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INTRODUCTION. 



The present volume completes the theoretic exposition 
of the sacrificial ceremonial, and thus brings us to the end 
of our task. The remaining six chapters of the last book 
of the Brahmawa form the so-called Br*had-ara«yaka, or 
great forest-treatise, which, as one of the ten primitive 
Upanishads, is included in Professor F. Max Miiller's 
translation of those old theosophic treatises, published in 
the present series. The portion of the work contained in this 
volumeforms practically a continuation of the first five ka«</as, 
the intervening five books being devoted to the consideration 
of the Agni^ayana, or construction of the sacred brick-altar, 
which had come to be recognised as an important pre- 
liminary to the Soma-sacrifice. The circumstances which 
seem to have led to this somewhat peculiar distribution of 
the different sections of the work have been explained in 
the introduction to the first volume of the translation. As 
was there shown, the inclusion of the Agni^ayana in the 
sacrificial system of the Va^asaneyins, or theologians of the 
White Ya^us, appears to have resulted in a definite settle- 
ment of the sacrificial texts of the ordinary ritual, as con- 
tained in the first eighteen adhyayas of the Va^asaneyi- 
samhita, as well as of the dogmatic explanation of that 
ritual as given in the first nine kawaas of the .Satapatha- 
brahmawa. Considerable portions of the remaining sections 
of both works may have been, and very likely were, already 
in existence at the time of that settlement, but, being ex- 
cluded from the regular ceremonial, they were naturally 
more liable to subsequent modifications and additions than 



Digitized by 



Google 



xiv SATAPATHA-BRAHMAiVA. 

those earlier sections which remained in constant use. 
Whilst the tenth kaWa, included in the preceding volume 
of the translation, consisted of speculations on the sacred 
fire-altar, as representing Purusha-Pra^Apati and the divine 
body of the Sacrificer — whence that book is called the 
Agnirahasya, or mystery of the fire-altar — the present 
volume contains the supplementary sections connected with 
the sacrificial ceremonial proper. 

The eleventh and twelfth k&ndas are mainly taken up 
with additional remarks and directions on most of the 
sacrifices treated of in the first four ki«</as, especially with 
expiatory ceremonies and oblations in cases of mishaps or 
mistakes occurring during the performance, or with esoteric 
speculations regarding the significance and mystic effect of 
certain rites. In this way the eleventh book deals with the 
New and Full-moon sacrifices ; the Seasonal offerings 
(XI, 5, a), the Agnihotra (XI, 5, 3 ; 6, 2), the Soma-sacrifice 
(XI, 5, 5 ; 9), and the Animal-sacrifice (XI, 7, a-8, 4) ; 
whilst the twelfth Vknda. treats of the • Gav&m ayanam ' — 
or most common sacrificial session lasting for a year, thus 
offering a convenient subject for dilating upon the nature 
of Pra^lpati, as the Year, or Father Time ; — of additional 
expiatory rites for Soma-sacrifices (XII, 6), and of the 
Sautr&ma#l, consisting of oblations of milk and spirituous 
liquor, supposed to obviate or remove the unpleasant effects 
of any excess in the consumption of Soma-juice (XII, 7-9). 
Though supplementary notes and speculations on such 
ceremonial topics cannot but be of a somewhat desultory 
and heterogeneous character, they nevertheless offer wel- 
come opportunities for the introduction of much valuable 
and interesting matter. It is here that we find the famous 
myth of PurAravas and Urvart (XI, 5, 1) ; and that of 
Bhr*gu, the son of Varuwa, vividly illustrating the notions 
prevalent at the time regarding retribution after death 
(XI, 6, 1) ; as also the important cosmogonic legend of the 
golden egg from which Pra^lpati is born at the beginning 
of the evolution of the universe (XI, 1, 6). Of considerable 
interest also are the chapters treating of the way in which 
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INTRODUCTION. XV 



the dead body of the pious performer of the Agnihotra, or 
daily milk-offering, is to be dealt with (XII, 5, 1-2) ; of the 
initiation and the duties of the Brahmanical student (XI, 
3> 3 ; 5» 4) '* and, last not least, of the study of the Vedas 
(XI, 5, 6-7) and their subsidiary texts amongst which we 
meet, for the first time, with the Atharvangiras as a special 
collection of texts recommended for systematic study. 

With the commencement of the thirteenth ka»<?a, we enter 
once more upon a regular exposition of a series of great 
sacrifices like those discussed in the early books ; the first 
and most important of them being the Asvamedha, or 
Horse-sacrifice. Like the Ra^-asuya, or inauguration of 
a king, the A^vamedha is not a mere sacrifice or series of 
offerings, but it is rather a great state function in which 
the religious and sacrificial element is closely and deftly 
interwoven with a varied programme of secular ceremonies. 
But whilst the Ra^asuya was a state ceremonial to which 
any petty ruler might fairly think himself entitled, the 
Asvamedha, on the contrary, involved an assertion of power 
and a display of political authority such as only a monarch 
of undisputed supremacy could have ventured upon without 
courting humiliation x ; and its celebration must therefore 
have been an event of comparatively rare occurrence. 
Perhaps, indeed, it is owing to this exceptional character 
of the Arvamedha rather than to the later origin of its 
ritual and dogmatic treatment that this ceremony was 
separated from the Ra^asuya which one would naturally 
have expected it to succeed. It is worthy of remark, in 
this respect, that, in Katyayana's Anukramawi to the 
Va^asaneyi-sawhita, the term ' khila,' or supplement, is not 
applied to the Ajvamedha section 2 (Adhy. XXII-XXV), 
while the subsequent sections are distinctly characterised as 
such. As a matter of fact, however, the Ajvamedha has 

1 Cf. Taitt. Br. Ill, 8, 9, 4, — pari va esha stfyate yoibaloi-fvamedhena 
jagaXe : — ' Verily, poured away (dislodged) is he who, being weak, performs 
the Arvamedha;' Ap. St. XX, I, I, ' a king ruling the whole land (s&rvabhauma) 
may perform the Arvamedha ; — also one not ruling the whole land.' 

' Cf. Weber, History of Indian Literature, p. 107 ; Max Muller, History of 
Ancient Sanskrit Literature, p. 358. 
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XVI SATAPATHA-BRAHMAiVA. 

received a very unequal treatment in the different rituals. Of 
the two recensions of the Brahma«a of the Rig-veda. priests, 
the Aitareya-brahmawa takes no account whatever of the 
Horse-sacrifice, whilst its last two books (VII, VIII) — 
generally regarded as a later supplement, though probably 
already attached to the work in Pacini's time — are mainly 
taken up with the discussion of the Ra^asflya. The 
Kaushitaki-brahmawa, on the other hand, passes over both 
ceremonies, their explanation being only supplied by the 
.Sankhayana-sutra, along with that of some other sacrifices, in 
two of its chapters (15 and J 6), composed in Brahmawa style, 
and said to be extracted from the Maha-Kaushltaki-brah- 
mana l . In the principal Brahmawa of the Saman priests, 
the Pa»£avi»wa-brahma«a, the A-rvamedha, as a triratra, or 
triduum, is dealt with in its proper place (XXI, 4), among 
the Ahinas, or several days' performances. As regards the 
Black Ya^s, both the Ka/Aaka and the Maitrayawt Saw 
hita give merely the mantras of the Ajvamedha 2 , to which 
they assign pretty much the same place in the ritual 
as is done in the White Yaj-us. In the Taittiriya-sawthita, 
on the other hand, the mantras are scattered piecemeal over 
the last four kktidas ; whilst, with the exception of a short 
introductory vidhi-passage, likewise given in the Sawmita 
(V, 3, 1 a), the whole of the exegetic matter connected 
with this ceremony is contained, in a continuous form, in 
the Taittirtya-brahmawa (VIII and IX). Lastly, in the 
Vaitana-sutra of the Atharva-veda — doubtless a compara- 
tively late work, though probably older than the Gopatha- 

1 Besides the two chapters referred to, nothing more than quotations are 
known of this work. Possibly, however, the difference between it and the 
Kaushitaki-brahmana consisted merely of such supplements which would thus 
be very much of the same character as the last two paft£ikas of the Aitareya- 
br&hmaxa, except that they never became so generally recognised. 

* Though this circumstance seems to favour the supposition of the more 
recent ritualistic treatment of the Ajvamedha, it may not be out of place to notice 
that, in the Maitr&yan! Samhita, the Awamedha section is followed by several 
Brahmawa sections ; amongst them that of the R&£asuya which is not found in 
the KaMaka at all. .Sat. Br. XIII, 3, 3, 6, calls the Arvamedha an ' utsanna- 
yajfta ' ; but it is not quite clear what is meant thereby, seeing that the same 
term is applied to the Aatunnasyani, or Seasonal offerings (II, 5, 2, 48). 
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brahma/ta 1 — the A^vamedha is treated immediately after 
the Ra^asuya, and followed by the Purushamedha and 
Sarvamedha; these four ceremonies being characterised 
at the end as the Kshatriya's sacrifices a (medha). 

With regard to the earliest phase of Vedic religion, there 
is no direct evidence to show that the horse-sacrifice was 
already at that time a recognised institution. Two hymns 
of the Rig-veda. (I, 162 ; 163), it is true, relate to that 
sacrifice 3 , but they evidently belong to the latest pro- 
ductions* of that collection, though still sufficiently far 
removed from the time of the oldest of the ritual works 
just referred to. Seeing, however, that animal sacrifices 
generally are not alluded to in the Rik sawhita *, whilst 
there is every reason to believe that they were commonly 
practised from remote antiquity, this absence of earlier 
positive evidence regarding the horse-sacrifice cannot be 
taken as proving the later origin of that institution. As 
will be seen further on, there are sufficient indications to 
show that even human sacrifices were at one time practised 
amongst the Aryans of India, as they were amongst their 

1 See Professor M. Bloomfield's paper on ' The Position of the Gopafha- 
brahmana in Vedic Literature,' Journ. Am. Or. Soc, vol. xix. 

1 Cf. Mahabh. XIV, 48, where these four sacrifices are specially recom- 
mended by Vyasa to Yudhish/Aira as worthy of being performed by him as 
King. 

* Possibly also, the hymn A7g-veda 1, 164 (Ath.-v. IX, 9, 10) — on which see 
P. Deussen, Allg. Geschichte der Philosophic, I, 1, p. 105 seq. — may have been 
placed after the two Arvamedha hymns to supply topics for the priests' colloquy 
(brahmodya) at the Arvamedha. Cf. XIII, a, 6, 9 seqq. ; 5, 3, 11 seqq. The 
fact that the Axvamedha is not treated of in the Aitareya-brahmana cannot, of 
course, be taken to prove the later origin of the hymns referred to, though 
it might, no doubt, fairly be used as an argument in favour of assuming that 
those parts of the Axvamedha ceremonial in which the Hotrt takes a prominent 
part were probably not introduced till a later time. 

* Haug, Ait Br. I, introd., p. 12 seqq., argues against the assumption of 
a comparatively late origin of the hymn I, 169 ; but his argument meets with 
serious lexical and other difficulties. 

5 We may leave out of account here one or two vague allusions, such as 
X, 155, 5 ' these have led around the cow (or bull) and have carried around 
the lire ; with the gods they have gained for themselves glory : who dares 
to attack them?' The question also as to whether the so-called Aprt-hymns, 
used at the fore-offerings of the animal sacrifice, were from the very beginning 
composed for this purpose, cannot be discussed here. 

[44] b 
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European kinsmen. The fundamental idea which underlay 
this practice doubtless was the notion that man, as the 
highest attainable living being, could not but be the most 
acceptable gift that could be offered to the gods, and, at the 
same time, the most appropriate substitute for the human 
Sacrificer himself. For the same reason no doubt only 
domesticated animals were considered suitable for sacrifice ; 
and amongst these the horse was naturally looked upon as 
ranking next to man (Sat. Br. VI, 2, i, 2), although con- 
siderations of practical expediency and even of social distinc- 
tion might prevent its use for ordinary sacrificial purposes. 
In the speculations of the Brahmawas, a deep mystic 
significance is attached to the Horse-sacrifice. In the last 
two chapters of the ' Mystery of the Fire-altar ' (Sat. Br. X, 
6, 4, 1 ; 4), the Ajvamedha — i. e. the sacrificial horse 
itself — is coupled with the Arka, the mysterious name of 
the sacred fire, as the representative of Agni-Pra^Apati, the 
Sun. The horse-sacrifice is called the bull (XIII, 1, 2, 2), 
and the king (XIII, 2, 2, i), of sacrifices, just as the horse 
itself is the highest and most perfect of animals x (XIII, 
3, 3, 1 ; Taitt. Br. Ill, 8, 7 ; 8, 9, 1) ; the horse selected for 
sacrifice, in particular, being said to be worth a thousand 
cows (XIII, 4, 2, 1). The connection of the sacrificial horse 
with ' the lord of creatures ' is, of course, fully accounted for 
by the theory of the identity of the sacrifice generally with 
Purusha-Pra,fipati, discussed in the introduction to part iv 
of this translation. The sacrificial horse accordingly belongs 
to Pra^apati,or rather is of Pra^apati's nature (pra^apatya) ; 
nay, as the Taitt. Br. (Ill, 9, 17, 4) puts it, it is a form of 
Pra^apati himself (pra^apate rupam asvaA), and is, of all 
animals, the one most conformable (anurupatamaA) to 
Pra^apati. Hence also, in the cosmogonic account at the 
commencement of the Agni£ayana section (VI, 1, 1, 11), 
the horse is represented as having originated, immediately 
after the Brahman (sacred lore) and Agni, directly from the 

1 ' They (the Massagetae) worship the sun only of all the gods, and sacrifice 
horses to him ; and the reason for this custom is that they think it right to 
offer the swiftest of all animals to the swiftest of all the gods.' Herod. I, a 16. 
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egg produced by Pra^apati from the cosmic waters ; whilst, 
according to other accounts (VII, 5, a, 6 ; XIII, 3, 1, 1), 
the horse originated from Pra^apati's eye. But, since the 
offering also represents the offerer himself, or rather his 
divine self awaiting him in the other world (XI, 1, 8, 6 ; 2, 
2, 6), the sacrificial horse is also identified with the Sacrificer 
(ya^-amano va asvaA, Taitt. Br. Ill, 9, 17, 4) who thereby 
obtains the fellowship of the Lord of creatures and a place 
in his world (ib. Ill, 9, 20, 2). 

Besides Pra^apati, there is, however, another deity who 
lays claim to the possession of the sacred steed ; for the 
horse is Varuwa's sacrificial animal (Sat. Br. V, 3, 1,5 ; VI, 
2, 1, 5 ; Taitt. Br. Ill, 9, 16, 1); nay, Varu«a is even the 
lord of all one-hoofed cattle (Va^-. S. XIV, 30 ; Sat. Br. 
VIII, 4, 3, 13). This connection of the horse with Varuwa 
seems natural enough, seeing that this god, as the king of 
heaven and the upholder of the law, is the divine represen- 
tative of the earthly king ; whence the Ra^asuya, or corona- 
tion-ceremony, is called Varu«a's consecration (Sat. Br. V, 
4, 3, 2i ; cf. II, 2, 3, 1). For this reason the barley also is 
sacred to Varuwa l (XIII, 3, 8, 5) ; and accordingly, during 
the same ceremony, the king offers a barley-mash to 
Varu«a, in the house of his Suta, or charioteer and herald ; 
a horse being the sacrificial fee for this offering (V, 3, 1, 5). 
In the Vedic hymns, this association of the god Varu«a 
with the noble quadruped finds a ready, if rather common- 
place, explanation in a common natural phenomenon: 
Varuwa's horse is none other than the fiery racer who 
pursues his diurnal course across the all-encompassing arch 
of heaven, the sphere of Varu«a i , the all-ruler. It is ih the 



' Dr. Hillebrandt, ' Varn«a and Milra,' p. 65, is inclined to refer this con- 
nection to Vamna's character as the god of waters and the rains, as favouring 
the crops and fertility generally. 

" Whilst it may be a matter of opinion whether, with Professor Brugmann 
(Grondr. II, p. 154), we have to take the original form of this name to be 
• vorvanos,* or whether the 'u' of the Sanskrit word is merely due to the 
dulling influence of the preceding r (cf. taruna, dh&runa, karuna), the etymo- 
logical identity of ' varunas ' and oipavos is now probably questioned by 
few scholars. The ethical attributes of this mythological conception seem to 

b2 
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form of the horse that the Sun is thus lauded in the hymn 
Jtig-v. I, 163, recited by the Hotrz on the second Soma- 
day of the A^vamedha, after the horse has been led up to 
the sacrificial stake, and to the slaughtering-place 1 : — 1. 
' When, first born (just born), thou didst neigh, uprising 
from the sea, or from the vapoury region, the falcon's wings 
and the deer's feet — praiseworthy greatness was innate in 
thee, O steed I ' . . . 4. ' Three fetterings 2 , they say, are 
thine in the sky, three in the waters, three within the sea ; 
and like unto Varu«a, O steed, dost thou appear to me, 
where, they say, thy highest birth-place is.' And since, as 
in these verses, the upper regions commonly present them- 
selves to the eye of the Vedic singer under the semblance 
of a heavenly sea, Varu«a also comes to be looked upon as 
the divine representative of the waters ; whilst the horse, 
for the same reason, is supposed to have sprung from the 
waters. Of any connection of the sacrificial horse with 
Pra^&pati, on the other hand, as of the Pra^pati theory 
of the sacrifice generally, clearly shadowed forth in the 
Purusha-sukta, and so decidedly dominant during the 
Brahmana period, no trace is to be found in the earlier 
hymns. Indeed, if we have any right to assume that the 
horse-sacrifice was known and practised in the earlier times, 
it can scarcely be doubted that King Varuwa must have been 
the deity to whom this victim was chiefly consecrated. 

The close and natural relations between the sun and the 
heavens find their hallowed expression in the divine duad 
Mitra and Varuwa. Though, judged by the number of 



me to find a sufficiently intelligible explanation without resorting to outside 
influence to account for them. Indeed, Dr. Hillebrandt's ' Varu»a and Mitra' 
gives a fairly complete and satisfactory account of this figure of the Indian 
pantheon in all its relations. 

1 See .Sat. Br. XIII, 5. 1, 17, 18. 

* That is, probably, three halting-places (? the points of rising, culminating, 
and setting). Perhaps also the three statements are merely meant as an 
emphatic repetition of one and the same locality — the sky, the sea of waters ; 
though, possibly, three different strata of the upper region may be intended. 
Professor Ludwig, on the other hand, takes ' trlwi bandhanani ' in the sense 
of * three fetters,' and Professor Hillebrandt, L c, in that of ' three relations 
(or connections, Beztehungen).' 
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hymns addressed to them, singly or jointly, this pair of 
deities occupies a somewhat subordinate position in the 
Vedic pantheon, there is reason to believe that it formed 
a more prominent feature of a phase of belief lying beyond 
the period reflected in the hymns of the i?fg-veda. Judging 
from the peculiar character of these deities, one might indeed 
be inclined to claim for the people that formed religious 
conceptions such as these a long period of peaceful dwell- 
ing and normal intellectual growth. If such was the case, 
the occupation of the land of the seven rivers and the 
gradual eastward drift certainly proved a turning-point in 
the development of this Aryan people. But, in any case, 
the decided change of climate \ and the close contact with 
aboriginal tribes of inferior culture, could hardly fail, along 
with the changed conditions of life, to influence consider- 
ably the character of the people, and to modify their 
religious notions and intellectual tendencies. As, in their 
struggles against hostile tribes, the people would naturally 
look to leaders of deed and daring rather than to mild and 
just rulers, so the violent war of elements, periodically con- 
vulsing the heavens in these regions, after long and anxious 
seasons of heat and drought, and striking awe" and terror 
into the minds of men, might seem to them to call for 
a heavenly champion of a different stamp than the even- 
headed and even-tempered Varuwa, — it would need a divine 
leader of dauntless, and even ferocious, spirit to fight the 
worshipper's battle against his earthly and unearthly foes. 
Such a champion the Vedic Aryans indeed created for 
themselves in the person of Indra, the divine representative, 
as it were, of their warlike kings, and the favourite subject 
of their song. And side by side with him, and sharing 
with him the highest honours — nay, even taking precedence 
of him — we find the divine priest, Agni, the deified fire of 
sacrifice, as representing the all-pervading, all-supporting 



1 Whilst the climate of Baluchistan is regulated, as in Europe, by the 
succession of four seasons, the climate of the districts east of the Indus, as 
of India generally, shows the characteristic threefold division of rainy, cool, 
and hot seasons (S. Pottinger, Beloochistan, p. 319 seqq.). 
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light of heaven ; just as we found Mitra, the sun, by the 
side of Varuwa, the god of the all-encompassing heaven. 
Not as if Agni and Indra had ever entirely superseded 
Mitra and Varu»a. On the contrary, all these gods con- 
tinue to share, in a greater or less degree, the affections of 
the Vedic singers ; and as regards Varuwa and Indra in 
particular, their relations are well expressed by Vasish/Aa 
when he says (Jiig-v. VII, 82, 2 ; 5), that the one (Varu»a) 
is ' samra^ - ' (universal ruler, overlord) ; and the other (Indra) 
'svara^-' (self-ruler, independent lord) ; — and that, ever since 
the time when these two, by their power, created all the 
beings in the world, Mitra serves Varu«a in peace, whilst the 
mighty (Indra) goes forth with the Maruts in quest of glory. 
Even in the sacrificial ritual, Mitra and Varu«a continue to 
play an important part, seeing that one of the priests — the 
Maitravaru«a — is named after them, that they receive 
various oblations, and that at the end of every Soma- 
sacrifice at least one sterile cow is offered to them, apparently 
as an expiatory victim, for shortcomings in the sacrifice 1 , 
thus accentuating once more the ethical character of these 
deities. It is thus not to be wondered at that, whilst Agni 
and Indra are most commonly referred to in the Brahmawas 
as the divine representatives of the Brahman and Kshatra, 
or the spiritual and the political powers — the high priest 
and king — respectively, the very same is the case as regards 
Mitra and Varu«a s ; and the Maruts, representing the 
common people, are accordingly associated with Varuwa, 



1 Taitt. S. VI, 6, 7, 4, explains this offering as symbolically smoothing down 
the sacrifice torn np by recited verses and chanted hymns, even as a field, torn 
op by the plough, is levelled by a roller (' matya,' taken however by Say. in 
the sense of ' cow-dung '). The .Sat. Br. does not allude to the expiatory 
character of the offering, but there can be no donbt that it is of an essentially 
piacular significance. It need scarcely be mentioned that the ' avabhritha,' or 
lustral bath, at the end of Soma- and other sacrifices, is distinctly explained 
(II, 5, a, 46; IV, 4, 5, 10) as intended to clear the Sacrificer of all guilt for 
which he is liable to Varuwa. Cf. Taitt Br. Ill, 9, 15, ' At the lustral bath 
he offers the last oblation with " To Cumbaka hail I " for Gnmbaka is Vanuia : 
he thus finally frees himself from Varuna by offering.' 

* See, for instance, Sat. Br. IV, 1, 4, a; V, 3, a, 4; IX, 4, a, 16; Maitr. 
S. IV, 5, 8 ; Taitt Br. Ill, 1, a, 7 (kshatrasya ra^a Varuwo » dhirSgiA). 
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as their king or ruler (Sat. Br. II, ,5, a, 34), just as they are 
with Indra (II, 5, a, 27). One might thus expect that 
Indra would claim the same special connection 1 with the 
sacrificial horse as that which is conceded to Varuwa. 
The reason why this is not the case probably is that, in the 
Brahmawa period, the notion of the horse having, like 
the sun, originated from the cosmic waters had become as 
firmly established as was the traditional connection — 
nay, even identity s — of Varuwa with the element of water 
generally. 

As regards Varuwa's and Pra^apati's joint connection 
with the sacrificial horse, the Taitt. S. (II, 3, ia, 1) records 
the following legend which may perhaps have some bearing 
on this point : — Pra^apatir Varuwaylsvam anayat, sa svawt 
devatam irkhzt, sa pary adiryata, sa etaw* varuwaw* £atush- 
kapalam aparyat, tarn nir avapat, tato vai sa varuwaplrad 
amu£yata, Varuwo va etaw* grjhwati yo*sv&tn pratigr*h»ati, 
yavato*.rvan pratigrjhwiyat tavato varuwaw £atushkapalan 
nir vaped, Varuwam eva svena bhagadheyenopa dhavati, 
sa evainaw* varuwapajan muw£ati : — ' Pra^apati led up the 
horse to Varuwa : he (thereby) impaired his own godhead, 
and became racked all over with dropsy. He beheld that 
four-kapala (cake) sacred to Varuwa, and offered it, and 
thereupon was freed from Varuwa's noose ; for Varuwa 
seizes him who takes (receives) a horse, — as many horses 
as one takes so many four-kapala (cakes) one ought to offer 
to Varuwa: one (thereby) hastens up to Varuwa with his 
(V.'s) own share, and he (V.) frees him from Varuwa's 
noose.' 

The interpretation of this legend presents, however, some 
difficulties. Dr. Hillebrandt, ' Varuwa und Mitra ' (p. 64), 
translates the first sentence by — ' Pra^apati fiihrte dem 



1 Since all the gods are concerned in the A jvamedha — whence the horse is 
called ' vairvadeva ' — Indra would of course have a general interest in it. 
Indra is also associated with the horse in so far as he is said to have first 
mounted it, ^rg-veda I, 163, a, 9. India's two bays (hart) of coarse belong 
to a different conception. 

* Apo vai VarnxaA, Maltr. S. IV, 8, 5. 
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Varuwa das Ross fort 1 ' — 'Pra^apati led the horse away 
from Varu«a ' : this would undoubtedly make better sense, 
but, unfortunately, the construction of ' nl ' with the dative 
in this sense would involve a decided solecism. Saya«a, 
on the other hand, takes it in the same sense as we have 
done, and he explains that it is just by giving away the 
horse whose deity he himself is that Pra^apati forfeits his 
godhead 1 . He feels, however, afterwards constrained to 
assign to ' pratigrjhwati ' the causal force of ' he causes it to 
be taken, he gives it away,' which is clearly impossible. 
But whatever the correct interpretation of the opening 
clause may be, it seems at all events clear that the sacrificial 
horse is represented in the legend as undergoing a change 
of ownership from the one deity to the other. 

When one compares the ceremonial of the Arvamedha, 
as expounded in the Brahmawa, with the ritual indications 
contained in the two hymns already referred to, one is 
struck by the very marked contrast between the two. 
For whilst, on the central day of the A-rvamedha alone, 
the ritual requires the immolation of not less than 349 
victims bound to twenty-one stakes (p. 311, n. 1) — not 
counting two sets of eleven Savaniya victims (p. 383, n. 3) 
subsequently added thereto — the hymns (I, 162, 2-4; 163, 
1 2) seem only to mention two victims, viz. the horse itself, 
and a he-goat. This latter animal which is to precede the 
horse when led to the sacrificial ground (and stake), and to 

' This, no doubt, might possibly be taken to mean ' Pra^Spati led away the 
horse for Varuwa,' but Dr. Hillebrandt could hardly have meant it in this 
sense, since his argument apparently is that the horse (like Varnna himself) 
represents the aqueous element, and that thus, by taking to himself <he horse, 
Pra^apati incurs dropsy. The exact point which interests us here, viz. the 
• relation between Pra^ipati and Varuna as regards the sacrificial horse, lies outside 
Dr. Hillebrandt's inquiry. 

' In Dr. Hillebrandt's interpretation, it is also not quite easy to see in what 
way Pra^apati, by carrying off Varuna's horse, impaired — ' griff an,' attacked, 
assailed — his own godhead. One might possibly refer ' sv&m ' to the horse, 
but this would make the construction rather harsh. The verb ' nt ' here would 
seem to refer to the leading up of the sacrificial horse to the offering-ground, 
either for being set free for a year's roaming, or for sacrifice, for both of which 
acts the verb < ud-ft-ni ' — i. e. to lead up the horse from the water where it was 
washed— is used (.Sat. Br. XIII, 4, a, 1 ; 5, 1, 16). 
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be slaughtered first in order to carry the welcome news of 
the sacrifice to the gods, is in one place referred to as 
Pushan 's share, and in another as going forward to the 
dear seat of Indra and Pushan 1 . Sankhayana (Srautas. 
XVI, 3, 27-30), however, takes these statements of the 
J?*shi to refer to two different he-goats, both of which he 
includes amongst the victims tied to the horse's limbs, viz. 
one, sacred to Pushan, tied to the forehead, and another, 
sacred to Indra and Ptishan, fastened to the navel, of the 
horse 2 . The corresponding ' paryangya' victims recognised 
by the Maitrayawi Sawhita (III, 13) and the White Ya.g-us 
(V&g: S. XXIV, 1), on the other hand, are a black-necked 
he-goat for Agni, tied to the forehead, and a black or grey 
(sy&ma) one, bound to the navel, and consecrated by the 
one authority to Pushan, and by the other to Soma and 
Pushan. But, curiously enough, the Taittiriya school 
(Taitt. Br. Ill, 8, 23 ; Ap. Sr. XX, 13, 12) recognises not 
only .Sahkhayana's two victims, but also the one for Agni ; 
whilst in regard to the other victims also it differs con- 
siderably from the other schools of the Ya^ur-veda. Seeing, 
then, that there is so little agreement on these points even 
amongst different branches of the same Veda, one can 
hardly escape the inference that, in this respect at least, 
there was no continuity of ritual practice since the time 
of those two hymns. As regards the other points 
therein alluded to, the he-goat and horse are referred to 



' Xig-veda. S. I, 16a, 2. 'When, held by the mouth (by the bridle), they 
lead round the offering of the (horse) covered with rich . trappings, the all- 
coloured he-goat goes bleating in front right eastwards to the dear seat of 
Indra and Pushan. 3. This he-goat, fit for all the gods, is led in front of the 
swift horse as Pushan's share ; like (?) the welcome cake, Tvash/r*' promotes 
it, along with the .steed, to great glory. 4. When thrice the men duly lead 
around the horse meet for offering along the way to the gods, then the he-goat 
walks first, announcing the sacrifice to the gods. ... 16. The cloth which they 
spread (for the horse to lie upon) and the upper cloth and the gold, the halter, 
the steed, the shackle — these they bring up as acceptable to the gods.' — I, 163, 
12. ' Forth came the swift steed to the slaughter, musing with reverent mind ; 
bis mate, the he-goat, is led in front ; and behind go the wise singers.' 

* According to the Taittirtyas, this second he-goat is tied to the cord 
surrounding the horse's limbs somewhere above the neck of the horse. 
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as being led round thrice in accordance with the sacred 
ordinance. Now, this ceremony is quite foreign to the 
later practice in animal sacrifices. Saya»a accordingly 
takes it to refer to the rite of ' paryagnikarana,' or carrying 
fire round the victims x ; but the text of the passage 
evidently does not admit of such an interpretation ; and, 
besides, in Rig-v. X, 155,5, the sacrificial cow is apparently 
referred to as first being led round, and then fire being carried 
round it. It is therefore more probable that the victims 
were in the first place made to circumambulate the fire, or 
the fire and stake combined. 

Further, the allusion to the para-punx/aras, or cakes 
offered in connection with the victims, as well as to the 
two cloths and the piece of gold placed on the ground, as 
they are in the later practice, for the dead horse to lie upon, 
might seem to suggest that even then this sacrifice was 
not performed in quite so simple a manner, but somewhat 
more in accordance with the later ceremonial than the scanty 
allusions in the hymns might lead one to suppose. At all 
events, however, we shall probably not be far wrong in 
assuming that, from the very beginning, the performance of 
the horse-sacrifice must have had connected with it a certain 
amount of ceremonial of a purely secular and popular 
character. Even at the time of the fully developed ritual 
this was almost certainly the case to a larger extent than 
would appear from the exposition of it given in the Brah- 
mawas and Sutras which, indeed, are mainly concerned with 
the religious side of the ceremonial. For this reason 
considerable interest attaches to the description of the 
horse-sacrifice given in the Arvamedhika-parvan of the 
Mahabharata in which much greater stress is laid on 
the popular and chivalrous aspect of this religious observance. 
Though this epic account manifestly emanates from a much 
later period 3 , it seems, upon the whole, to present the 

1 See p. 307, note 5. 

* It has even been supposed to be merely a condensed version of a com- 
paratively modern work ascribed to Gaimini, the (Arvamedha-parvan of the) 
Caimini-Bharata, 



Digitized by 



Google 



INTRODUCTION. XXVll 



traditional features of this royal ceremony, embellished no 
doubt by all the exercise of that poetic fancy to which the 
occasion so readily lends itself. 

On the completion of the great war between the 
P&wrfava and Kaurava princes, Yudhish/Aira, having re- 
ascended the throne of his fathers, resolves on per- 
forming the horse-sacrifice, as calculated to cleanse him 
of all guilt 1 incurred by the slaughter of his Kaurava 
kinsmen. Having been initiated on the day of the 
Aaitra full-moon (beginning of spring), 'the king, clad in 
a linen (? silk) garment and the skin of a black antelope, 
bearing a staff in his hand, and wearing a gold wreath, and 
a round gold plate 2 round his neck, shone like a second 
Pra^ipati at the holy cult.' The chosen steed 8 , of black 
and white colour like the black buck, is then led up, and 
is set free by the sage Vyasa himself ; and that model of 
knightly perfection, Ar^una, the king's second brother, is 
appointed to guard the priceless victim during its year's 
roaming. He accordingly starts after it on his chariot 
yoked with white steeds, attended by a picked body-guard *, 
amidst the rejoicings and fervent blessings of all Hasti- 
napura — men, women, and children. Thus followed by its 
martial escort, the noble steed roams at will over the lands 



' Vyfisa remarks to YudhishMira (XIV, 1071), ' For the Afvamedha, O king 
of kings, cleanses away all ill-deeds: by performing it thou wilt without 
doubt become free from sin.' Cf. .Sat. Br. XIII, 3, 1, 1, 'Thereby the gods 
redeem all sin, yea, even the slaying of a Brahman they thereby redeem ; and 
he who performs the Axvamedha redeems all sin, he redeems even the slaying 
of a Brahman.' As a rale, however, greater stress is laid in the Brahma «a 
on the efficacy of the ceremonial in ensuring supreme sway to the king, and 
security of life and property to bis subjects. 

' The ' rukma ' is borne by the Agniiit, or builder of a fire-altar, which is 
required for the Aivamedha; cf. VI, 7, 1, 1. 

' It is carefully selected by charioteers and priests, Mahabh. XIV, 2087. 

• Whilst, according to the Brahmana (XIII, 4, a, 5), the body of ' keepers ' 
is to consist of 100 royal princes clad in armour, 100 noblemen armed with 
swords, 100 sons of heralds and headmen bearing quivers and arrows, and 
100 sons of attendants and charioteers bearing staves; the epic gives no 
details, except that ft states that 'a disciple of Ya^Xavalkya, skilled in sacrificial 
rites, and well-versed in the Veda, went along with the son of Prftha to 
perform the propitiatory rites,' and that 'many Brahmanas conversant with 
the Veda, and many Kshatriyas followed him at the king's behest.' 
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over which sovereign sway is claimed by the PaWava 
king — to wit, the whole of India from sea to sea — first 
pressing eastwards towards the sea, then turning southwards 
along the eastern shore as far as the extreme point of the 
peninsula, and finally northwards again, on its homeward 
way, along the western coast. Time after time the 
determined attempts to impede its progress, or even to 
capture and retain it as a precious trophy and token of 
national independence, are successfully repelled by the 
dauntless son of Pri'tha ; but, mindful of his brother's 
injunctions, he spares the lives of the kings and princes who 
oppose him, and, having obtained their submission, he 
invites them to attend the sacrifice of the horse at Hasti- 
napura. On the other hand, not to take up the challenge 
implied in the progress of the horse was considered a sign 
of weakness or cowardice. Thus the king of Mawipura is 
censured severely by Ar^una for receiving him meekly, 
accompanied only by Brahmans and with presents to offer 
to the intruder, being told that he had lamentably fallen 
away from the status of a Kshatriya, and acted the part of 
a woman. At length tidings of the approach of the horse 
reach the king, and forthwith preparations are made for 
getting ready the sacrificial ground, and to provide ac- 
commodation, on a right royal scale, for the numerous 
guests expected to witness the ceremonial. Specimens of all 
available species of animals are brought together to serve 
as victims I along with the sacred horse ; and dialecticians, 

1 That is, real or symbolic, only the domesticated animals being offered, whilst 
the wild ones are set free after the ceremony of ' paryagnikarana.' Amongst 
these animals the poet curiously enough also mentions (XIV, 2542) ' vritfdha- 
strt'yaA,' which Pratapa Chandra Ray translates by ' old women.' This is of 
course impossible ; if it is not a wrong reading, it has doubtless to be taken in 
the sense of ' old female (kine),' probably the (21) barren cows offered at the 
end of the Axvamedha to Mitra-Varuwa, the Virve Devai, and Brxhaspati 
(XIII, 5, 4, 35) being intended. In its enumeration of the victims, the 
Taitt. Samhita (V, 6, 21) indeed mentions ' vaira/t punish!,' taken by the com- 
mentator to mean ' two human females consecrated to Vir%-.' If it be for this 
or a similar purpose that the ' vrrddha-stnyaA ' were intended, we may refer to 
Taitt. Br. Ill, 9, 8, where it is distinctly stated that 'the man' and the wild 
animals are to be released as soon as the ' paryagnikaranam ' has been per- 
formed on them. But no ' man ' being mentioned amongst the victims, Saya» a 
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eager to vanquish one another, foregather to discuss the 
nature and origin of things. At last Ar^-una arrives, and, 
having met with an enthusiastic welcome, he ' takes repose 
like a seafaring man who has reached the shore after crossing 
the ocean.' Then commences the performance of the 
sacrifice, the general outline of which, as sketched in the 
epic 1 , fairly corresponds to the ordinary ceremonial ; the 
chief points of difference being the form and material of the 
altar, which is described as three-cornered, like the heavenly 
bird Garurfa, and as being composed of a ' trunk,' measuring 
eighteen cubits, and made, like the wings, of gold bricks, — 
the structure thus shining like the altar of Daksha Pra^apati. 
The sacrifice over, a great public festival ensues for which 
' mountains of food and sweetmeats, rivers of spirituous 
and other beverages, and lakes of ghee ' are provided, and 
the feasting goes on through day and night till every one 
has had his fill, — a festival, indeed, of which the poet 
remarks people continued to talk to his day. 

From the fanciful narrative of Aiguna's martial exploits 
whilst following his precious charge, one could not of course 
venture to draw any conclusion as to the kind of adventures 
the sacred horse might have met with, at the time of 
the Brahmawa, during the period of its roaming at large. 
As a rule, however, the closely-watched animal would 
probably not range very far from the place where the sacri- 
fice was to be performed ; and though its body of guardians 
were not permitted at any time to force it to retrace its 
steps, they could have had little difficulty in keeping it 
within a certain range of grazing. Indeed, on the occasion 
of King Dajaratha's Ajvamedha 2 , described in the first 
canto of the Ramayawa, no mention whatever is made of 



takes the ' pnrosham ' here to refer to the ' vaira^l purnshl ' mentioned in the 
Samhita. Perhaps, however, this passage has rather a wider sense, referring to 
human victims generally at any sacrifice. 

1 Draupadi's Arva-upasamvearaam is referred to, but no further particulars 
are mentioned. 

* The king's object, in performing the sacrifice, was to obtain the birth 
of a son. Cf. -Sat Br. XIII, i, 9, 9, 'for from of old a hero was born to him 
who had performed'the (Ajvamedha) sacrifice.' . 
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anything having happened to the horse during its time of 
grace. The expedient mentioned in the Brahmana (XIII, 4, 
2, 5) that a hundred worn-out horses should be sent along 
with the horse to keep it company would doubtless, as a rule, 
prove a sufficient check ; but seeing that neither the Taitt. 
Brahma»a nor Sankhayana alludes to this expedient, it 
is probably meant as a practical suggestion rather than 
as a positive injunction. That the horse intended for 
sacrifice was by no means always safe from violent assaults l 
is clear from the directions given in the Brahmanas as to 
what should be done in the event of foes getting possession 
of it s . Even more pointed, in this respect, are the stanzas 
quoted in our Brahma#a (XIII, 5, 4, 2 J. 22), — 'Satanika 
Satra^gita seized a sacrificial horse in the neighbourhood, 
the sacrifice of the Kajis, even as Bharata (seized that) of 
the Satvats. The mighty Satanika having seized, in the 
neighbourhood, Dhrrtarashfra's white sacrificial horse, 
whilst roaming at will in its tenth month 8 , the son of 
Satra^ita performed the Govinata (form of) sacrifice.' As 
a rule, however, the fortunes of the roaming horse would 
doubtless depend largely on personal circumstances. Whilst 
a strong ruler who had already made his power felt 
amongst his neighbours would probably run little risk of 
having his consecrated victim kidnapped even though it 
were to stray beyond its master's boundaries, a prince of 
greater pretensions than resources might find it very 
difficult to secure the safety of his horse even if it kept 
well within the territory over which he ruled. In any case, 
however, the capture of the noble beast would doubtless 

1 Whilst cattle-lifting generally, such as formed the object of the invasion 
of the land of the Matsyas by the Trigartas (as related in the VirS/a-parvan), 
was probably a practice pretty prevalent from ancient times, the stealing of the 
sacrificial horse would offer an additional temptation, from the political point 
of view, on account of the exceptional character of the animal as the symbol 
of its master's claim to paramountcy. 

• Sat Br. XIII, 1, 6, 3 ; Taitt. Br. Ill, 8, 9, 4. 

* One might feel inclined to take this specification of that month as implying 
the existence, at the poet's time, of the practice of confining the horse in a pen 
or shed (made of Arvattha palings) daring the last two months, mentioned 
Taitt Br. Ill, 8, la, a. 
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cause not a little bad blood, and might lead to complica- 
tions and struggles not less serious than those occasioned 
by Vasish/Aa's cow, or, in Irish legend, by the brown bull 
of Queen Medb (Mab) of Connaught. 

Whilst the epic account of the Arvamedha thus presents 
an instructive, though extravagant, illustration of possible 
occurrences during the preliminary period of the sacrifice, 
some items of the ceremonial on which further information 
might have been acceptable are altogether ignored in it. 
Two of these at least one might have expected to find 
mentioned there, seeing that they are of special interest 
to Kshatriyas, viz. the practice of a Brahmawa and a 
Kshatriya lute- player singing \ morning and night, stanzas 
composed by themselves in honour of the king ; and the 
so-called ' revolving legend ' (XIII, 4, 3, 1 seqq.) related by 
the Hotri, in a ten days' cycle all the year round. It is 
especially in regard to this latter point that the statements 
of the ritualistic works might with advantage have been 
supplemented. During the ten days' cycle a different god, 
or some mythic personage, is assumed, on each successive 
day, to be king, having some special class of beings 
assigned to him as his subjects, and a certain body of texts 
as his Veda from which a section is then recited. But from 
the particulars given it even remains uncertain whether 
any legend connected with the respective deity was actually 
related; whilst regarding the form and nature of some 
of the specified texts — such as the sarpavidya (snake- 
science), deva^anavidya (demonology), maya (or asuravidya, 
magic art) — we really know next to nothing. Nay, even 
regarding the Itihasas and Purawas, likewise figuring, as 
distinct texts, additional knowledge would by no means 
be unwelcome. And though regarding some of the divin- 
ities referred to the Hotri might easily have made up 
some kind of short tale, others would have required some 



1 See XIII, 1, 5, 1 seqq. ; 4, 2, 8 seqq. ; Taitt. Br. Ill, 9, 14. In connection 
with the ' revolving legend,' the conductors of bands of late-players seem to 
have sung additional stanzas in which the royal Sacrificer was associated with 
pious kings of old ; see XIII, 4, 3, 3. 
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exercise of ingenuity, unless he had at his disposal materials 
other than those accessible to us. As a rule, however, 
legends of this kind would seem to have been of the 
simplest possible description, as may be gathered from the 
particulars regarding the ' Narajaw/sini,' or recitals in praise 
of (pious) men, which, according to .Sankhayana (XVI, n), 
take the place of the ' revolving legend ' in the ten days' 
cycle of the Purushamedha. The Hotri's recitals on that 
occasion consist simply of certain verses, or hymns, of the 
/?*g-veda, generally celebrating the liberality shown by some 
patron to his priest, preceded by a brief statement merely 
consisting, it would seem, of a prose paraphrase of the 
respective verses recited thereafter. This latter set of 
recitations and legends thus consists entirely of matter taken 
from, or based on, the ^«g-veda, which is indeed the proper 
source for the Hotr* priest to resort to for his utterings. 
The recitations required for the Ajvamedha, on the other 
hand, consist of matter drawn not even from the three 
older Vedas alone, but also from the Atharvans and Angiras 
whose names combined usually make up the old designation 
of the hymns and spells of the Atharva-veda, whilst they 
are here taken separately as if still representing two different 
collections of texts ; — nay, the materials, as we have seen, 
are even drawn from other, probably still later, sources 1 . 
This circumstance, added to the fact that the texts of the 
Black Ya^us make no mention of this item of the cere- 
monial 2 , might well make one suspect its comparatively late 
introduction into the Ayvamedha ritual ; though even this 
would not, of course, make it any the less strange that no 
allusion should be made, in the epic account, to this by 
no means the least interesting feature of the performance. 
One must, however, bear in mind that the poet's mind was 
evidently more intent on telling about the wonderful deeds 



1 It is hardly likely that some of the texts mentioned (deva^anavidya, 
sarpavidya, &c) refer merely to portions of the Vedic texts. 

* The singing of stanzas in honour of the king, by a Brihmana and 
a Kshatriya, with the accompaniment of lutes, on the other hand, does form 
part of the Taittirtya ritual. Taitt. Br. HI, 9, 14. 
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of the semi-divine bowman in foreign lands than on recording 
the regularly recurring rites performed, in the meantime, at 
home in the presence of the royal sacrificer himself. Even in 
cases where the horse was kept within a convenient distance 
from the sacrificial compound all the year round, its warders, 
themselves partly of royal blood, could hardly have had 
an opportunity of attending the performance of these rites ; 
though the popular character of some of these rites, as 
well as certain expressions used in connection with the 
' revolving legend,' would lead one to suppose that they 
were meant to be witnessed by at least representatives 
of the various classes of the population. 

The ritual arrangements of the Purushamedha, or 
human sacrifice, of which the Brahmawa treats next, seem 
to have been developed out of those of the Ajvamedha. 
Its first three Soma-days are essentially the same as the 
three days of the horse-sacrifice, except as regards the 
difference of victims on the second day. To these the 
authorities of the White Ya^ur-veda — and apparently also 
those of the Black Ya^gns l — add two more days, whilst the 
.Sankhayana-sQtra *, on the other hand, recognises but one 
additional day. Like the Vaitana-sutra, .Sankhayana also 
differs from the other authorities in giving an entirely 
different character to the central feature of this performance, 
inasmuch as he makes it a real human sacrifice instead of 
a merely symbolic one. A peculiar interest thus attaches 
to this difference of theory, seeing that it involves the 
question as to how far down the practice of human sacrifices 
can be traced in India 3 . That such sacrifices were prac- 



1 Whilst the three Sawhitas contain no section relating to the Purusha- 
medha, the Taittirtya-brahmawa (III, 4) enumerates the (symbolic) human 
victim* in much the same way as does the Va£asaneyi-sa»>hit& (see the present 
vol. p. 413 seqq.) ; and the Apastamba-sutra makes the performance similar 
to what it is in the White Ya^us texts. The Vaitana-sutra of the Atharva-veda 
also makes it a five days' performance. 

' Like the chapter on the Asvamedha, that on the Purushamedha is stated 
to be taken from the Mahi-Kaosbttaki-brahmana. 

' On this question see especially A. Weber, Zeitsch. d. D. M. G. 18, p. 26a ff., 
repr. in Indische Streifen, II, p. 54 B. 

[44] C 
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tised in early times is clearly shown by unmistakable 
traces of them in the ritualistic works ; but in this respect 
India only shares a once almost universal custom. The 
question, then, which chiefly interests us here is whether 
or not this practice was still kept up at the time with which 
we are here concerned. Now, as regards the texts of the 
Ya^ur-veda — that is, the text-books of the sacrificial priest 
tear i$o\TJv — it seems pretty clear that they no longer 
recognise the sacrifice of human beings ; and the same may 
be said of the remaining ritualistic literature with the 
exception of the two works above referred to with regard 
to this particular sacrifice. The points bearing on this 
question, being very few in number, may be briefly 
reviewed here. 

First as regards the story of .SunaArepa which is recited 
at the Ra^asuya sacrifice 1 , and has been several times treated 
before*. King Harir£andra, being childless, prays to 
Varuna to grant him a son, vowing to sacrifice him to the 
god. A son is born to him, and is called Rohita ; but, in spite 
of the god's repeated demands, the fulfilment of the vow 
is constantly deferred ; till at last the youth, having been 
invested in armour, is told of the fate awaiting him. He, 
however, refuses to be sacrificed, and escapes to the forest. 
The king thereupon is seized with dropsy; and the son, 
hearing of this, hastens homeward to save his father. On 
the way he is met by Indra who urges him to wander, 
and he accordingly does so for a year. The same is 
repeated five different times. In the sixth year, the prince, 
while wandering in the forest, comes across a starving 
Brahman, A^igarta, who lives there with his wife and three 
sons, and who consents to sell him one of his sons for 
a hundred cows to serve him as a ransom to Varuwa. The 
Brahman wishing to keep his eldest son, whilst the mother 
refuses to part with the youngest, the choice falls upon 



1 See part Hi, p. 95. 

* Cf. Max Muller, History of Ancient Sanskrit Literature, p. 108 ft ; 
M. Hang, Aitareya-brabmaxa, II, p. 460 ff. ; R. Roth, Weber's Ind. Stud. 
I, 475 if.; II, 11 J ff. 
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the second boy, called SunaArepa. Rohita now returns 
to his father who, having been told of the transaction, then 
proposes to Varuwa to offer the Brahman youth in lieu of 
his son ; and the god, deeming a Brahman better than a 
Kshatriya, consents to the exchange, and orders the king 
to perform the Ra^asuya sacrifice, and to make the youth 
the chief victim on the Abhishe£antya, or day of conse- 
cration. Four renowned /?*shis officiate as offering-priests ; 
but when the human sacrifice is to be consummated, no one 
will undertake to bind the victim. The boy's own father, 
A^tgarta, then volunteers to do so for another hundred 
cows; and subsequently he even undertakes to slay his 
son for a similar reward. But when the poor lad sees his 
own father coming towards him, whetting his knife, and 
becomes aware that he is really to be slain, 'as if he were 
not a man,' he bethinks himself of calling upon the gods 
for help ; and by them he is successively referred from 
one to another, till by uttering three verses in praise of 
Ushas, the Dawn, he is released from his fetters, whilst the 
king is freed from his malady. Subsequently one of the 
four priests, the royal sage Vuvamitra, receives SunaArepa 
as his son, conferring upon him the name of Devarata 
(Theodotos), and refuses to give him up to A^igarta ; and 
when the latter calls on his son to return to him, and not to 
desert his ancestral race, he replies, * What has never been 
found even amongst .Sudras, thou hast been seen with 
a knife in thy hand, and hast taken three hundred cows 
for me, O Ahgiras ! ' And on his father avowing his guilt, 
and promising to make over the cattle to him, he again 
replies, ' He who has once done wrong will commit another 
sin ; thou hast not abandoned the ways of a Sudra : what 
thou hast done is irremediable ' ; and ' is irremediable,' 
echoes Virvamitra, who then formally adopts him as his 
son. 
This legend *, so far from bearing witness to the existence 



1 The earliest reference to the myth or story of 5unaArepa is in .AVg-veda I, 
34, 11-13 » V, 3, 7 1 where he is apparently alluded to as having been actually 

C 2 
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of human sacrifices as a generally recognised practice, at 
the time when it originated, would rather seem to mark- 
this particular case as an exceptional one. For, if it were 
not so, how comes it that the king's four high-priests— who, 
if any, must have been looked upon as thorough masters 
of the sacrificial science — should have refused to assist in 
the immolation of the human victim ordered by the deity, 
leaving it to be accomplished by the sullied hands of the 
wretched father ? But there is another feature of the story 
which cannot but strike one as very peculiar. Why should 
the childless king pray for the birth of a son only to make 
a sacrifice of him ? He has been told to do so by the holy 
sageNarada: is one then to understand that the sage's advice, 
as well as Varuwa's consent, is given merely to try the king's 
faith and truthfulness ? If so, the case is similar to that of 
Abraham's sacrifice in the land of Moriah, only that the 
king's faith proves less intense and exalted — perhaps more 
humanly faint-hearted — than that of the Jewish patriarch. 
But the most striking feature of the legend doubtless is the 
part played in it by the unnatural father ; and this feature 
seems indeed to impart to the tale something of the 
character of an allegorical representation of the contrast 
between a barbarous (and perhaps earlier) and a more 
civilised phase of life and moral feeling 1 . In this respect 
two points deserve to be noticed, viz. the coarseness of 
the synonymous names ('dog's tail') of the three sons of 
the Brahman * ; and the fact that the latter belongs to the 
Angiras stock, a name intimately associated with super- 



rescued from the stake, or from (three) stakes to which he was bound either for 
sacrifice, or, as Roth prefers, for torture. 

1 In the Sabhaparvan of the MahSbharata (II, 6275 seqq.), as was first 
pointed out by Lassen, Krishna accuses CarSsandha, king of Magadha and 
Aedi, residing at Mai hurt, of having carried off numerous vanquished kings 
and princes to his city, and keeping them confined in his mountain stronghold 
with a view to afterwards sacrificing them (at his Ra^asuya) to the lord of 
Um4 (Rudra) ; adding subsequently (v. 864) that ' the immolation of men was 
never seen at any time.' 

* His own name ' A^tgarta,' on the other hand, is taken by the St. Petersburg 
Dictionary to mean 'one who has nothing to swallow,' and would thus be 
merely descriptive of his condition of life. 
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stitious rites T on the one hand, and with the ritual of the 
fire-altar * on the other. 

Now, it is exactly in connection with the building of 
the fire-altar that the clearest, and most unmistakable 
trace of an old practice of human sacrifices — or rather of 
the slaying of men for sacrificial purposes — occurs. In 
laying down the bottom layer of the altar, the pan which 
had been used by the Sacrificer for carrying about the 
sacred fire for a year is built into this layer, with heads 
of the five recognised sacrificial animals* — man, horse, ox, 
sheep, and goat — put therein, in order to impart stability to 
the altar (.Sat. Br. VII, 5, 2, 1 seqq.). In a previous passage 
of the Br&hmawa * (I, 2, 3, 6 seq.) where the relative value 
of non-animal offering-materials and the five sacrificial 
animals is discussed, it was stated that, whilst the gods 
were making use of one after another of these animals, the 
sacrificial essence gradually passed from one to the other, 
thus rendering the previous one useless for sacrifice, until 
it finally passed into the earth whence it entered the rice 
and barley afterwards used for sacrificial dishes. The 
general purport of this passage would seem to be to indicate 
a gradual tendency towards substituting the lower for the 
higher animals, and ultimately vegetable for animal offer- 
ings ; though, as a matter of fact, animals continued of 



' Viz. in their connection with the Atharva-veda. In Mahabh. V, 548-51 
Angiras praises India by means of ' AtharvaredamantraU.' Cf. Weber, Ind. 
Stud. I, p. 197. 

2 Both in making the fire-pan (ukha) and in laying down the bricks of the 
fire-altar, the expression ' ahgirasvat ' (as in the case of Angiras) frequently 
occurs in the formulas; cf. VI, I, 2, 28 ; 3, I, 38 ff. ; 4, I, I ff. 

* All that is said in the Brahma»a regarding the headless bodies of the five 
victims is (VI, 2, I, 7 seqq.) that Prajipati, having cut off the heads, and put 
them on (the altar, i. e. on himself), plunged four of the trunks into the water, 
and brought the sacrifice to a completion by (offering) the he-goat (not a he- 
goat, as translated), and that he subsequently gathered up the water and mud 
v clay) in which those corpses had lain, and used them for making bricks for 
the altar. The view that the other four bodies should likewise be offered 
is rejected by the author, who rather seems to suggest that they should be 
allowed to float away on the water. 

4 A very similar passage occurs in Ait Br. VI, 8, on which cp. Max Miiller, 
History of Ancient Sanskrit Literature, p. 420. 
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course to be commonly sacrificed in later times. Now as 
regards the heads of the five victims, the author subsequently 
(VI, 2, I, 37 seqq.) makes some further remarks which 
go far to show that his previous statements referred only 
to the traditional practice which, however, was no longer 
in use in his own day, and had probably not been so for 
generations past. He mentions various expedients adopted 
by some priests with a view to keeping up at least some 
semblance of the old custom, — viz. either by procuring 
real heads from some source or other, or by using heads 
made of gold or clay ; but they are summarily dismissed as 
profane and fraudulent counterfeits ; and the author then 
remarks somewhat vaguely and diplomatically that 'one 
may slay those five victims as far as one may be able (or 
inclined) to do so, for Pra^apati was the first to slaughter 
them, and 5ydpar«a S&yakayana the last, and in the 
interval also people used to slaughter them ; but at the 
present day people slaughter only (one of 1 ) those two, 
the (he-goat) for Pra^apati, and the one for VAyu ; ' after 
which he proceeds to explain in detail the practice then 
in ordinary use. Later on (VII, 5, 2, 1 seqq.), the Brahmawa 
expounds in the usual way the formulas used in the tra- 
ditional, and theoretically still available procedure, though 
in the actual performance perhaps only the formulas relat- 
ing to the particular heads 2 used would be muttered. 

While Ya^fwavalkya thus, at least in theory, deals rather 
cautiously with this feature of the traditional custom, the 
theologians of the Black Ya^ns 8 take up a somewhat 
bolder position. Indeed it is evidently against this older 
school of ritualists that some of the censure of our Brahmawa 
is directed. For though they too allow, as an alternative 
practice, the use of a complete set of five heads, they make 



* This doubtless is what is meant (cf. Katy. XVI, i, 38) ; and ' atha ' at the 
beginning of VI, 2, 2, 6 ought accordingly to have been taken in the rather 
unusual sense of or' (? ' or rather *), instead of ' then.' Cf. VI, a, 3, 15. 

* According to Ap. St. XVI, 17, 19-20, however, even if there is only one 
head (that of VSyu's he-goat) all the formulas are to be pronounced over it. 

' The Maitr. SamhitS, however, does not seem to refer to this particular 
point in its BrShmana sections. 
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no mention of a man being killed for this purpose, but enjoin 
that a dead man's head is to be bought for twenty-one 
beans 1 , which is then to be laid against an ant-hill with seven 
holes in order to again supply it with the seven * vital airs of 
the head ' ; whereupon three stanzas relating to Yama are to 
be sung round about it to redeem it from the god of death. 
Besides the four animals, there is also to be a he-goat 
sacred to Pragapati, the offering of which is to complete 
the animal sacrifice 2 . In this school also s , the ordinary 
practice, however, is to kill only a he-goat for Vayu 
Niyutvat, and to use its head for putting it in the pan 
placed in the bottom layer of the altar. As regards the 
^j'g-veda ritual, the Kaushitaki-brahmana, as Prof. Weber 
has pointed out, leaves a choice between a he-goat for 
Pra^apati and one for Vayu ; whilst the -Sankhayana-sOtra, 
curiously enough, again adds the alternative course of using 
the set of five heads. 

The same scholar has drawn attention to another rite 
in the sacrificial ceremonial which seems to him to show 
clear traces of human sacrifice. At the purificatory bath 
at the end of the Ajvamedha, the Sacrificer is to be purged 
of any guilt he may have committed against Varuwa by an 
oblation made to Cumbaka (Varuwa) on the bald head of 
a man possessed of certain repulsive features, whilst standing 
in the water. To these particulars, — as given in the present 
work (XIII, 3, 6, 5), the Taitt. Brahmawa (III, 9, 15), and 
Katyayana's Sutra (XX, 8, 16),— .Sankhayana (XVI, 18) 



1 Or, according to Apastamba, for seven beans; the bead to be that of 
a Kshatriya or a Vairya killed either by an arrow-shot or by lightning, and 
apparently to be severed from the body at the time of purchase (which, as 
Professor Weber rightly remarks, is a merely symbolic one). As, however, the 
particulars given by Apastamba are not mentioned in the older works, they 
may not unlikely have been introduced by him to meet some of the objections 
raised by the Vafasaneyins to whose views he generally pays some attention. 
Otherwise the transaction might seem rather suspicious. 

' Taitt. S. V, 1, 83, indeed, seems to speak of the other four animals being 
set free after fire has been carried round, so that their sacrificial use would be 
merely symbolical. Whether in that case only the head of the one animal would 
be used, or the man's head along with it, seems doubtful. 

' Cf. Taitt. S. V, 5. 
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again adds further particulars, viz. that the man is to be 
a Brahmawa of the Atreya family, bought (or hired) for 
a thousand cows, and that he is to enter the river till the 
water flows into his mouth. Now Prof. Weber is of opinion 
that this ceremony would be meaningless if the man were 
not actually drowned. I fail, however, to see the necessity 
of this assumption, seeing that even a purely symbolical 
interpretation of the ceremony will give it all the sig- 
nificance of the real act. That the Ya^us texts contain 
nothing that could make one suspect that the man was 
actually drowned is beyond doubt ; but even 5arikhayana's 
statement that the water is to flow into his mouth is probably 
only meant to suggest the nearness and semblance of death 
by drowning. Otherwise the oblation could hardly have 
been performed in anything like a decent form. Besides, 
■S'aiikhayana further states that, after the completion of the 
oblation, ' they drive him (the man) out, thinking that the 
guilt of the village-outcasts is (thereby) driven out V Here 
the verb ' ni//-sidh' could hardly have been used if the man 
was to be driven farther into the water. What is meant is 
probably that the man was to be driven out from the water, 
and possibly also from the village, to live an anchorite's 
life in the forest. 

If now we turn our attention to the Purushamedha, or 
' human sacrifice ' proper, we find that the Ya^us texts, as 
far as they deal with this ceremony at all 2 , treat it as 



1 The compound ' nUshiddhap&pmSnaA (apagrSm&A) 'may possibly be meant 
in the sense that the evil deeds of the outcasts are driven out (prevented from 
troubling the peace of the village) ; Katy. XX, 8, 17-18, however, states that 
when the Sacrihcer has stepped out (of the water), evil-doers enter (to bathe in 
the water) without having performed any (other) rites, and that they are then 
said to be ' purified by the Axvamedha.' 

* Besides the description of the ceremony in the present work (XIII, 6, 
1-2, 20), only the Taittiriya-brihmana (III, 4) seems to refer to it, enumerat- 
ing merely the would-be victims who, according to Apastamba, as quoted by 
Sayana, are eventually set free. Professor Weber's suggestion that they may 
possibly at one time have been intended to be all of them slaughtered can 
hardly have been meant seriously. One might as well suppose that, at the 
A^vamedha, all the * evil-doers ' who, according to KStjayana, are to bathe in 
the river, weie meant to be drowned. 
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a purely symbolical performance. A large number of men 
and women, apparently intended to represent all classes of 
the community, are bound to eleven sacrificial posts, and 
after the necessary rites, concluding with the 'paryagnt- 
kara/ra ' — or the carrying of fire round the oblations — have 
been performed on them, they are one and all set free ; 
the sacrifice then proceeding with the offering of the set 
of eleven animal victims. That the ceremony in this form, 
with its pedantically elaborate array of symbolic human 
victims, cannot possibly lay claim to any very great antiquity 
is self-evident; the only question is whether it has not come 
to take the place of some other form of human sacrifice. 
Now, after the foregoing statement of facts, it would be 
idle to deny that the existence, at one time, of a simple 
form of human sacrifice is not only quite possible, but is 
indeed highly probable ; and it would be no more than 
might be expected, if such a practice should eventually 
have revolted the moral sense of the more refined classes 
of the community \ just as it happened, little more than 
a hundred years ago, in the case of the scarcely less odious 
practice of the burning of witches in Christian lands. 

The practice of human sacrifices seems, however, to 
receive evidence of a yet more direct and unmistakable 
kind than the facts hitherto mentioned, from the ceremonial 
of the Purushamedha, as set forth in the Sankhayana and 
Vaitana Sutras. If this evidence has been reserved here to 
the last, it is because there seems reason to believe that, 
in the form in which it is presented in those works, 
the sacrifice was never actually performed, and probably 
never meant to be performed, but that we have here to do 
with a mere theoretical scheme intended to complete the 
sacrificial system. The importance of the subject makes it, 
however, desirable that we should take a somewhat closer 
view of the procedure of the 'human sacrifice,' as laid down 
in those two Sutras. 

1 When the practice became generally recognised that the Sacrificer (and 
priests) should eat a portion of the offered victim, this alone would, as Professor 
Weber suggests, have tended to make human sacrifices impracticable. 
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>Sankh. XVI, 10, i. Pra^-apati, having offered the A^va- 
medha, beheld the Purushamedha : what he had not gained 
by the Ajvamedha, all that he gained by the Purusha- 
medha l ; and so does the sacrificer now, in performing the 
Purushamedha, gain thereby all that he had not gained by 
the Ajvamedha. a, 3. The whole of the Ajvamedha 
ceremonial (is here performed) ; and an addition thereto. 
4-8. First oblations to Agni Kama (desire), A. Datr* (the 
giver), and A. Pathikrj't (the path-maker) ... 9. Having 
bought a Brahmana or a Kshatriya for a thousand (cows) 
and a hundred horses, he sets him free for a year to do as 
he pleases in everything except breaches of chastity. 10. 
And they guard him accordingly. 11. For a year there 
are (daily) oblations to Anumati (approval), Pathyi Svasti 
(success on the way), and Aditi. ia. Those (three daily 
oblations) to Savitr* 2 in the reverse order. 1 3. By way of 
revolving legends (the Hotr* recites) Nirajawsani . . . — 
XVI, 1 1, 1-33 enumerate the Narajarasani 3 , together with 
the respective Vedic passages. — XVI, ia, 1-7. There are 
twenty-five stakes, each twenty-five cubits long . . . ; and 
twenty-five Agnishomiya victims. 8. Of the (three) 
Ajvamedha days the first and last (are here performed). 
9-1 1. The second (day) is a pa*£avi»«a-stoma one... 
12. The Man, a Gomriga, and a hornless (polled) he-goat — 
these are the Pra^apatya * (victims). 13. A Bos Gaums, 
a Gayal, an elk (jarabha), a camel, and a Mayu Kimpurusha 
(? shrieking monkey) are the anustarawaA. 14-16. And the 
(other) victims in groups of twenty-five for the twenty-five 
seasonal deities ... 17. Having made the adorned Man 
smell (kiss) the chanting-ground, (he addresses him) with 
the eleven verses (Htg-v. X, 15, 1-11) without 'om,' — 'Up 
shall rise (the Fathers worthy of Soma), the lower, the 



1 The Arvamedha section of the same work begins: — Pra,?apati desired, 
' May I gain all my desires, may I attain all attainments.' He beheld this 
three days' sacrificial performance, the Axramedha, and took it, and offered 
with it; and by offering with it he gained all his desires, and attained all 
attainments. 

* See XIII, 4, 2, 6-17. ' See p. xixii. 

* See XIII, 1, 2, 2 seqq. 
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higher, and the middle ones.' 18. The Apri verses are 
' Agnir nWtyuA ' . . . ao. They then spread a red cloth, 
woven of kuja grass, for the Man to lie upon. 21. The 
Udgatr* approaches the suffocated Man with (the chant of) 
a Saman to Yama (the god of death). — XVI, 13, 1. The 
Hotr* with (the recitation of) the Purusha Narayawa (litany). 
2. Then the officiating priests — Hotr*, Brahman, Udgatn, 
Adhvaryu — approach him each with two verses of the hymn 
(on Yama and the Fathers) JZig-v. X, 14, ' Revere thou 
with offering King Yama Vaivasvata, the gatherer of men, 
who hath walked over the wide distances tracing out the 
path for many.' $-6. They then heal the Sacrificer (by 
reciting hymns X, 137; 161; 163; 186; 59; VII, 35). 
7-18. Ceremonies analogous to those of the Ajvamedha 
(cf. XIII, 5, 2, 1 seqq.), concluding with the Brahmavadya 
(brahmodya). — XVI, 14, 1-20. Details about chants, &c. ; 
the fourth (and last) day of the Furushamedha to be 
performed like the fifth of the Przsh/^ya-sha</aha. 

Vait. S. XXXVII, 10. The Purushamedha (is performed) 
like the Ajvamedha ... 12. There are offerings to Agni 
Kama, Datrs, and Pathikr/t. 13. He causes to be publicly 
proclaimed, 'Let all that is subject to the Sacrificer as- 
semble together 1* 14. The Sacrificer says, 'To whom 
shall I give a thousand (cows) and a hundred horses to be 
the property of his relatives ? Through whom shall I gain 
my object ? ' 15. If a Brahma«a or a Kshatriya comes 
forward, they say, ' The transaction is completed.' 16. If 
no one comes forward, let him conquer his nearest enemy, 
and perform the sacrifice with him. 1 7. To that (chosen 
man) he shall give that (price) for his relatives. 18. Let 
him make it be publicly known that, if any one's wife were 
to speak 1 , he will seize that man's whole property, and kill 
herself, if she be not a Brahmawa woman. 19. When, after 
being bathed and adorned, he (the man) is set free, he (the 
priest) recites the hymns A.V. XIX, 6 ; X, 2. — 20. For 
a year (daily) offerings to Pathya Svasti, Aditi, and 



1 That is, as it would seem, with a view to dissuading her husband from 
offering himself as a victim. 
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Anumati. 21. At the end of the year an animal offering 
to Indra-Pushan. 22. The third day is a Mahavrata. 
23. When (the man ') is bound to the post, he repeats the 
three verses, 'Up shall rise' . . .; and when he is un- 
loosened, the utthapani- verses. 24-26. When he is taken 
to the slaughtering-place (the priest repeats) the harini- 
verses ; when he is made to lie down, the two verses, ' Be 
thou soft for him, O Earth ' ; and when he has been 
suffocated, (he repeats) the Sahasrabahu (or Purusha 
Narayawa) litany, and hymns to Yama and Sarasvati — 
XXXVIII, 1-9 treat of the subsequent ceremonies, 
including the recitation, by the Brahman, of hymns with 
the view of healing the Sacrificer. 

Now, even a slight consideration of the ritual of the 
Purushamedha, as sketched out in these two works, must, 
I think, convince us that this form of human sacrifice 
cannot possibly be recognised — any more than the one 
propounded in the Satapatha and Taittiriya Brahmanas — 
as having formed part of the traditional sacrificial cere- 
monial ; and that, in fact, it is nothing more than what 
.Sankhayana appears to claim for it, viz. an adaptation, and 
that a comparatively modern adaptation, of the existing 
Ajvamedha ritual. Indeed, it seems to me by no means 
unlikely that the two different schemes of the Puru- 
shamedha originated at about the same time, and that they 
were intended to fill up a gap in the sacrificial system 
which seemed to require for Man, as the chief sacrificial 
animal, a more definite and, so to speak, a more dignified 
place in the ceremonial than was up to that time accorded 
to him. The circumstance that the account of this sacrifice, 
as given in the Sankhayana-sutra, presents some of the 
ordinary features of Brahma/ta diction, and that it is indeed 
actually assigned by the commentary to the Maha-Kaushi- 
taka, should not be allowed to weigh with us, since this, is 
most likely done for the very purpose of securing for this 
scheme some sort of authoritative sanction of respectable 

1 Di. Garbe, in his translation, makes this and the subsequent rules refer 
(erroneously I think) to the animal victims of rule 21. 
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antiquity 1 . For seeing that the older ritualistic works 
know nothing of it, it seems sufficiently evident that this 
human sacrifice could not possibly have been rite performed 
in 6arikhayana's time, since no proper priest — no genuine 
Adhvaryu and Udgitr*, at all events — could have been 
found to perform it. And, indeed, it can scarcely be 
without significance that the Atharva-sutra is the only 
other work which recognises the ceremony ; and that nearly 
all the hymns and verses used in connection with the 
immolation of the human victim are taken from the 
Atharvan and the tenth mani/ala of the Rik. Nay, 
the very fact that, in both Sutra works, this sacrifice is 
represented as being undertaken, not for the great object 
of winning immortal life, but for the healing of the 
Sacrificer's bodily infirmities, might seem sufficient to 
stamp the ceremony as one partaking more of the nature 
of the superstitious rites of the Atharvan priests than of 
that of the great sacrifices of the traditional JSrauta ritual. 

If thus we find it impossible to recognise the Puru- 
shamedha as a genuine member of the sacrificial system, 
this is still more the case as regards the Sarvamedha, 
or all-sacrifice, a ten days' performance which includes 
amongst its component parts, not only the Purushamedha, 
but also the Ajvamedha, the Va^apeya, and the Vi.rva.g-it 
with all the Stomas and Pr*sh///as, — it thus being the very 
ceremonial performance that might seem calculated to fitly 
crown the edifice of the sacrificial theory. As regards the 
ritualistic treatment of this sacrifice, the number of autho- 
rities dealing with it shows a further diminution from that 
of the Purushamedha. For whilst the .Satapatha-brahmana 
agrees with the 5ankhayana and Vaitana Sutras on the 
general features of its ritual — with the exception, of course, 
of the radical difference as to the character of the human 
sacrifice — the Taittiriya-brahma«a, which gave at least the 
list of the symbolic victims of the Purushamedha, is alto- 
gether silent on the Sarvamedha ; this ceremony being, 

' On this and other passages referred to the Mah&-Kanshttaka, cp. Professor 
Aafrecht's judicious remarks, Ait. Br., p. v. 
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however, dealt with in some of the Sutra works connected 
with the Black Ya,£-us. 

The concluding chapter of the thirteenth kknda. contains 
a valuable and interesting account of the preparation of the 
burial-place or sepulchral mound, and the interment of 
the charred bones previously preserved, in an urn or jar, 
for some indefinite period since the burning of the dead 
body. Of especial interest, in this account, is the statement 
that the bones, when committed to the grave, are to be 
arranged in accordance with their natural position, the 
spaces between them being then filled up with bricks in 
such a way as to present, as in the case of the fire-altar, 
a fancied resemblance to the shape of a bird. It is difficult 
to see what explanation could be offered for this feature of 
the obsequies, except a vague belief in some form of future 
resurrection. 

The fourteenth ka«dfe, up to the beginning of the Bnhad- 
arawyaka, is entirely taken up with the exposition of the 
Pravargya, an important, though optional and subsidiary, 
ceremony performed on the Upasad-days ofSoma-sacrifices. 
Whilst the central feature of this sacrificial performance 
consists of a ceremony of an apparently simple and un- 
pretending character, viz. the preparation of a hot draught 
of milk and ghee, the Gharma, which the Sacrificer has to 
take, after oblations have been made thereof to various 
deities, the whole rite is treated with a considerable amount 
of mystic solemnity calculated to impart to it an air of 
unusual significance. A special importance is, however, 
attached to the rough clay pot, used for boiling the draught, 
and manufactured and baked in the course of the perform- 
ance itself; it is called Mahavtra, i.e. the great man or 
hero, and Samra^-, or sovereign lord, and is made the object 
of fervid adoration as though it were a veritable deity of 
well-nigh paramount power. 

Although the history of this ceremony is somewhat 
obscure, the place assigned to it in the Soma-ritual would 
lead one to suppose that its introduction must have taken 
place at a time when the main procedure of the Soma- 
sacrifice had already been definitely settled. This con- 
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elusion is also borne out by the position taken up towards 
this ceremony by the authorities of the Black Ya^ur-veda. 
For whilst the Maitrayawiya Sawhita gives at least the 
formulas used for it, the Kanaka, on the other hand, takes 
no notice whatever of it, and the Taittirlya school only 
deals with it in its Arawyaka. Nevertheless, this cere- 
mony can boast of a respectable antiquity, seeing that it 
is treated of at some length in the Brahma«as of the 
Rik— viz. Ait. Br. 1, 18-22; Kaush. Br. VIII, 3-7; and this 
circumstance alone might almost seem to justify the 
inference that it was in that very school of ritualists that 
this item of the sacrificial ceremonial was first elaborated. 
It is very doubtful, however, whether such an inference 
would find any support in the dogmatic explanation of the 
ceremony offered by some of the theologians of the /?*g-veda. 
At the end of the Pravargya section, in a passage which has 
a somewhat disconnected appearance, and seems hardly in 
consonance with previous dogmatic explanations, the 
Aitareya - brahma«a makes the secret import of the 
ceremony to be that of a mystic union of the gods resulting 
in the generation of a new, divine body for the Sacrificer. 
This explanation, having been previously adopted by 
Haug and Garbe, was recorded without question in a note 
to part ii (p. 104) of this translation. Further con- 
sideration of this matter has, however, convinced me that 
the theory referred to fails altogether to account for the 
origin of the ceremony, as well as for important points in its 
performance which find a ready explanation in the theory 
applied to it by the present work, as well as by the Tait- 
tiriya-Arawyaka and the Kaushitaki-brihmawa. For seeing 
that the main object of sacrificial performances generally 
is the reconstruction of Pra,fapati, the personified universe, 
and (the divine body of) the Sacrificer, it is difficult to see 
why, for this latter purpose, a new and special ceremony 
should have been thought necessary ; and, besides, the 
rejected theory, if it is at all to account for the high honour 
rendered to the Mahavira pot, would almost involve the 
recognition of a form of Linga-worship which surely would 
require very much stronger evidence than the isolated and 
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(to my mind) somewhat suspicious passage on which this 
theory is based. 

Now, as regards the rival theory underlying the exposition 
of the Pravargya, as given in the 5atapatha-brahma*a, it 
makes the Mahavira pot a symbol of the sun, whilst the hot 
milk draught represents the divine flood of life and light 
with which the performer of the ceremony becomes imbued. 
These symbolic interpretations, whatever we may think of 
them otherwise, certainly adapt themselves admirably to 
the general sacrificial imagery. As the sun is the head 
of the universe — or, in figurative language, the head of 
Pra^apati, the world-man — so its earthly, and earthen, 
counterpart, the Mahavira. pot, is the head of Vish«u, the 
sacrificial man, and the Sacrificer ; and this ceremony is 
thus performed in order to complete the universe and 
sacrifice, as well as the divine body of the Sacrificer, by 
supplying them with their head, their crowning-piece, so to 
speak ; and to imbue them with the divine essence of life 
and light. For this purpose the theory rather ingeniously 
avails itself of certain myths vaguely alluded to in the 
^/*g-veda, according to which (X, 171, a) Indra cut off" the 
head of Makha (here identified with Vishwu, the sacrifice 
and the sun-god); and (I, 116, 12; 117, 22; 119, 9) 
Dadhya«/6, the son of Atharvan, was fitted by the Arvins 
with a horse's head, and this hippocephalous creature then 
communicated to them the Madhu, or sweet thing, — that 
is, as would appear, the sweet doctrine of the Soma, the 
drink of immortality. This symbolism readily explains 
some points connected with the Pravargya ceremony, for 
which no obvious reason seems otherwise to suggest itself. 
For one thing, it accounts for the deep reverence shown to 
the Gharma vessel, which, in fact, is no other than the 
giver of light and life himself; whilst the optional character 
of the ceremony explains itself from the fact that the 
Soma-cup, of which the Sacrificer will subsequently 
partake, might of itself be expected to supply him with 
the blessings which he hopes to derive from the Pravargya. 
And, finally, it also becomes clear why the Pravargya must 
not form part of a man's first performance of a Soma- 
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sacrifice. For the Pravargya, as we have seen, is performed 
on the preliminary days of the Soma-sacrifice, before the 
pressing of the Soma has taken place ; and it obviously is 
only after he has actually partaken of the Soma-drink, and 
has thereby potentially ' put on immortality,' that he can 
partake of the Gharma, and thus become imbued with the 
celestial light 1 . The dogmatical explanation of this 
ceremony thus puts, as it were, the finishing touch to that 
strange allegory by which the Indian theologians sought 
to make the sacrificial ceremonial a practical illustration of 
that unity of the All which speculation had been striving 
to compass since the days when the emptiness of the Vedic 
pantheon had dawned upon the thinking mind, and when 
critically inclined bards ventured to sing of the national 
god 2 : ' Not for a single day hast thou fought, nor hast thou 
any. enemy, O Maghavan : illusion is what they say con- 
cerning thy battles ; no foe hast thou fought either to-day ' 
or aforetime.' 

As regards the optional and somewhat recondite 
character of the Pravargya ceremony, it is probably not 
without significance that the section dealing therewith is 
combined with the speculative Br/hadararcyaka so as to 
make up with it the last book of the Brahmana, — the 
Aranyaka-kan^a, or forest section. Such, at least, is 
the case in the Madhyandina text, where the Pravargya 
section occupies the first three adhyayas of the last (four- 
teenth) book ; whilst the Kknva. text presents a slight 
difficulty in this respect. What passes generally as the 
seventeenth (and last) k&nda of that version, consists of 
the Brzhadara»yaka ; whilst the sixteenth k&nda. begins 
with the section on funeral rites, corresponding to the last 

1 The Kaushltaki-brahmawa (VIII, 3), on the other hand, seems lo justify 
the prohibition on the ground that, piior to the first complete Soma-sacrifice, 
the body of the Sacrifice (and Sacrificer) is incomplete, and therefore not 
ready to receive its head, in the shape of the Pravargya. Hence also the same 
work allows the Pravargya to be performed at the first Soma-sacrifice of one 
who is thoroughly versed in the scriptures, since such a one is himself the 
body, or self, of the sacrifice. 

* See XI, 1,6, 10. 

[44] d 
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(eighth) adhyaya of kaWa XIII of the Madhyandina re- 
cension, and is stated 1 to include also the Pravargya section 
(Madhy. XIV, 1-3). Now it is a strange fact that the six 
adhylyas of the Brehadarawyaka (XIV, 4-9 in the Madh- 
yandina text) are counted 3-8 in the K&nva. text, — a 
circumstance which manifestly can only be explained by 
the Pravargya section being taken to form the first two 
adhyayas of the last book of that version. This, indeed, is 
probably implied in the remark added to the description of 
a MS. of the Kawva text in the catalogue of the MSS. 
of the Sanskr/t College, Benares (p. 44), according to which 
' PravargyakaWasya patram ' are ' bhinnaprama«4kshara7/i,' 
— that is, ' the leaves of the Pravargya section have a special 
pagination ' (? i. e. they are numbered independently of the 
section on funeral rites preceding them). 

And now my task is done, and I must take leave of this 
elaborate exposition of the sacrificial ordinances of Indian 
theology. For well-nigh a score of years the work has 
' dragged its slow length along,' and during that time it 
has caused me — and, I doubt not, has caused some of my 
readers, too — not a few weary hours. In the early stages 
of the work, my old teacher, Professor Albrecht Weber, 
than whom no one is more deeply versed in the intricacies 
of the sacrificial ritual, wrote to me : ' You have undertaken 
a difficult, a most difficult task ; and I can only hope that 
your courage and patience will not fail you before you are 
through with it.' And, indeed, I must confess that many 
a time I felt as if I should never be able to get through my 
task ; and but for Professor Max M tiller's timely exhorta- 
tions and kindly encouragement, the work might perhaps 
never have been completed. ' I know,' he once wrote to 
me, ' you will thank me one day for having pressed you 
to go on with your work ; ' and now I do indeed thank 
him most sincerely and with all my heart for the kindness 
and patience he has shown me these many years. But, 
strange to say, now that the work is completed, I feel as if 
I could not do without working at it ; and certainly, if 

1 Cf. A. Weber, .S'atapatha-brahmana, p. xi. 
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a second edition could ever have been required of a work 
of this kind, it would have found me ready once more to 
work my way through the bewildering maze of rites ; and 
I know only too well that I should have to correct many 
a mistake, and could improve many an awkwardly ex- 
pressed passage. In conclusion, a word of cordial thanks 
is due to the staff of the University Press, whose patience 
must often have been severely tried in the course of the 
printing of this work, and who, by the excellence of their 
presswork, and by their careful supervision, have materially 
lightened my task, and saved me much tedious and irksome 
labour. 

J. EGGELING. 
Edinburgh, Dectmkr 30, 1899. 
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ELEVENTH KANDA. 



THE FULL AND NEW- MOON SACRIFICE. 



First AdhyAya. First Brahmaya. 

i. Verily, Pra^apati, the Sacrifice, is the Year: the 
night of new moon is its gate, and the moon itself is 
the bolt of the gate. 

2. And when one lays down the two fires at new 
moon 1 , — even as one would enter a stronghold by 
the gate, when the gate is open, and would thence 
reach the world of heaven, so it is when one lays 
down the fires at new moon. 

3. And if one lays down the fires under a (special) 
asterism 2 , — just as if one tried to enter a stronghold, 
when the gate is closed, in some other way than 
through the gate, and failed to get inside the strong- 
hold, so it is when one lays down the fires under an 
asterism : let him therefore not lay down the fires 
under an asterism. 

4. On the same day on which that one (the moon) 
should not be seen either in the east or in the west, 

1 For the performance of the Agnyadhana, or setting up the 
sacrificial fires, see part i, p. 274 seqq. 

' For the Nakshatras, or lunar mansions, under which the 
Agnyadhana may be performed, see II, 1, 2, 1 seqq., and especially 
II, 1, 2, 19, where the practice of regulating the time of the 
ceremony by the Nakshatras is discouraged. 

[44] B 
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let him fast, for it is then that he (the moon) comes 
to this world 1 , and on that (day) he abides here (on 
the sacrificial ground). 

5. And all the gods abide (here), all the spirits, all 
the deities, all the seasons, all the Stomas (hymn- 
forms), all the VrishtAas*, and all the metres. 

6. And, verily, it is for all the gods, for all spirits, 
for all deities, for all seasons, for all Stomas, for all 
PWsh/^as, and for all metres that the fires of him 
are laid down who lays them down at new moon : 
he should therefore lay them down at new moon. 

7. He may lay down the fires on the new moon 
which falls in the (month) Vatrakha, for that coincides 
with the Rohi»t (asterism); for the Rohi«i means 
the self, offspring and cattle 3 : he thus becomes 
established in a self, in offspring and cattle. But, 
indeed, the new moon is the form of the Agnya- 
dheya : let him therefore lay down the fires at new 
moon ; — let him perform the preliminary ceremony 4 
at full moon, and the initiation ceremony at new 
moon. 

Second Brahmajva. 

1. Now when they spread (and perform) the sac- 
rifice, they kill it; and when they press out king 
Soma, they kill him ; and when they ' quiet ' and cut 
up the victim, they kill it, — it is by means of the 
mortar and pestle, and by the two mill-stones that 
they kill the Havirya^»a (grain-offering). 

1 See I, 6, 4, 5- 

* For the six Pmh/Aa-simans, see part iii, introd., p. xx seqq. 

* See II, 1, 2, 6. 7. 

* For the AnvirambhawtyS-ish/i, lit. ' taking-hold offering,' see 
part ii, p. 40, note 1. 
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2. And having killed the sacrifice, he pours it, as 
seed, into the fire as its womb, for, indeed, the fire is 
the womb of the sacrifice, from out of it it is pro- 
duced : let him therefore perform those ten oblations 1 
for which the Vasha/ is uttered. 

3. And, indeed, this sacrifice is the blowing 
(wind): he blows here, as it were, as a single one, 
but when he has entered into man, he is divided into 
ten parts ; — with the vital airs thus distributed, it 
(the sacrifice) is born from out of its womb, the fire : 
this is that Vira^f of ten syllables, this is that per- 
fection, the sacrifice. 

4. There may, however, be nine (oblations) 2 ; — he 
thus forms a defective (lesser, lower) Vir&f with 
a view to production; for from the lesser 3 , indeed, 
creatures are produced here : this is that perfection, 
the sacrifice. 

5. But there may be one additional (oblation) 4 , — 
that one remains over for Pra^apati : this is that 
perfection, the sacrifice. 

6. And there may be two additional (oblations) 5 , 

1 These ten oblations of the New and Full-moon sacrifice (as 
the model for Havirya^nas generally), as enumerated by S&yana, 
are (a) at full moon — five fore-offerings, two butter-portions, two 
cake-offerings to Agni, and Agni-Soma, and a low-voiced offering 
to Agni-Soma, (£) at new moon — five fore-offerings, two butter- 
portions, a cake to Agni, a low-voiced offering to Vishnu, and an 
offering of (sweet and sour) milk, or Sanniyya, to Indra. 

* Viz. inasmuch as, according to Sayana, at the Full-moon 
sacrifice the offering to Agni-Soma only takes place in the' case 
of one who is a Soma-offerer. I find, however, no authority for this. 

* Or, from the lower part (nyuna); cf. II, 1, 1, 13 ; 5, 1, 20. 

* That is, if the oblation to Agni Svish/akn't (part i, p. 199 seqq.) 
is taken into account. 

* According to Sayana, the second additional offering is the 
oblation of clotted ghee to Vanaspati (the lord of the forest, or 

B 2 
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— a productive pair consists of two : thus a productive 
pair is produced ; this is that perfection, the sacrifice. 

7. And there may be three additional ones 1 , — 
a productive pair consists of two, and that which is 
produced is the third: this is that perfection, the 
sacrifice. 

8. And there may be four additional ones*, — as 
the one so the four. There are these three worlds : 
these worlds he thus gains by three (oblations); and 
Pra^apati, indeed, is the fourth beyond these worlds : 
by the fourth (oblation) he thus gains Pra^apati, — 
this is that perfection, the sacrifice. 

9. That (sacrifice) which is defective in two (obla- 
tions) 8 is indeed defective, it is not a sacrifice; and 
that which is excessive in respect of five (oblations) 
is indeed excessive, it is not a sacrifice : this is that 
perfection as regards the ten, the twenty, thus up to 
a thousand*. 

10. Verily, they who perform the Full and New- 
moon sacrifice, run a race 5 . One ought to perform 
it during fifteen years ; — in these fifteen years there 
are three hundred and sixty full moons and new 



the tree, i. e. the sacrificial stake, or Soma) at the animal sacrifice. 
Cf. part ii, p. 208. 

1 These three oblations, according to Slyawa, are the three 
after-offerings (to the Barhis, to Narswawsa, and to Agni), see 
part i, p. 230 seqq. 

* Viz. either the Svish/akrrt and the three after-offerings; or 
the four Patntsa«yS^as (to Soma, Tvash/r», the wives of the gods, 
and Agni Grshapati), cf. part i, p. 256 seqq. 

* That is, if it includes only eight oblations, see paragraph 4. 

4 That is, counting every ten (oblations) one Viritf , or metrical 
pada of ten syllables. 

* Viz. running along, as they do, with the revolutions of the 
moon and the sun. 
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moons ; and there are in a year three hundred and 
sixty nights : it is the nights he thus gains. 

u. He should then offer for another fifteen years ; 
m these fifteen years there are three hundred and 
sixty full moons and new moons ; and there are in 
a year three hundred and sixty days : it is the days 
he thus gains, and the year itself he thus gains. 

1 2. Now, indeed, the gods were at first mortal ; 
and only when they had gained the year they were 
immortal ; for the year is everything, and the im- 
perishable means everything : thereby then accrues 
to him imperishable merit, the imperishable world. 

13. He who, knowing this, offers (the Full and 
New-moon sacrifice) for thirty years, becomes one 
of the race-runners, whence one ought to offer sacri- 
fice for not less than thirty years. But if he be 
a performer of the Dakshaya#a sacrifice', he need only 
offer for fifteen years, for therein that perfection is 
brought about, since he performs (every month) two 
Full-moon and two New-moon offerings, and thus 
that perfection is indeed brought about therein. 

Third BrAhmajva. 

1. When he has performed the Full-moon sacri- 
fice, he prepares an additional (cake) for Indra 
VimWdh (the repeller of scorners), and offers it 
in accordance with the procedure of an ish/i 2 ; and 
when he has performed the New-moon sacrifice, he 
prepares an additional rice-pap. for Aditi 8 , and offers 
it in accordance with the procedure of an ishri. 

1 For this modification of the New and Full-moon sacrifice, see 
part i, p. 374 seqq. 
1 That is to say, after the model of the Full-moon sacrifice. 
• See part i, p. 375, where read ' Aditi ' for * Aditye.' 
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2. And as to why, after performing the Full-moon 
sacrifice, he prepares (a cake) for Indra Vimrz'dh, it 
is because Indra is the deity of the sacrifice ; but the 
chief oblation of the Full-moon sacrifice belongs to 
Agni and Soma, and nothing is offered there with 
the formula 'To Indra (I offer) thee !' Hereby then 
that oblation comes to be shared by Indra, and so 
does the sacrifice come to be shared by Indra. And 
as to why (he offers) with 'To (Indra) Vinwz'dh!' 
it is that by the Full-moon sacrifice he slays all 
scorners (mrz'dh), all evil spirits. 

3. And as to why, after performing the New-moon 
sacrifice, he prepares a pap for Aditi, — that moon 
doubtless is the same as King Soma, the food of the 
gods : when on that night he is not seen either in 
the east or in the west, the oblation becomes, as it 
were, uncertain and unfirm. Now Aditi is this earth, 
and she, indeed, is certain and firmly established : 
thereby, then, that oblation of his becomes certain 
and firmly established. Such, then, is the reason 
why he prepares additional oblations; now as to 
why he should not prepare them. 

4. When, after performing the Full-moon sacri- 
fice, he prepares an additional (cake) for Indra 
Vimridh, he does so in order that his sacrifice should 
become shared in by Indra, for every sacrifice 
belongs to Indra. But inasmuch as every sacrifice 
belongs to Indra, thereby that oblation of his, and 
that sacrifice, is already shared in by Indra. 

5. And when, after performing the New-moon 
sacrifice, he prepares an additional pap for Aditi, — 
surely the New-moon sacrifice is itself an additional 
one; for by the Full-moon sacrifice Indra slew 
VWtra, and for him who had slain VWtra, the gods 
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then prepared that additional oblation, the New- 
moon sacrifice : why, then, should he prepare an 
oblation to be added to an additional offering ? Let 
him, therefore, not prepare the additional oblations. 

6. When, after performing the Full-moon sacrifice, 
he afterwards prepares another oblation ; and when, 
after performing the New-moon sacrifice, he after- 
wards prepares another oblation, he rises and defies 
his malicious enemy; and, indeed, unassailed and 
undisturbed is the prosperity of him who at full moon 
performs the Full-moon sacrifice, and at new moon 
the New-moon sacrifice 1 . 

7. For by performing the Full-moon sacrifice at 
full moon, and the New-moon sacrifice at new moon, 
the gods forthwith dispelled evil, and were forthwith 
reproduced ; and, verily, he who, knowing this, per- 
forms the Full-moon sacrifice at full moon, and the 
New-moon sacrifice at new moon, forthwith dispels 
evil, and is forthwith reproduced. If he offer an 
additional oblation, let him give a sacrificial fee (to 
the priests); for no oblation, they say, should be 
without a dakshi«a ; and for the Full and New-moon 
sacrifices there is that dakshi«a, to wit, the Anva- 
harya (mess of rice 8 ). Thus much as to the addi- 
tional oblations; now as to (the sun) rising over him. 

Fourth BkAhmava. 
1 . Now, some people enter upon the fast 3 when 

1 That is, he who performs these sacrifices without additional obla- 
tions : — ataA paur»am£syaydm axn&v&sy&m £a dareapurnamSsay&g&v 
eva kartavyau, nanyat kimiid dhavir anunirvipyam, Say. Whilst 
favouring this view, the author, however, also admits the other as 
ensuring the same benefits. 

1 See part i, p. 49, note 1. 

* As, for the Full-moon offering, the Sacrificer should enter on 
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they (still) see (the moon, on the fourteenth day of 
the half-month), thinking, 'To-morrow he will not 
rise,' — either on account of clouds or not having 
ascertained properly, they enter upon the fast, and 
(in the morning) he rises over him. Now if he (the 
moon) should rise on (the material for) the oblation 
being not yet taken out, then that approved (pro- 
cedure is followed) and the same fasting-observance. 
The sour curds from last night's milking they use for 
coagulating the sacrificial food 1 ; they let the calves 
join (their mothers), and drive them away again 2 . 

2. In the afternoon he drives them away with the 
parrca-branch ; and as there that approved oblation 
of the New-moon offering (is prepared) so here. But 
if he should not care to undergo (again) the fasting- 
observance, or if (the moon) were to rise over (the 
material for) the oblation already taken out, then let 
him do otherwise : having properly cleansed the rice- 
grains of the husks, he cooks the smaller ones as a 
cake on eight potsherds for Agni Datr i (the Giver). 

3. And the sour curds (from the milk) milked on 
the day before (he prepares) for Indra Pradatr* 

the fast at the very time of full moon (I, 6, 3, 34), so, for the 
New-moon offering, he should do so at the time when the last 
sign of the moon has disappeared, cf. I, 6, 4, 14. 

1 Literally, they make it the means of coagulating the havis; 
that is to say, they put the sour-milk (of last night's milking) into 
the milk obtained from the milking of this, the second, day so as 
to produce the sour curds required on the next, or offering-day. 
See I, 6, 4, 6 seq. ; — purvedyuA sayamdugdham payo yad dadhy 
atmani vidyate parasmin divase punaA karawiyasya sayawdoharu- 
pasya havisha £ta#£anirtham kuryuA, Say. 

• See I, 7, 1, 1 seq. The milk of the evening milking will be 
required for the sour curds and whey to be mixed with the sweet 
(boiled) milk of the following morning in the preparation of the 
Sannayya. 
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(the Bestower); and those (larger) rice-grains 1 he 
cooks in boiled fresh milk as a pap for Vish»u 
Sipivish/a (the Bald); for a pap it is whenever rice- 
grains are thrown (into milk or sour curds). 

4. And as to this being so, it is because that 
moon is no other than King Soma, the food of the 
gods; — he (the Sacrificer) at that time sought to 
secure him*, and missed him : Agni, the Giver, gives 
that (moon) to him, and Indra, the Bestower, bestows 
that one upon him ; Indra and Agni give that (moon, 
Soma) as a sacrifice to him, and that sacrifice given 
by Indra and Agni he offers. And as to why (he 
offers) to Vish»u, the Bald, it is because Vish»u is 
the sacrifice ; and as to why to the Bald 3 (.ripivish/a), 
— it is that his missing him whom he sought to 
secure is the bald part (? ^ipita) of the sacrifice, 
hence to the Bald one. And on this occasion he 
should give (to the priests) as much as he is able to 
give, for no oblation, they say, should be without 
a dakshiwa. And let him observe the fast just (on 
the day) when he (the moon) does not rise. 

Fifth BrAhmajva. 

1. He observes the fast thinking, 'To-day is the 
day of new moon 4 ; ' and then that (moon) is seen in 

1 According to Katy. Jrautas. XXV, 4, 40, the rice-grains are 
sorted in three different sizes ; those of medium size being used 
for Agni Datr*, the largest for Indra Pradatr*, and the smallest for 
Vishnu .Sipivish/a. 

1 That is, at the time of new moon when Soma is supposed to 
stay on earth. 

* The native dictionaries also assign the meaning ' affected by 
a skin-disease ' to ' ripivish/a.' 

* Amavasy&, lit. the night of their (the sun and moon's) staying 
together. 
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the west. But, indeed, he (the moon) is that heavenly 
dog : he watches the Sacrificer's cattle (to seize them), 
and that would not be good for cattle if amends were 
not made to them ' ; and through fear of that ' down- 
coming moon 2 / as they think him to be, — 

2. They steal away into the shade. And there- 
fore, indeed, people call that burning pain '•yvalu&ta' 
(dog's clutch); — and therefore they also call that 
one — 

3. ' The hare in the moon 8 .' Soma, the food of 
the gods, indeed, is the moon : at full moon they 
press him ; and in the subsequent half of the month 
he enters the waters and plants; and, the cattle 
feeding on the water and the plants, he then during 
that night (of new moon) collects him from the cattle. 

4. He keeps the fast thinking, ' To-day is the day 
of new moon ;' and then that (moon) is seen in the 
west, and the Sacrificer departs from the path of 
sacrifice. As to this they say, 'What should one 
do when he has departed from the path of the 
sacrifice ? Should he sacrifice, or should he not 
sacrifice ? ' He should certainly sacrifice, for there 
is no other way out of it : day after day that (moon) 
rises larger. Having performed offering after the 
manner of the New-moon sacrifice, he takes out 
material for an additional offering either on the 
same, or on the following day. 

5. There are three chief oblations for this (offer- 
ing), — (he prepares) a cake on eight potsherds for 

1 Apray&?/Kttikr;'te (or -krrtaA), — ? in the case of (the owner) who 
did not make amends to, and quiet, them. 

* Avakn'sh/o nikrish/feu iandrami ava&ndramasaA, Siy. 

8 Sayana takes this to mean that for this reason the moon is 
called ' jaranka,' ' he who is marked with a hare.' 
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Agni PathikWt (the path-maker), one on eleven, 
potsherds for Indra VWtrahan (the slayer of 
VWtra), and a cake on twelve potsherds for Agni 
Vai^vanara. 

6. Now as to why he prepares (an oblation) for 
Agni PathikWt, — it is that Agni, being the maker 
of the path, leads the Sacrificer (back) to the path 
of sacrifice, from which he now departs. 

7. And as to why to Indra VWtrahan, — VWtra is 
sin: with the help of Indra, the slayer of VWtra, 
he thus slays sin, VWtra, which ever keeps him 
from well-being, from virtue, and from the good 
work : this is why he (offers) to Indra VWtrahan. 

8. And as to why he prepares a cake on twelve 
potsherds for Agni Vawvinara, — when Indra had 
slain VWtra, he burnt him completely by means 
of Agni VaLrvanara, and thereby burnt all his 
(VWtra's) sin ; and in like manner does that (Sacri- 
ficer) now, after slaying sin, VWtra, with the help of 
Indra VWtrahan, burn him, and all that sin of his, 
by means of Agni Vaisvanara ; and, verily, not the 
slightest sin remains in him who, knowing this, 
performs this offering. 

9. For this (offering) there are seventeen kindling- 
verses. He offers to the deities in a low voice, and 
makes any (verses) he pleases his invitatory and offer- 
ing-formulas. In like manner (those of) the two 
butter-portions and the two formulas of the Svi- 
sh/akWt. 

10. A bow with three arrows he gives as dakshi»a ; 
for with the bow a dog is driven away: he thus 
drives away that (dog, the moon) when he gives 
a bow with three arrows as dakshina. 

11. A staff he gives as dakshi»a; for with a staff 
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a dog is driven away : he thus drives away that 
(dog) when he gives a staff as dakshiwi. This, 
indeed, is the prescribed dakshi»a ; but he may give 
anything else besides, of such other (objects meet 
for) dakshi«as as may be at his disposal. This, 
doubtless, is an offering relating to cattle: he may 
perform it even though (the moon) was not seen 
(at his New-moon sacrifice). 

Sixth BrAhmajva. 

i. Verily, in the beginning this (universe) was 
water, nothing but a sea of water. The waters 
desired, ' How can we be reproduced ? ' They 
toiled and performed fervid devotions 1 , when 
they were becoming heated, a golden egg was 
produced. The year, indeed, was not then in 
existence : this golden egg floated about for as long 
as the space of a year. 

2. In a year's time a man, this Prafipati, was 
produced therefrom ; and hence a woman, a cow, or 
a mare brings forth within the space of a year ; for 
Pra^apati was born in a year. He broke open this 
golden egg. There was then, indeed, no resting- 
place : only this golden egg, bearing him, floated 
about for as long as the space of a year. 

3. At the end of a year he tried to speak. He 
said ' bhM ' : this (word) became this earth ; — 
' bhuva^ ' : this became this air ; — ' svadt ' : this 
became yonder sky. Therefore a child tries to 

1 Or, they toiled and became heated (with fervid devotion). For 
this cosmological legend, see J. Muir, Original Sanskrit Texts, iv, 
p. 24. 
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speak at the end ef a year, for at the end of a year 
Pra^apati tried to speak. 

4. When he was first speaking Pra^apati spoke 
(words) of one syllable and of two syllables ; whence 
a child, when first speaking, speaks (words) of one 
syllable and of two syllables. 

5. These (three words consist of) five syllables : 
he made them to be the five seasons, and thus 
there are these five seasons. At the end of the 
(first) year, Pra^apati rose to stand on these worlds 
thus produced ; whence a child tries to stand up 
at the end of a year, for at the end of a year 
Pra^apati stood up. 

6. He was born with a life of a thousand years : 
even as one might see in die distance the opposite 
shore, so did he behold the opposite shore (the end) 
of his own life. 

7. Desirous of offspring, he went on singing 
praises and toiling. He laid the power of repro- 
duction into his own self. By (the breath of) his 
mouth he created the gods : the gods were created 
on entering the sky ; and this is the godhead of the 
gods (deva) that they were created on entering the 
sky (div). Having created them, there was, as it 
were, daylight for him ; and this also is the godhead 
of the gods that, after creating them, there was, 
as it were, daylight (diva) for him. 

8. And by the downward breathing he created 
the Asuras : they were created on entering this 
earth. Having created them there was, as it were, 
darkness for him. 

9. He knew, 'Verily, I have created evil for 
myself since, after creating, there has come to be, as 
it were, darkness for me.' Even then he smote 
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them with evil, and owing to this it was that they 
were overcome ; whence people say, ' Not true is 
that regarding (the fight between) the gods and 
Asuras which is related partly in the tale and partly 
in the legend ; for it was even then that Pra^apati 
smote them with evil, and it was owing to this that 
they were overcome.' 

10. Therefore it is with reference to this that the 
J&shi has said, ' Not for a single day hast thou 
fought, nor hast thou any enemy, O Maghavan : 
illusion is what they say concerning thy battles ; no 
foe hast thou fought either to-day or aforetime.' 

1 1 . Now what daylight, as it were, there was for 
him, on creating the gods, of that he made the 
day; and what darkness, as it were, there was for 
him, on creating the Asuras, of that he made the 
night : they are these two, day and night 

1 2. Pra/apati bethought himself, ' Everything 
(sarva), indeed, I have obtained by stealth (tsar) 
who have created these deities:' this became the 
' sarvatsara,' for ' sarvatsara,' doubtless, is the same 
as 'samvatsara (year).' And, verily, whosoever 
thus knows ' sawvatsara ' to be the same as ' sarvat- 
sara 1 ,' is not overcome by any evil which, by 
magic art, steals upon him (tsar) ; and whosoever 
thus knows ' sawvatsara ' to be the same as 'sar- 
vatsara,' overcomes against whomsoever he practises 
magic art 

13. Pra^apati bethought himself, 'Verily, I have 
created here a counterpart of myself, to wit the 
year ; ' whence they say, ' Prafapati is the year ; ' 
for he created it to be a counterpart of himself: 

1 Or, whosoever knows the 'all-stealing' power of the year. 
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inasmuch as 'sa»*vatsara (year),' as well as 'Pra^a- 
pati,' consists of four syllables, thereby it (the year) 
is a counterpart of him. 

14. Now, these are the deities who were created 
out of Pra^apati, — Agni, Indra, Soma, and 
ParameshMin Pra^apatya. 

15. They were born with a life of a thousand 
years: even as one would see in the distance the 
opposite shore, so did they behold the opposite 
shore of their own life 

16. They went on singing praises and toiling. 
Then ParameshMin, son of Prafapati, saw that 
sacrifice, the New and Full-moon offerings, and 
performed these offerings. Having performed them, 
he desired, ' Would I were everything here ! ' He 
became the waters, for the waters are everything 
here, inasmuch as they abide in the furthest place ; 
for he who digs here on earth finds indeed water ; 
and, in truth, it is from that furthest place, to wit, 
from yonder sky that he l rains, whence the name 
Paramesh/Ain (abiding in the furthest, highest place). 

17. Paramesh/^in spake unto his father Prafa- 
pati, ' I have discovered a sacrifice which fulfils 
wishes : let me perform this for thee ! ' — ' So be it ! ' 
he said. He accordingly performed it 2 for him. 
Having sacrificed, he (Pra^apati) desired, 'Would 
I were everything here ! ' He became the breath 
(vital air), for breath is everything here : Pra/apati 
is that breath which blows here (the wind) ; and 
whatsoever knows that it is thus he blows is his 
(Pra^apati's) eyesight; and whatsoever is endowed 



1 Viz. Paiganya, the rain-god, according to S4ya»a. 
* Viz. officiating as his, Pra^&pati's, priest. 
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with breath is Prafapati. And, verily, whosoever 
thus knows that eyesight of Prafapati becomes, 
as it were, manifest. 

1 8. Pra^apati spake unto his son Indra, ' Let me 
perform for thee this wish-fulfilling sacrifice which 
ParameshAfcin has just performed for me.' — ' So be 
it ! ' he said. He accordingly performed it for him. 
Having sacrificed, he (Indra) desired, ' Would that 
I were everything here ! ' He became speech (va£), 
for speech is everything here ; whence they say, 
* Indra is Va£.' 

19. Indra spake unto his brothers Agni and 
Soma, ' Let me perform for you this wish-fulfilling 
sacrifice which our father Pra^apati has just per- 
formed for me.' — ' So be it !' they said. He accord- 
ingly performed it for them. Having sacrificed, 
those two desired, 'Would that we were every- 
thing here!' One of them became the eater of 
food, and the other became food : Agni became 
the eater of food, and Soma food ; and die eater of 
food, and food, indeed, are everything here. 

20. These five deities, then, performed that wish- 
fulfilling sacrifice; and for whatever wish they 
sacrificed, that wish of theirs was fulfilled; and, 
verily, for whatever wish one performs that sacrifice, 
that wish of his is fulfilled. 

2i. When they had sacrificed they beheld (dis- 
covered) the eastern quarter, and made it the 
eastern (front) quarter ; as it now is that eastern 
(front) quarter: therefore creatures here move in 
a forward direction, for they (the gods) made that 
the front quarter. ' Let us improve it 1 from here ! ' 

1 Or, perhaps, raise it, bring it nearer. The St. Petersb. Diet. 
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they said, and made it to be strength. 'May we 
see 1 this strength !' they said ; and it became yonder 
sky 2 . 

22. They then beheld the southern quarter, 
and made it the southern quarter ; and it now is 
that southern (right, dakshi«a) quarter : whence 
the dakshi»a (cows) stand to the south (of 
the altar) 8 , and are driven up from the south, for 
they made that the southern one (dakshi«4). ' Let 
us improve it from here!' they said, and made it 
to be space. 'May we see this space!' they said; and 
it became this air, for that (air) is space ; for even 
as the resting-place here in this world is clearly the 
earth, so the resting-place there in yonder world 
is clearly this air ; and because, whilst being here on 
earth, one does not see that space, therefore people 
say, ' That space (or, yonder world) is invisible.' 

23. They then beheld the western quarter, and 
made it (to represent) hope, — wherefore it is only 
when*, after going forwards (to the east), one 

takes ' upa-kurute ' here in the sense of ' to cherish (hegen, pflegen) ;' 
Professor Delbrilck, Altind. Syntax, p. 238, doubtfully in that of 
'worship, revere (verehren);' — enam praifw dLram upetya itaA 
param kurvimahi ktry&ntaram srigemahi, Say. 

1 The particle ' khalu ' might perhaps be rendered by ' really,' 
' or — ' could we but see it,' ' were it but (really) visible to us.' 

* That is, it was moved up to them. 

s See IV, 3, 4, 14. 

4 It seems hardly possible to take ' yad — tena ' here in the usual 
causal sense, — it is only because (or, inasmuch as) one obtains (one's 
object) after going forwards that one goes to the western quarter. 
What is implied, in any case, is that first some hope, or desire, is 
conceived the accomplishment of which is only brought about by 
a forward movement, or by action ; and that success in attaining 
the object sought for is followed by the conception of fresh desires. 
For the same force of ' yad — tena ' (when — then) see XI, 3, 3, 4-6. 
[44] C* 
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obtains (his object) that he goes (back) to that 
(western) quarter; for they (the gods) made that 
(quarter to represent) hope. ' Let us improve it 
from here ! ' they said, and made it to be prosperity 
(or distinction). ' May we see this prosperity ! ' they 
said; and it became this earth, for this (earth) is 
indeed (the source of) prosperity; whence he who 
obtains most therefrom becomes the most pros- 
perous. 

24. They then beheld the northern quarter, and 
made it the waters. * Let us improve it from here ! ' 
they said, and made it (to represent) the law, for 
the waters are the law : hence whenever the 
waters come (down) to this (terrestrial) world 
everything here comes to be in accordance with 
the law; but whenever there is drought, then the 
stronger seizes upon the weaker, for the waters 
are the law. 

25. These then are eleven deities 1 , — there are 
five fore-offerings, two butter-portions, the Svish/a- 
krh, and three after-offerings : — 

26. These are eleven offerings, — it was, indeed, 
by these offerings that the gods gained these worlds, 
and these quarters ; and in like manner does this 
(Sacrificer), by these offerings, gain these worlds, 
and these quarters. 

27. And the four Patntsazwya^as are the four 
intermediate quarters; and, indeed, it was by the 
four Patnlsawya^as that the gods gained the inter- 
mediate quarters; and by means of them this 
(Sacrificer) now gains the intermediate quarters. 

1 Viz. the four quarters and the objects enumerated as repre- 
sented by them. 
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28. And as to the ld(L, — thereby the gods gained 
food ; and in like manner does this (Sacrificer) 
thereby gain food. This, then, is the completeness 
of the New and Full-moon sacrifices as regards 
the gods. 

29. Now as to the body : — there are in man these 
five breathings, not including the eyes; they are 
the five fore-offerings, and the two butter-portions 
are the eyes. 

.30. The Svish/akrzt is the same as this downward 
breathing ; and because he offers that (oblation), as 
it were, apart from the other oblations 1 , therefore 
all the breathings recoil from that breathing; and 
because for the Svish/akrVt he cuts portions from all 
the sacrificial dishes, therefore everything that enters 
these (channels of the other) breathings meets in 
(the channel of) that breathing. 

31. The three after-offerings are the three male 
organs * ; and that which is the chief after-offering is, 
as it were, the chief organ. ' He should offer it 
without drawing breath 3 ,' they say, 'for thus it 
becomes unfailing for him.' 

32. He may, however, draw breath once, for that 
(organ) has one joint; but if it were jointless, it 

1 See I, 7, 3, si, where I would now translate, He offers apart 
(sideways), as it were, from the other oblations, — the oblation to 
Agni Svish/akrtt being poured out on the north side of the fire, so 
as not to come in contact with the chief oblations and the butter- 
portions. 

1 That is, including the testicles. 

* Or, rather, — at the third after-offering (viz. that to Agni 
Svish/akrtt), — the Hotr* should (according to some authorities) 
pronounce the offering-formula, which is considerably longer than 
those of the two other offerings, without making a pause ; whilst 
others allow him to pause once. 

C 2 
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either would only stand erect, or it would hang 
down ; whilst now it both becomes erect and hangs 
down : he may therefore draw breath once. 

33. The four Patnlsamya^as are the two arms (or 
front legs) and the two thighs — the support, in fact 1 ; 
and the Ida is this vital air (in the centre) ; and 
inasmuch as that (Ida) is not offered in the fire, but 
remains as unburnt, therefore this (central) vital air 
is undivided. 

34. The invitatory and offering-formulas are the 
bone, and the offering-material is the flesh. The 
invitatory and offering-formulas are (in) measured 
metre, whence the bones of a fat and a lean person 
are alike : but inasmuch as he takes now more, now 
less, offering-material, therefore the flesh of a fat 
person is fat, and the flesh of a lean person is lean. 
This sacrifice he performs to any deity he pleases 
and for whom there is a sacrificial dish. 

35. Now, these are offerings from which nothing 
must be omitted ; but were one to omit anything of 
them, it would be as if he were to break off some 
limb, or knock out some (channel of the) vital air. 
Other oblations, indeed, are either added to or 
omitted. 

36. These, then, are sixteen offerings, for man 
consists of sixteen parts, and the sacrifice is the 
Man (Purusha) : hence there are sixteen offerings. 

Seventh BrAhmajva. 

1. Now there, on the occasion of the entering on 
the fast, it is said J , ' If he does not eat, he becomes 

1 Bahudvayam tirudvayaat yiatvaraA patntsamyi^&A, atas te pra- 
tish/ftatmakiA ; ayam eva madhyamaA prima i<a£, Say. 
* See I, 1, 1, 9. 10. 
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consecrated to the Fathers ' ; and if he does eat he 
eats whilst passing over the gods ; ' and, in this 
respect, they lay down the rule, ' Let him therefore 
eat what grows in the forest' 

2. If he eats cultivated plants he eats the sacri- 
ficial essence of the offering-cake ; and if he eats 
forest plants he eats the essence of the barhis 2 ; and 
if he eats aught of trees he eats the essence of the 
fuel (for the sacrificial fire) ; and if he drinks milk he 
consumes the essence of the Sannayya 8 ; and if he 
drinks water he consumes the essence of the lustral 
waters * ; and if he eats nothing he becomes con- 
secrated to the Fathers. 

3. As to this they say, ' What course of procedure 
is there ?' Well, let him, on those two nights (of full 
and new moon), himself offer the Agnihotra : inas- 
much as, after offering, he takes food he does not 
become consecrated to the Fathers, for that (libation) 
is an offering ; and inasmuch as he performs that 
offering in his own self he does not eat of those 
sacrificial essences. 

4. Now all the nights concentrate themselves in 
these two nights: all the nights of the waxing moon 
concentrate in the night of full moon, and all the 
nights of the waning moon concentrate in the night 
of new moon ; and, verily, for him who, knowing 
this, offers (the Agnihotra) himself on the day of 

1 That is, be would be liable to die, and join the departed 
ancestors. 

1 The layer of sacrificial grass spread on the Vedi, serving as 
a seat for the deities to whom offering is made. 

* For this dish, prepared of sweet and sour milk, and offered at 
the New-moon sacrifice, see part i, p. 1 78, note 4. 

4 For the PranitlA, see I, 1, 1, 12. 
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the entrance on the fast, offering is always made by 
himself \ 

Eighth BrAhmaya. 

i. Now, the gods and the Asuras, both of them 
sprung from Pra^apati, once strove together. Then 
the Asuras, even through arrogance, thinking, ' Unto 
whom, forsooth, should we make offering ? ' went 
on offering into their own mouths. They came to 
naught, even through arrogance : wherefore let 
no one be arrogant, for verily arrogance is the 
cause of ruin 8 . 

2. But the gods went on offering unto one 
another. Pra^apati gave himself up to them, and 
the sacrifice became theirs ; for, indeed, the sacrifice 
is the food of the gods. 

3. Having given himself up to the gods, he created 
that counterpart of himself, to wit, the sacrifice: 
whence people say, ' The sacrifice is Pra^apati ;' for 
he created it as a counterpart of himself. 

4. By this (Full and New-moon) sacrifice he 
redeemed himself from the gods. Now when he 
(the Sacrificer) enters on the fast, he thereby gives 
himself up to the gods, even as Pra^apati thereby 
gave himself up to the gods. Let him therefore 
endeavour to pass that night (with his mind) com* 
pletely restrained 8 , in the same way as he would 

1 That is to say, even though on other nights the Agnihotra were 
performed for him by a priest, it would always count as being per- 
formed by himself. 

- See V, 1, 1, 1. a. 

* Professor Delbrflck, Altind. Syntax, p. 350, takes this injunction, 
and apparently also the illustration, to refer to sexual intercourse. 
Cf. I, 1, 1, 11. 
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proceed with (material for) an oblation, for he 
becomes an oblation to the gods. 

5. And when (on the following day) he performs 
the sacrifice, then he redeems himself by sacrifice 
from the gods, even as Pra^apati thereby redeemed 
himself: when he takes out the material for (the 
chief) sacrificial dish, he redeems the sacrifice by the 
material for the sacrificial dish ; the sacrificial dish 
(he redeems) by the invitatory formula, the invitatory 
formula by the portion cut (from the sacrificial dish), 
the portion by the offering-formula, the offering- 
formula by the Vasha/-call, and the Vasha/-call by 
the oblation. His oblation itself is still unre- 
deemed, — 

6. And that sacrifice of his is like a tree with its 
top broken off. He redeems the oblation by the 
Anvaharya (mess of rice) 1 ; and because he thereby 
supplies (anv-a-harati) what is wanting in the sacri- 
fice, therefore it is called Anvaharya. Thus, then, 
that entire sacrifice of his comes to be redeemed ; 
and that sacrifice becomes the Sacrificer's self in 
yonder world. And, verily, the Sacrificer who, 
knowing this, performs that (offering of) redemption 
comes into existence in yonder world with a com- 
plete body. 

Second AdhyAya. First BrAhma^a. 

1. Verily, man is born thrice, namely in this 
way : — first he is born from his mother and father ; 
and when he to whom the sacrifice inclines performs 
offering he is born a second time ; and when he 
dies, and they place him on the fire, and when he 

' See part i, p. 49, note 1. 
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thereupon comes into existence again, he is born 
a third time ;— wherefore they say, 'Man is born 
thrice.' 

2. He (the Hotri) recites those eleven kindling- 
verses \ — there are these ten vital airs in man, and 
the body in which these vital airs are established is 
the eleventh, — so great, indeed, is man : he thus 
causes him to be born complete. And what comes 
after the kindling-verses that is the foundation : 
thus, having caused him to be born, he establishes 
him. 

3. There are nine utterances of impulsion (or 
quickening) 2 , — there are these nine vital airs in 
man : he thereby causes him to be born a second 
time; and the (Adhvaryu's) call and (the Agnidhra's) 
response s are the foundation. And when there, on 
the occasion of the throwing 4 (of the grass-bunch 

1 See part i, p. 95 seqq. 

* According to Sayawa, this refers either to the formula by which 
the Adhvaryu calls on the Hotri' to recite the kindling-verses, and 
which, he says, consists of nine syllables (samidhyamanayanubruhi); 
or to nine preliminary formulas (forming a nigada) pronounced by 
the Hotn" before the performance of the fore-offerings, see I, 5, 2, 
1 seqq. These latter formulas are probably those intended by the 
author ; the former formula being the less likely to be referred to, 
as, in its above form of nine syllables, it is indeed allowed to be 
used optionally by the Apastambasutra, but not by the authorities 
of the white Ya^us, who use the formula ' (Hotar) Agnaye samidh- 
yamanayanubruhi;' see .Sat. Br. I, 3, 5, 2. 3. 

* Viz. the two calls— ' Om jravaya' and 'Astu jrausha/,' see 
part i, p. 132, note. 

4 The word 'srishA' usually means 'creation,' but in accord- 
ance with the primary meaning of the verb ' srig,' it apparently 
refers here (as Sayana seems to think) to the throwing of the 
anointed Prastara, as the representative of the Sacrificer, into 
the Ahavanfya fire, thus insuring for the Sacrificer his despatch 
to, and renewed life in, the heavenly world. With reference to 
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into the fire), birth is spoken of, he thereby causes 
him to be born a third time : on this occasion the 
Patnlsawya^as 1 are the foundartion. 

4. For thrice, indeed, man is born, and it is just in 
this way that he causes him to be born thrice from 
the sacrifice. Of those eleven (kindling-verses) he 
recites thrice the first and last : — 

5. This makes fifteen kindling-verses, — there are 
two libations of ghee (aghara *), five fore-offerings, 
the Ia&, three after-offerings, the Suktavaka, and 
.Samyorvaka 3 — that makes thirteen oblations. And 
when there, at the Patnlsawyi^as, he takes up at 
the same time (the two spoons) ; and the Samish/a- 
yafus * : — 

6. That makes fifteen oblations: — for these fifteen 
oblations those fifteen kindling-verses (serve, as it 
were, as) invitatory formulas; and for these invitatory 
formulas these (serve as) offering-formulas — what- 
ever formula (is used) there (at those oblations) and 
what Nigada (is used at the invocation of the \dk 6 ) 
that is of the form of offering-formulas. Thereby, 
then, those oblations of his come to be supplied with 
invitatory formulas through those kindling-verses ; 
and through those oblations those invitatory formulas 
come to be supplied with both offering-formulas and 
oblations. 



this throwing of the grass-bunch into the fire (I, 8, 3, 1 1 seq. ; 9, 
2, 19) some of the Sutras use, indeed, the verb ' srig,' cf. Hillebrand, 
Das Altindische Neu- und Vollmondsopfer, p. 146. 

1 See part i, p. 356 seqq. * See part i, p. 124 seqq. 

* Part i, p. 236 seqq. * See I, 9, 2, 19 ; 25 seqq. 

5 See part i, p. 222 seqq. 
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Second BrAhmaya. 

i. He recites a gayatrl invitatory formula 1 : the 
gayatrl consisting of three feet, these worlds being 
three in number 2 , it is these worlds the gods thereby 
established. 

2. He offers with a trish/ubh (verse): thetrishAibh 
consisting of four feet, and cattle being four-footed, 
it is cattle the gods thereby established in these 
established worlds. 

3. The Vasha/-call consists of two syllables (vau- 
sha/) : man being two-footed, it is two-footed man 
they thereby established among the established 
cattle. 

4. Two-footed man, then, is established here 
among cattle. In like manner this (Sacrificer) 
establishes thereby the worlds; and in the esta- 
blished worlds he establishes cattle, and among the 
established cattle he establishes himself: thus, 
indeed, is that man established among cattle, who, 
knowing this, offers sacrifice. 

5. And when he offers, after the Vasha/ has been 
uttered, — that Vasha/-call being yonder shining 
(sun), and he being the same as Death 8 — he thereby 
consecrates him (the Sacrificer) after death, and 
causes him to be born from out of it, and he is 

1 The anuvakyas recited prior to the principal oblations (pra- 
dhana-havis) are in the gayatrl metre ; whilst the ya£yas (referred to 
in the next paragraph), at the end of which the Vausha/ ! is uttered 
and the oblation poured into the fire, consist of trish/ubh verses ; 
cf. I, 7, 2, 15. 

1 These inserted clauses with ' vai ' supply the reason for what 
follows, not for what precedes, them. 

» See X, 5, 1, 4. 
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delivered from that death. And the sacrifice, indeed, 
becomes his body : thus, having become the sacri- 
fice, he is delivered from that death, and all his 
chief offerings are thereby delivered from that 
death 1 . 

6. And, verily, whatever offering he there per- 
forms, that offering becomes his body in yonder 
world; and when he who knows this departs this 
world then that offering, being behind him, calls out 
to him, ' Come hither, here I am, thy body ; ' and 
inasmuch as it calls out (invokes, ahvayati), it is 
called ' ahuti ' (offering or invocation). 

Third BrAhmajta. 

1. Verily, in the beginning, this (universe) was 
the Brahman (neut) 8 . It created the gods ; and, 
having created the gods, it made them ascend these 
worlds : Agni this (terrestrial) world, Vayu the air, 
and Surya the sky. 

2. And the deities who are above these he made 
ascend the worlds which are above these ; and, 
indeed, just as these (three) worlds and these (three) 
deities are manifest, so are those (higher) worlds and 
those (higher) deities manifest — (the worlds) which 
he made those deities ascend. 

3. Then the Brahman itself went up to the sphere 
beyond. Having gone up to the sphere beyond, it 
considered, ' How can I descend again into these 
worlds?' It then descended again by means of these 
two — Form and Name. Whatever has a name, 

1 Viz. inasmuch as the oblation is made with the Vasha/. 
1 On this speculative myth, see John Muir, Orig. S. Texts, vol. v, 
pp. 387-89. 
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that is name ; and that again which has no name, 
and which one knows by its form, ' This is (of a certain) 
form,' that is form : as far as there are Form and 
Name so far, indeed, extends this (universe). 

4. These, indeed, are the two great forces of the 
Brahman; and, verily, he who knows these two 
great forces of the Brahman becomes himself a 
great force. 

5. These, indeed, are the two great manifestations 1 
of the Brahman ; and, verily, he who knows these 
two great manifestations of the Brahman becomes 
himself a great manifestation. One of these two is 
the greater, namely Form ; for whatever is Name, 
is indeed Form ; and, verily, he who knows the 
greater of these two, becomes greater than he whom 
he wishes to surpass in greatness. 

6. In the beginning, indeed, the gods were mortal, 
and only when they had become possessed 2 of the 
Brahman they were immortal. Now, when he makes 
the libation to Mind 3 — form being mind, inasmuch 
as it is by mind that one knows, ' This is form ' — 
he thereby obtains Form ; and when he makes the 
libation to Speech — name being speech, inasmuch 
as it is by speech that he seizes (mentions) the 
name — he thereby obtains Name ; — as far as there 
are Form and Name, so far, indeed, extends this 
whole (universe) : all this he obtains ; and — the 



1 Or, phantasmagories, illusive representations. 

1 The use of ' ap ' with the instrumental (brahma»a apuA) is 
peculiar, — brahmawa vyapt&A, Say. 

* The two libations (aghira) of ghee, forming the first oblations 
of an ish/i, made on the newly kindled fire, are offered to Mind and 
Speech respectively ; cf. part i, p. 1 24 seqq. 
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all being the imperishable — imperishable merit and 
the imperishable world thus accrue to him. 

7. There, on the occasion of the offering to Agni 1 , 
it has been told how the sacrifice then pleased the 
.tf/shis, and how they performed it. Now, when 
the /?«shis were performing the sacrifice, the Gan- 
dharvas came nigh to them. They looked on, 
thinking, ' Here, surely, they have done too much, 
— here they have done too little.' And when their 
sacrifice was completed, they pointed it out to them, 
saying, ' Here, surely, ye have done too much, — 
here ye have done too little.' 

8. Now, wherever they had done too much it was 
like a hill ; and wherever they had done too little it 
was like a pit. 

9. Now, when he pronounces the .Samyos (all- 
hail and blessing), he touches (the earth 2 ) with 
(Va/. S. II, 19), 'O Sacrifice, homage be unto 
thee: mayest thou complete thy course up 
to the success of the sacrifice and up to 
mine own right offering!' Wherever (in the 
course of the sacrifice) he has committed any 
excess, he makes amends for it by doing homage ; 
and wherever he has left anything defective, it 
ceases to be defective by his saying, 'up to.' In 
saying, ' Mayest thou complete thy course up to the 
success of the sacrifice,' — success being whatever 
in the sacrifice is neither defective nor excessive — 
he thereby makes amends for both of these (mis- 
takes) ; and in saying, ' Mayest thou complete thy 

1 SSyaaa explains this by ' 4dblnakarane ' ; but the passage 
referred to occurs I, 6, 2, 3. 4, in connection with the first butter- 
portion (a^yabhdga), that of Agni. 

* Or, perhaps, the altar ; see I, 9, 1, 29. 
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course up to mine own right offering,' — right offering 
being whatever in the sacrifice is neither defective 
nor excessive — he thereby also makes amends for 
both of these (mistakes) ; and thus that sacrifice of 
his comes to be performed as one that is neither 
defective nor excessive by whosoever, knowing 
this, thus touches (the earth): let him therefore 
touch it just in this way. But, indeed, those 
Gandharvas were Yavaman (rich in barley), the 
winnowing-basket ; Uddalavan (rich in paspalum 
frumentaceum), husbandry; and Antarvan (the 
pregnant), grain 1 . 

Fourth BrAhmawa. 

i. The full moon, doubtless, is the same as that 
burning (sun), for he, indeed, is full day by day; 
and the new moon (darsa) is the same as the moon, 
for he appears (daw), as it were. 

2. But they also say inversely, ' The full moon is 
the same as the moon, for after the filling up of 
the latter there is the night of full moon ; ' and the 
new moon (dana) is the same as that burning (sun), 
for the latter appears, as it were. 

3. The full moon, indeed, is this (earth), for she 
is, as it were, full ; and the new moon is yonder sky, 
for yonder sky appears (or, is seen), as it were. 

4. The full moon, indeed, is the night, for this 

1 On these names, S4ya«a merely remarks, — te gandliarvSA 
.rurpidibh&vam ipannd babhflvuA, yavaman ityidyds teshfixn sa/n- 
gii&h. — Mahtdbara, on the other hand, on Va^. S. II, 19, makes 
them to be five names, Yavamat, .Surpa (n.), Uddilavat, Krz'shi (f.), 
and Dh&n&ntarvat. This is very improbable ; the last name, espe- 
cially, being accented on the first syllable, showing it to be two 
words. 
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night is, as it were, full ; and the new moon is the 
day, for this day appears, as it were. This, then, 
is the theory regarding the full and new moon in 
respect of the gods. 

5. Then as to the body. The full moon is the 
up-breathing, for it is by the up-breathing 1 that this 
man is, as it were, filled; and the new moon is 
the out (and in)-breathing •, for this out-breathing 
appears, as it were: thus, the full and new moon 
are these two, the eater and the giver of food. 

6. The out (and in)-breathing (the mouth) is the 
eater of food, for by means of the out (and in- 
breathing this food is eaten; and the up-breathing 
is the giver of food, for by the up-breathing* this 
food is given to him. 

7. The full moon is the mind, for full, as it were, 
is this mind ; and the new moon is speech, for this 
speech appears, as it were. Thus these two are 
clearly the full and new moon, as regards the body ; 
and inasmuch as on the day of fasting he eats the 
(food) suitable for eating on the vow, he thereby 
clearly gratifies these two in regard to the body ; 
and on the morrow (he gratifies them) as gods by 
sacrifice. 

8. As to this they say, — ' Seeing that no offering- 
material is taken out " for the full moon," nor any 
offering-material "for the new moon," and seeing 
that he does not say, " Recite the invitatory formula 
for the full moon," nor " Recite the invitatory for- 

1 The udana is explained by SSyawa as the breath passing (up 
into the head, and) through the nose. 

1 The p ran a is the breath of the mouth. 

* That is, by (the vital air of) the head (hence of the eyes, 
ears, &c). 
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mula for the new moon ; " nor " Recite the offering- 
formula for the full moon," nor " Recite the offering- 
formula for the new moon," how, then, is offering 
made to this full and new moon ? ' Well, when 
he makes a libation of ghee to the Mind — the 
full moon being the Mind — he thereby makes 
offering to the full moon ; and when he makes 
a libation of ghee to Speech — the new moon being 
Speech — he thereby makes offering to the new 
moon : and thus offering is made by him to the 
full and new moon. 

9. Now, some prepare two messes of rice, one for 
Sarasvat on the full moon, and one for Sarasvatl 
on the new moon, saying, 'We thus clearly make 
offering to the full and new moon.' But let him 
not do this ; for Sarasvat is the Mind, and Sarasvat! 
is Speech ; and thus, in making libations of ghee 
to these two, offering is made by him to the full 
and new moon : let him therefore not prepare these 
two messes of rice. 

10. As to this they say, ' Surely, he who performs 
the Full and New-moon offerings becomes a (mere) 
utterer of the Agur 1 ; for, when he has performed 

1 Or, one who has only had the Agur-formulas uttered for him 
(by the priests). Agur is the technical term of two formulas, viz. of 
the formula ' (Agnim) ya^a ' (recite the offering-formula to Agni, or 
to whatever deity offering is made), by which the Adhvaryu calls on 
the Hotr» to recite ; and of the formula ' Ye ya^&nahe (Agnim),' 
by which the Hot/-*' introduces the yigy&, or offering-verse. At 
the Soma-sacrifice the former formula is modified to ' Hoti yakshat,' 
uttered by the Maitr&varuwa priest. See Haug, Transl. of Ait. Br., 
p. 133, note. — In comparing these Agur-formulas with the per- 
formances of the Full and New-moon offerings, the author thus 
seems to imply that, just as the utterance of these formulas is 
merely the preliminary to the oblation itself, so each fortnightly 
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the Full-moon offering, he knows that he will per- 
form the New-moon offering; and when he has 
performed the New-moon offering, he knows that 
he will again perform the Full-moon offering ; thus 
when he goes to the other world he goes thither 
as an utterer of the Agur: how, then, does he 
become one who has not (merely) uttered the 
Agur?' Well, when, on both occasions, he makes 
those two libations of ghee (to Mind and Speech), 
then his Full and New-moon offerings become com- 
plete ; and he goes to the other world after his Full 
and New-moon offerings are completed, and thus 
becomes one who has not (merely) uttered the 
Agur. 

Fifth BrAhmajva. 
1. And, verily, even on this occasion', they 
slaughter the sacrificial horse (Axvamedha) as 
a sacrifice to the gods : of this (New and Full- 
moon sacrifice) they say, ' It is the original (normal) 
A^vamedha;' and that (real A.rvamedha), indeed, 
is just the other (modified one) ; for, indeed, the 
Asvamedha is the same as the moon. 

performance is only the preliminary to the next performance ; but 
that the Sacrificer never actually completes the sacrifice. Sivawa, 
on the other hand, takes ' agurtin ' to mean ' one who has formed 
a resolution (agurta, agura*am=sa«nkalpa);' and native dictionaries, 
indeed, give ' igur ' as a synonym of ' pratijtfa ' (promise, agree- 
ment ; Zuruf, Zusage). But, even if this were the right meaning 
of the word, the general drift of the passage would remain the 
same, viz. that such a sacrificer would ultimately die as one who had 
merely promised or intended to offer sacrifice, without his having 
actually performed it, or brought it to a proper conclusion, and 
thus without reaping the ultimate benefit from it, viz. citizenship in 
the heavenly abodes. 

1 Viz. in performing the Full and New-moon sacrifice, for which 
all the benefits accruing from the Ajvamedha are here claimed. 

[44] D 
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2. As to this, they say, ' For each foot of the 
sacrificial horse they offer an oblation ; ' — when he 
performs the Agnihotra in the evening and morn- 
ing, he offers two oblations in the evening, and two 
in the morning — that makes four oblations : thus — 
the horse being four-footed — an oblation is offered 
for each of its feet. 

3. As to this, they say, 'On the starting off of 
the horse he performs an offering l ; for the moon, 
doubtless, is the same as King Soma, the food of 
the gods : when, during that night (of new moon), 
he does not appear either in the east or in the west, 
then he comes to this world, and starts for this 
world 2 . 

4. Now, when he performs the New-moon sacri- 
fice, he thereby performs the (same) offering (as) on 
the starting of that (horse), and when he per- 
forms the Full-moon sacrifice he slaughters the 
sacrificial horse itself, and, having slaughtered it, 
he presents it to the gods. The other (real) horse- 
sacrifice they indeed perform (only) a year after 
(the starting offering), but this month (of the Full 
and New-moon sacrifice), revolving, makes up a 
year s : thus the sacrificial horse comes to be 
slaughtered for him year after year. 

1 According to Asv. X, 6, 2 seqq., having chosen the horse to be 
sacrificed, he performs two isb/is, to Agni Murdhanvat and Pftshan ; 
whereupon he sets free the horse, and for a year performs three 
ish/is daily at the three pressings, viz. to Savitri Satyaprasava, 
Prasavitri, and Asavitr*. 

* Or, he disappears in this world ; the same verb (vi-vrrt) being 
used for the disappearance as for the starting off of the horse when 
set free. 

* The syntactic construction of the last two sentences is that 
frequently alluded to before, viz. that of parenthetic causal clauses. 
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5. Verily, then, for him who, knowing this, offers 
both the Agnihotra and the Full and New-moon 
sacrifices, they slaughter the sacrificial horse month 
by month ; and month by month the A^vamedha is 
offered for him, and his Agnihotra and Full and 
New-moon sacrifices come to pass into the A^va- 
medha. 

Sixth BrAhmajva. 

1. The Pranita water, doubtless, is the head of 
the sacrifice 1 ; and when he leads forward the 
Prawtta water, it is the head of the sacrifice he 
thereby forms, and he should know that it is that 
head of his own that is then being formed. 

2. The fuel, indeed, is its breath (of the mouth), 
for it is by the breath that everything here is 
kindled (animated) that has breath and moves 
twinkling with its eyelids: let him know that it 
is he himself that is that fuel. 

3. The kindling-verses, indeed, are its spine : let 
him therefore say (to the Hotri) regarding them, 
' Recite for me, making them, as it were, con- 
tinuous 2 ;' for continuous, as it were, is this spinal 
column. And the two libations of ghee are its 
mind and speech, Sarasvat and Sarasvatl 8 : let 

1 Ya£#a, the sacrifice, is here, as so often, to be understood as 
the abstract representation of the victim (here the horse), as well 
as of the Purusha, — i. e. Pra^apati, and the Sacrifices 

* The kindling-verses, being in the Gayatrt metre, consist of 
three octosyllabic padas each. Whilst after each verse a kindling- 
stick (samidh) is thrown into the fire by the Adhvaryu, the Hotrt 
does not make any pause in his recitation at this point, but he does 
so after the second pada of each verse, thus connecting the last 
pada with the first two padas of the next verse. 

» See XI, a, 5, 9. 

D 2 
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him know that the two libations of ghee are his 
mind and speech, Sarasvat and Sarasvatl. 

4. The five fore-offerings are these its five (out- 
lets of the) vital airs in the head ; — the first fore- 
offering is its mouth, the second the right nostril, 
the third the left nostril, the fourth the right ear, 
and the fifth the left ear. And inasmuch as at the 
fourth fore-offering he pours together (the ghee 1 ), 
therefore this ear is, on the inner side, connected 
by a channel (with the other). The two butter- 
portions are the eyes : let him know that these 
are his own eyes. 

5. And that cake which is offered to Agni is its 
right flank ; and the low- voiced offering is its heart ; 
and inasmuch as they perform this in a low voice, 
this heart is, as it were, in secret 

6. And that cake which is offered to Agni and 
Soma (at full moon), or Indra's Sannayya (at new 
moon), is its left flank ; the Svish/akWt is that part 
between its shoulders; and the (Brahman's) fore- 
portion 2 is the poison*. 

7. And when he cuts off the fore-portion, — even 
as there they cut out what was injured 4 in Pra^apati, 
so do they now thereby cut out what in this (body) 
is clogged and hardened, and affected by Varu«a : 

1 See I, 5, 3, 16. • See I, 7, 4, 10 seqq. 

* Instead of ' visham,' the MS. of Sayawa's commentary reads 
' dvishan ' (hater, enemy), which is explained as meaning ' xatru- 
buddhi '; the ' cutting out' of the fore-portion being compared with 
the annihilation of enemies (ratrunirasan&rtham), — all this is, how- 
ever, manifesdy fanciful. What is intended would seem to be the 
poison (real or figurative) caused by the enemies' (or Rudra's, or 
Vanuia's) shafts, in accordance with the myth regarding Pra^ipati 
and his daughter, 1, 7, 4, 1 seqq. 

* Literally, what was pierced (by an arrow), cf. I, 7, 4, 3. 9. 
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let him know that, as there they cut out what was 
injured in Praflpati, so they now cut out what in him 
is clogged and hardened and affected by Varu«a. 

8. The Iaa, indeed, is the belly: even as there, 
at (the invocation of) the L& 1 they cut off portions 
(and put them) together, so now food of all kinds 
is put together in the belly. 

9. The three after-offerings are these its three 
downward breathings ; and the Suktavaka and .5am- 
yorvaka its arms (or fore-feet); the four Patntsaw- 
ya/as the four supports — the two thighs and the two 
knee-bones; and the Samish/ayafus is the two 
(hind) feet 

10. These are twenty-one offerings; — two libations 
of ghee, five fore-offerings, two butter-portions, and 
Agni's cake : this makes ten ; Agni and Soma's low- 
voiced offering, Agni and Soma's cake, the Agni 
Svish/akm, the \dk, three after-offerings, the Stikta- 
vaka, the .Samyorvaka, further his seizing (the two 
spoons) at the same time there at the Patni- 
sawyi/as*, and (last) the Samish/ayafus. 

11. These are twenty-one offerings, — there are 
twelve months and five seasons in a year ; and three 
worlds — that makes twenty; and yonder burning 
(sun) is the twenty-first — that is the goal 8 , that the 
resting-place : he thus reaches that goal, that resting- 
place. 

12. Now, as to this Aru»i said, 'Every half- 
month, indeed, I become a sharer of the same world 
with yonder sun : that is the perfection of the Full 
and New-moon sacrifices which I know.' 

1 See I, 8, 1, 12 seqq. ' See I, 9, 2, 19. 

• Saisha sflryartipaiva gatiA gantavyabhfaniA; eshaiva pratish/Aa 
kr/tsnaphalasylnajaA, Say. 
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i 3. As to this they ask, 'Who is the better one, the 
self-offerer, or the god-offerer ?' Let him say, ' The 
self-offerer;' for a self-offerer, doubtless, is he who 
knows, ' This my (new) body is formed by that (body 
of Ya^wa, the sacrifice), this my (new) body is 
procured 1 thereby.' And even as a snake frees 
itself from its skin, so does he free himself from his 
mortal body, from sin ; and made up of the Rik, the 
Ya^us, the Saman, and of offerings, does he pass on 
to the heavenly world. 

14. And a god-offerer, doubtless, is he who knows, 
' I am now offering sacrifice to the gods, I am 
serving the gods,' — such a one is like an inferior who 
brings tribute to his superior, or like a man of the 
people who brings tribute to the king: verily, he 
does not win such a place (in heaven) as the other. 

Seventh BrAhmava. 

1. The Sacrifice is the Year ; and, verily, sacrifice 
is offered at the end of the year of him whoso knows 
that the sacrifice is the year ; and all that is done in 
the year comes to be gained, secured, and won 
for him. 

2. The officiating priests are the seasons; and, 
verily, sacrifice is offered at the end of the seasons 
of him whoso knows that the officiating priests are 
the seasons; and all that is done in the seasons 
comes to be gained, secured, and won for him. 

3. The oblations are the months; and, verily, 
sacrifice is offered at the end of the months of him 
whoso knows that the oblations are the months; 

1 Upadhiyate upasthapyate, Say. 
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and all that is done in the months comes to he 
gained, secured, and won for him. 

4. The oblation-vessels are the half-months ; and, 
verily, sacrifice is offered at the end of the half- 
months of him whoso knows that the oblation-vessels 
are the half-months; and all that is done in the 
half-months comes to be gained, secured, and won 
for him. 

5. The two attendants 1 are the day and night; 
and, verily, sacrifice is offered at the end of the day 
and night of him whoso knows that the two atten- 
dants are the day and night ; and all that is done in 
the day and night comes to be gained, secured, and 
won for him. 

6. The first kindling-verse is this (earth), the 
second the fire, the third the wind, the fourth 
the air, the fifth the sky, the sixth the sun, the 
seventh the moon, the eighth the mind, the ninth 
speech, the tenth fervid devotion, and the eleventh 
the Brahman; for it is these that kindle all this 
(universe), and by them all this (universe) is kindled, 
whence they are called kindling-verses. 

7. Thrice he recites the first (kindling- verse) : by 
reciting it the first time he gains the eastern region, 
by the second time he gains the southern region, 
and by the third time he gains the upper region. 

8. And thrice he recites the last(verse): by reciting 
it the first time he gains the western region, by the 
second time he. gains the northern region, by the third 
time he gains this same (earth as a) resting-place ; 



1 Sayana seems to take the two attendants (parivesh/rt, preparers 
or servers-up of food) to mean the pair of fire-tongs (dhrish/f) : — 
ye parivesha/ia-s&dhane dhn'sh/t tayor ahor&trabuddhim vidhatte. 
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and by those (kindling-verses) he thus gains these 
worlds, and these regions. 

9. The first libation of ghee is the sacred law, and 
the second the truth ; and, verily, he secures for 
himself law and truth, and whatsoever is to be gained 
by law and truth all that he now gains. 

10. The first fore-offering is brilliance, the second 
honour, the third fame, the fourth holy lustre, the 
fifth food (prosperity). 

11. After the first fore-offering let him utter (the 
anumantrawa '), 'May I become brilliant;' after 
the second, 'May I become honoured;' after the 
third, 'May I become glorious;' after the fourth, 
' May I become endowed with holy lustre ;' after the 
fifth, 'May I become prosperous;' — and, verily, 
whosoever knows this becomes brilliant, and ho- 
noured, and glorious, and endowed with holy lustre, 
and prosperous. 

1 2. Now, .Svetaketu Aru«eya *, who knew this, 
said once, ' To him who will thus know that glory of 
the fore-offerings, people will in days to come be 
flocking from all sides as if wishing to see some 
great serpent.' 

13. The first butter-portion, doubtless, is the past, 
and the second the future: verily, he secures for 
himself both the past and the future ; and whatever 
is to be gained by the past and the future, all that 
he now gains. 

1 Each of the offering-formulas of the PrayS^as has after it the 
anumantraaa 'might is speech, might is energy, in me the in- 
breathing and off-breathing ; ' which, according to our paragraph 
(and Kity. Ill, 3, 5), is to be supplemented by these special 
prayers. 

* See X, 3, 4, 1, with note. 
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14. The cake offered to Agni is the Brahman 
(priesthood) ; and, verily, whosoever knows Agni's 
cake to be the priesthood secures for himself the 
priesthood; and whatever is to be gained by the 
priesthood all that he now gains. 

15. The low-voiced offering is the Kshatra (no- 
bility) ; and, verily, whosoever knows the low-voiced 
offering to be the nobility secures for himself the 
nobility ; and whatever is to be gained by the nobility 
all that he now gains. And inasmuch as some per- 
form the low-voiced offering, and others do not, 
therefore people speak (give information) to the 
noble both in a loud voice and in a low voice. 

16. The second cake is the Vis (people); and, 
verily, whosoever knows the second cake to be the 
people secures for himself the people; and what- 
ever is to be gained by the people all that he gains. 
And inasmuch as Agni's cake and the low-voiced 
offering come first therefore the priesthood and 
nobility are established upon the people. 

17. The Sannayya 1 is royal dignity; and, verily, 
whosoever knows the Sannayya to be royal dignity 
secures for himself royal dignity ; and whatever is to 
be gained by royal dignity all that he gains. And 
inasmuch as some pour (sweet and sour milk) to- 
gether 8 , and others do not, therefore the royal dignity 
both (combines) together and (keeps) asunder*. 

18. The Svish/akrtt is fervid devotion ; and, verily, 
whosoever knows the Svish/akrzt to be fervid devo- 

1 For this sacrificial dish of the New-moon sacrifice, prepared 
from fresh milk and sour curds, see part i, p. 1 78, note 4. 

* That is, they prepare the Sannayya. 

* That is to say, different kings either combine or keep separate 
from each other. 
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tion secures for himself fervid devotion ; and what- 
ever is to be gained by fervid devotion all that he 
now gains. 

19. The fore-portion is the place (in heaven); and, 
verily, whosoever knows the fore-portion to be the 
place (in heaven) secures for himself the place (in 
heaven); and whatever is to be gained by the place 
(in heaven) all that he now gains ; and, indeed, he 
does not by ever so little fall from his place, for it is 
by ever so little that in yonder world men fall from 
their place ; and whosoever knows this does not fall 
from his place however much evil he may have 
done. 

20. The Idk is faith ; and, verily, whosoever knows 
the Ifla to be faith secures for himself faith, and 
whatever is to be gained by faith all that he now 
gains. 

21. The first after-offering is the thunderbolt, the 
second the hail-stone, the third the (heavenly) fire- 
brand (meteor). 

22. After the first after-offering let him utter 
(the anumantra#a), ' O thunderbolt, smite N. N. ! ' 
(naming) him whom he hates; after the second, 
' O hail-stone, smite N. N. ! ' after the third, ' O fire- 
brand, smite N. N. ! ' 

23. And if such a one dies suddenly, then, indeed, 
it is that after-offering, the thunderbolt, that smites 
him ; and if he is, as it were, covered with out- 
flowing (blood), then it is that after-offering, the 
hail-stone, that smites him ; and if he is, as it were, 
covered with scorching, then it is that after-offering, 
the (heavenly) firebrand, that smites him. 

24. Such is the bolt of the sacrifice : it was by 
that bolt, indeed, that the gods overcame the Asuras; 
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and in like manner does the Sacrificer who knows 
this overcome his wicked, spiteful enemy. 

25. And if the sacrifice were to end with after- 
offerings, then it would end with the thunderbolt, 
the hail-stone, and the (heavenly) firebrand : there- 
fore the sacrifice of the gods ends either with the 
Ida or with the .Samyos. 

26. By the fore-offerings, indeed, the gods reached 
the world of heaven. The Asuras tried to get thither 
after them; and by the after-offerings they (the gods) 
drove them back : thus, when the after-offerings are 
performed, the Sacrificer drives back his wicked, 
spiteful enemy. 

27. The fore-offerings, indeed, are the out-breath- 
ings 1 , and the after-offerings the off-breathings : 
wherefore the fore-offerings are poured out in a forward 
direction*, for that is the form of the out-breathing; 
and the after-offerings (are poured out) in a backward 
direction 8 , for that is the form of the off-breathing. 
The after-offerings, indeed, are the Upasads 4 of the 

1 That is, the breath (out and in-breathing) of the mouth (prawa), 
in comparing which with the fore-offerings (praya^a) the stress is 
laid on the preposition ' pra.' 

1 According to Kilty. Ill, 2, 18 seqq., the five prayi£a libations 
are to be made either on the part of the fire burning the brightest, 
or so that each subsequent libation is poured further east of the 
preceding one. 

* According to Katy. Ill, 5, 10, the three anuya^a libations are 
to be made on the forepart, the middle, and the back (western) 
part of a burning log respectively. 

* For the three days' libations, called UpasadaA (homages or 
sieges), at the Soma-sacrifice, see part ii, p. 104 seqq. I do not 
quite understand the reference to the ' backward direction ' (pratyag- 
apavargatvaw vopasad-dharmaA, Say.) of the Upasads, unless it 
be that the libations are offered to Agni, Soma and Vish«u, who 
are compared with the point, barb and socket (?) of an arrow 
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Full and New-moon sacrifices, whence they are 
performed in a backward direction after the manner 
of the Upasads. 

28. The Suktavaka is the completion ; and, verily, 
whosoever knows the Suktavaka to be the completion 
secures for himself the completion ; and whatever is 
to be gained by the completion all that he now gains : 
he obtains the completion of his (full) lifetime. 

29. The »Samyorvdka is the resting-place; and, 
verily, whosoever knows the .Samyuvaka to be the 
resting-place secures for himself a resting-place; 
and whatever is to be gained by a resting-place all 
that he now gains : he reaches a resting-place. 

30. The gods fortified the Patntsaaiya^as by a 
mound from behind', and placed a couple thereon 
for the sake of procreation : thus when the Patnt- 
sawya^as are performed, he places a couple thereon 
for the sake of procreation ; for, indeed, after the 
procreation of the gods offspring is produced, and 
offspring is produced by pair after pair (of men 
and beasts) for him who knows this. 

3 1 . The Samish/aya^us is food ; and, verily, who- 
soever knows the Samish/aya/us to be food secures 
for himself food ; and whatever is to be gained by 
food all that he now gains. 

32. The Sacrificer is the Year; and the Seasons 
officiate for him. The Agnldhra is the Spring, 

respectively (III, 4, 4, 14), or that in filling the spoons with ghee, the 
procedure is the reverse of that usually followed (III, 4, 4, 7. 8). 

1 The PatnisawyS^as (by which offering is made to Soma, 
Tvash/ri', and Agni, along with the wives of the gods) are performed 
on the Garhapatya fire, and hence at the back (western) part of the 
sacrificial ground where the Sacrificer's wife is seated. For the 
symbolical import of the rite see I, 9, 2, 5. 
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whence forest-fires take place in spring, for that 
is a form of Agni. The Adhvaryu is the Summer, 
for summer is, as it were, scorched ; and the Adh- 
varyu comes forth (from the sacrificial ground) like 
something scorched l . The Udgatr* is the Rainy 
season; whence, when it rains hard, a sound as 
that of a chant is produced. The Brahman is the 
Autumn; whence, when the corn ripens, they say, 
•The creatures are rich in growth (brahmawvat).' 
The Woiri is the Winter, whence in winter cattle 
waste away, having the Vasha/ uttered over them. 
These, then, are the divinities that officiate for him ; 
and even if Aishavlra^ * were to officiate for him, 
let him think in his mind of those divinities, and 
those deities, indeed, officiate for him. 

33. Now, as to that balance, the right (south) 
edge of the Vedi '. Whatever good deed man 
does that is inside the Vedi; and whatever evil 
deed he does that is outside the Vedi. Let him 
therefore sit down, touching the right edge of the 
Vedi ; for, indeed, they place him on the balance 
in yonder world ; and whichever of the two will 
rise* that he will follow, whether it be the good 
or the evil. And, verily, whosoever knows this, 
mounts the balance even in this world, and escapes 
being placed on the balance in yonder world ; for 
his good deed rises, and not his evil deed. 

1 Viz. from his constant aUendance on the sacrificial fires. 

* According to Sayana, Eshavira is the name of a Brahmamcal 
family held in general contempt. See Weber, Ind. Stud. I, p. 228. 

* That is, the altar-ground covered with sacrificial grass, serving 
as a seat for the gods. 

4 Literally, will force down (the other). On this ordeal see 
E. Schlagintweit, Die Gottesurtheile der Indier, Nachtrage ; 
A. Weber, Ind. Streifen I, p. 21 ; II, p. 363. 
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Third AdhyAya. First BrAhmaya. 
The Agnihotra. 
i. Verily, the Agnihotrl cow is the speech of the 
Agnihotra, and her calf is its mind. Now these 
two, mind and speech, whilst being one and the 
same, are, as it were, distinct from each other: 
therefore they tie up the calf and its mother with 
one and the same rope; and the fire 1 , indeed, is 
faith, and the ghee truth. 

2. Now, as to this (kanaka of Videha once 
asked Ya^wavalkya, ' Knowest thou the Agni- 
hotra, Y^fwavalkya ? ' — ' I know it, O king,' he said. 
— ' What is it ? '— ' Milk, indeed.' 

3. ' If there were no milk, wherewith wouldst 
thou sacrifice ? ' — ' With rice and barley.' — ' If there 
were no rice and barley, wherewith wouldst thou 
sacrifice ? ' — ' With what other herbs there are.' — 
' If there were no other herbs, wherewith wouldst 
thou sacrifice?' — 'With what forest herbs there are.' 
— ' If there were no forest herbs, wherewith wouldst 
thou sacrifice?' — 'With fruit of trees.' — 'If there 
were no fruit of trees, wherewith wouldst thou 
sacrifice ?' — ' With water.' — 'If there were no water, 
wherewith wouldst thou sacrifice ? ' 

4. He spake, 'Then, indeed, there would be 
nothing whatsoever here, and yet there would be 
offered — the truth in faith.' — ' Thou knowest the 
Agnihotra, Ya^*»avalkya : I give thee a hundred 
cows,' said kanaka. 

5. Concerning this point there are also these 

1 That is, according to Sayaaa, the fire, or heat, produced by the 
rope. Instead of 'tcg-a eva iraddha,' one would rather expect 
' xraddhaiva tqpaA.' 
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verses : — ' Knowing what 1 , does the offerer of the 
Agnihotra stay away from his house ? how is his 
wisdom (manifested) 2 ? how is he kept up by his 
fires 8 ?' — whereby he means to say, ' How, then, is 
there no staying away from home on his part * ? ' 

6. ' He who is the swiftest in the worlds 8 , that 
wise one is found staying abroad : thus (is mani- 
fested) his wisdom, thus he is kept up by his fires ; ' 
— he thereby means the mind: it is owing to his 
mind that there is no staying away from home on 
his part. 

7. ' When, having gone far away, he heedeth not 
there his duty, wherein is that offering of his offered; 
(and wherein) do they, at his house, perform the 
offering of the progress ? ' — that is to say, — ' When, 
having gone far away, he there heeds not his 
duty, wherein does that offering of his come to 
be offered ? ' 

8. ' He who waketh in the worlds and sustaineth 
all beings, in him that offering of his is offered, (and 
in him) do they, at his house, perform the offering 



1 That is, according to Saya*a, — What form of Agnihotra does 
he recognise, when he goes to stay abroad ? 

* That is, — How does he show his knowledge of the sacred 
obligation that one ought to perform the Agnihotra regularly twice 
a day for life ? 

' That is to say, How is the continuity in the constant attendance 
to his sacred fires kept up by him ? 

4 Literally, ' How is non-staying abroad (brought about) ? ' that 
is to say, — How, though having to stay abroad, does he ensure the 
spiritual benefits of remaining at home ? or, as Siyana puts it, How 
is the fault of staying abroad, avoided?— asya pravasato ya^ama- 
nasya anapaproshitam pravasadoshSbblvaA. 

* Or, among (or in) beings. Siyamt supplies 'ya^amanaA' to 
' yo jfavish/AaA,' 
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of the progress ; ' — he thereby means the breath ; 
whence they say, ' The Agnihotra is breath.' 

Second BrAhmawa. 

i. Verily, whos6ever knows the six pairs in the 
Agnihotra, has offspring born to him by pair after 
pair, by all generations. The Sacrificer and his 
wife — this is one pair: through it his Agnihotra 
would be possessed of a wife, — * May I obtain this 
pair ! ' he thinks l . The calf and the Agnihotra-cow 
— this is another pair: through it his Agnihotra- 
cow would become possessed of a male calf, — ' May 
I obtain this pair!' he thinks. The pot and the 
coals — this is another pair; the offering-spoon and 
the dipping-spoon — this is another pair ; the Ahava- 
nlya fire and the log — this is another pair; the 
libation and the Svaha-call — this is another pair: 
these, doubtless, are the six pairs in the Agnihotra ; 
and he who thus knows them, has offspring born to 
him by pair after pair, by all generations. 

Third BrAhmajva. 

i. The Brahman delivered the creatures over to 
Death, the Brahmaiarin (religious student) alone 
it did not deliver over to him. He (Death) said, 
' Let me have a share in this one also.' — * Only the 
night on which he shall not bring his 2 fire-wood,' 
said (the Brahman). On whatever night, therefore, 
the Brahma^arin does not bring fire-wood, that 

1 Or, perhaps, it (the Agnihotra) thinks. 

* Prof. Delbrttck, Altind. Syntax, p. 260, doubtless rightly takes 
the middle form (aharatai) here to imply 'for his own self/ i.e. 
for his own protection from death. 
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(night) he passes * cutting it off from his own life : 
therefore the Brahmaiarin should bring fire-wood, 
lest he should pass (his nights) cutting off (as much) 
from his life. 

2. He who enters on a Brahmaiarin's life, indeed, 
enters on a long sacrificial session : the log he puts 
on the fire in entering thereon is the opening (offer- 
ing), and that which (he puts on the fire) when he 
is about to bathe 2 is the concluding (offering) ; and 
what (logs) there are between these, are just his 
(logs) of the sacrificial session. When a Brahma'wa 
enters on a Brahmaiarin's life — 

3. He enters beings in four parts: with one 
fourth part (he enters) the fire, with another part 
death, with another part his religious teacher ; and 
his fourth part remains in his own self. 

4. Now, when he brings a log for the fire, he 
redeems that fourth part of his which is in the fire ; 
and having cleansed s it, he takes it to his own self, 
and it enters him. 

5. And when, having made himself poor, as it 
were, and become devoid of shame, he begs alms, 
then he redeems that part of his which is in death ; 

1 Or, perhaps better, — that (night) he keeps cutting off from his 
life,— in which case the verb 'vas' would be construed with the 
gerund in much the same way as ' sth& ' commonly is. This 
construction would suit tven better the second passage (without 
the object ' tim ') at the end of the paragraph. In any case we 
have to understand that, during every night passed with his teacher 
without his having brought fire-wood, he cuts off a night, or day, 
from (the latter end of) his life. Cf. Delbrtlck, Altind. Syntax, 
pp. 260, 334, 405. 

* That is, prior to his leaving the house of his teacher and 
returning to his own family. 

* Samskrt'tya=utkrfsh/ax» krrtvd, Sayawa. 

[44] E 
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and, having cleansed it, he takes it to himself, and 
it enters him. 

6. And when he does the teacher's bidding, and 
when he does any work for the teacher, he redeems 
that part of his which is in the teacher ; and, having 
cleansed it, he takes it to himself, and it enters him. 

7. Let him not beg alms after he has bathed (at 
the end of his studentship), for by bathing he drives 
off beggary, and drives off hunger from his kinsmen 
and his deceased ancestors, ' Let him who knows 
this beg alms only from her in whom he has the 
greatest confidence V they say, ' for that makes for 
heaven.' And should he find no other woman from 
whom alms could be begged, he may even beg from 
his own teacher's wife, and thereafter from his own 
mother 2 . The seventh (night) should not pass by 
for him without begging : him who knows this and 
practises this all the Vedas enter ; for, verily, even 
as the fire shines when kindled, so does he, after 
bathing, shine, who, knowing this, lives a Brahma- 
Darin's life. 

Fourth Adhyaya. First BrAhmajva. 

1. Now Uddilaka Aru»i s was driving about*, 
as a chosen (offering-priest), amongst the people of 

1 That is, from whom he is perfectly sure of getting something. 
Saya»a, however, takes it in the sense of ' from whom he feels sure 
he will get most,' — Sa brahma&lrf yasya eva bhikshitayaA striyaA 
sakirad bhuyish/ftam bahutaram annam labhyata iti .rlagheta t&m 
bhikshetety ahuA, Say. 

* That is, after leaving his teacher's house and returning home. 
' For another version of this legend see Gopatha-Brahmawa I, 

3, 6. See also Prof. Geldner's translation in Pischel and G.'s 
Yedische Studien II, p. 185. 

* Prof. Geldner takes 'dhivayam £akara' in a causal sense 



Digitized by 



Google 



xi kXnda, 4 adhvAya, i brAhmajva, 3. 5 1 

the northern country. By him a gold coin was 
offered ; for in the time of our forefathers a prize 
used to be offered by chosen (priests) when driving 
about, for the sake of calling out the timid 1 to 
a disputation. Fear then seized the Brahma«as of 
the northern people : — 

2. 'This fellow is a Kurupa»£ala Brahman, 
and son of a Brahman — let us take care lest he 
should deprive us of our domain : come, let us 
challenge him to a disputation on spiritual matters.' 
— 'With whom for our champion?' — 'With Svai- 
dayana.' Svaidayana, to wit, was .Saunaka. 

3. They said, 'Svaidayana, with thee as our 
champion we will fight this fellow.' He said, 
' Well, then, stay ye here quietly : I will just make 
his acquaintance V He went up to him, and when 
he had come up, he (Uddalaka) greeted him saying, 



' er verursachte einen Anflauf ' (he caused people to crowd together, 
or to come to him in crowds). S&ya«a, however, takes it in the 
same sense as we have done, — Srtvi^yaya vrtXah sann udagdejan 
^aglma. The Gopatha-Br., further on, has the remark 'sa vai 
gotamasya putra urdhvam v/7to»dhavit'(l). 

1 It is by no means certain whether the interpretation of the 
paragraph as here adapted is the right one. Prof. Geldner takes it 
thus, — ' He (Udd.) had taken a gold piece with him ; for in times 
of old the chosen (priests) who caused a crowd to gather round 
them, used to take a single gold piece with them with a view to 
their proposing a riddle (or problem) whenever they were afraid.' 
The Gopatha-Br. has a different reading, which is likewise far 
from clear : — tasya ha nishka upahito babhuva, upavadad bibhyato 
yo ma brahmano « nu£ina upavadishyati tasma etam praddsyam- 
iti ; — by him a gold coin was offered (? by him a gold plate had 
been put on, L e. was worn round the neck) being afraid of 
obloquy (?) : 'I shall give this to any learned Brahman who will 
speak up against me,' thus (he thought). 

* Or, I'll just find out what kind of man he is. 

E 2 
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' Svaidayana ! ' — ' Halloo, son of Gautama!' replied 
the other, and straightway began to question him. 

4. ' He alone, O son of Gautama, may drive 
about amongst people as chosen (offering-priest), 
who knows in the Full and New-moon sacrifices 
eight butter-portions (offered) previously, five por- 
tions of sacrificial food in the middle, six (portions) 
of Pra^apati, and eight butter-portions (offered) 
subsequently. 

5. ' He alone, O son of Gautama, may drive 
about amongst people as chosen (priest), who knows 
from the Full and New-moon sacrifices 1 whereby 
it is that creatures here are born toothless, whereby 
they (the teeth) grow with them, whereby they 
decay with them, whereby they come to remain 
permanently with them ; whereby, in the last stage 
of life, they all decay again with them; whereby 
the lower ones grow first, then the upper ones; 
whereby the lower ones are smaller, and the upper 
ones broader ; whereby the incisors are larger, and 
whereby the molars are of equal size. 

6. 'He alone, O son of Gautama, may drive 
about amongst people as chosen (priest), who knows 
from the Full and New-moon sacrifices, whereby 
creatures here are born with hair; whereby, for 
the second time, as it were, the hair of the beard 
and the arm-pits and other parts of the body 2 grow 
on them ; whereby it is on the head that one first 

1 Literally, who knows that (element) in the Full and New-moon 
sacrifices whereby . . . 

* The word ' durbtrinani ' is of doubtful meaning, the etymology 
proposed by Saya»a having little claim to being seriously considered. 
In the St. Petersb. Diet, the meaning ' bristly ' is assigned to it, as 
applied to the hair of the beard. 
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becomes grey, and then, again, in the last stage of 
life, one becomes grey all over. 

7. ' He alone, O son of Gautama, may drive 
about amongst people as chosen (priest), who knows 
from the Full and New-moon sacrifices whereby 
the seed of the boy is not productive, whereby in 
his middle age it is productive, and whereby again 
in his last stage of life it is not productive ; — 

8. 'And he who knows the golden, brilliant- 
winged Gayatri who bears the Sacrificer to the 
heavenly world.' Then he (Uddalaka) gave up 
to him the gold coin, saying, 'Thou art learned, 
Svaidiyana; and, verily, gold is given unto him 
who knows gold;' and he (Svaidayana), having 
concealed it \ went away. They asked him, ' How 
did that son of Gautama behave ? ' 

9. He said, ' Even as a Brahman, and the son of 
a Brahman : the head would fly off of whosoever 
should (dare to) challenge him to a disputation 2 .' 
They then went away in all directions. He 
(Uddalaka) then came back to him, with fire-wood 

1 Ssiyawa takes ' upaguhya ' in the sense of ' having embraced 
(him),' that being the meaning the verb has in classical Sanskrit ; 
— tarn Svaidayanam upaguhya Slingya Uddaiakas tasmat sthanSn 
nijfakrama nishkrantavan. The Gopatha-Br. has ' tad upayamya ' 
(having taken it) instead. Svaidiyana evidently did not wish the 
other Brahmans to know that he had had the better of the 
Kurupad&Ua. 

* ? Or, to catechize him ; Brahma 1 svaya/w ved&dyaA brahmaputro 
brahmish/Aasya Gotamasya putra ity etad yath&vr/ttam eva, api tu 
ya/i purusha enam Uddalakam upavalheia pradhinam jresh/Ayaw 
(? fresh/flaw) kuryat — varha valha pradhanya iti dhatuA — asya 
purushasya mftrdha vipatet, alpa^-flanasya idhikyena viparyayagra- 
ha«it tannimitta-^ira^patanam bhavattty arthaA, SSy. — Prof. Geld- 
ner translates, — ' He must rack his brains (muss sich den Kopf 
zerbrechen) who wants to outdo him in questions (uberfragen).' 



Digitized by 



Google 



54 satapatha-brAhmajva. 

in his hand \ and said, * I want to become thy 
pupil.' — ' What wouldst thou study ? ' — ' Even those 
questions which thou didst ask me — explain them 
to me ! ' He said, ' I will tell them to thee even 
without thy becoming my pupil.' 

10. And he then spoke thus to him: — The two 
libations of ghee, the five fore-offermgs, and, eighth, 
Agni's butter-portion — these are the eight butter- 
portions (offered) previously. Soma's butter-portion, 
being the first of the portions of sacrificial food — 
for Soma is sacrificial food, — Agni's cake, Agni- 
Soma's low-voiced offering, Agni-Soma's cake, 
and (the offering to) Agni Svishfokr/t — these are 
the five portions of sacrificial food in the middle. 

ii. The fore-portion, the ld&, what he hands to 
the Agnidh 2 , the Brahman's portion, the Sacrificer's 
portion, and the Anviharya (mess of rice) — these 
are the six (portions) of Pra^apati. The three 
after-offerings, the four Patntsawya^as, and, eighth, 
the Samish/ayafus — these are the eight butter- 
portions (offered) subsequently. 

1 2. And inasmuch as the fore-offerings are with- 
out invitatory formulas 8 , therefore creatures are 
born here without teeth ; and inasmuch as the chief 
oblations have invitatory formulas, therefore they 
(the teeth) grow in them ; and inasmuch as the 
after-offerings are without invitatory formulas, there- 
fore they (the teeth) decay in them; and inasmuch 
as the Patntsawyifas have invitatory formulas, 

1 That is, as a pupil (brahmaMrin) would to his teacher. 

* Viz. the ' sharfavatta,' or share consisting of six ' cuttings,' for 
which see I, 8, i, 41 with note. 

' With these oblations there is no puro-nuvakya, but only 
a yagyS, or offering-formula. 



Digitized by 



Google 



xi kXnda, 4 adhyAya, i brAhmamv, 14. 55 

therefore they (the teeth) come to remain perma- 
nently with them ; and inasmuch as the Samish/a- 
yafus is without invitatory formula, therefore they 
all decay again in the last stage of life. 

13. And inasmuch as, after uttering the invitatory 
formula, he offers with the offering-formula, there- 
fore the lower (teeth) grow first, then the upper ones ; 
and inasmuch as, after uttering a gayatrt verse as 
invitatory formula, he offers with a trish/ubh verse \ 
therefore the lower (teeth) are smaller, and the 
upper ones broader ; and inasmuch as he pours out 
the two libations of ghee in a forward direction 2 , 
therefore the incisors are larger; and inasmuch as 
the two samy&g yas s are in the same metre, therefore 
the molars are of equal size. 

14. And inasmuch as he spreads a cover of sacri- 
ficial grass (on the Vedi), therefore creatures here 
are born with hair ; and inasmuch as he for the 
second time, as it were, spreads the Prastara-bunch *, 
therefore, for the second time, as it were, the hair 
of the beard and the arm-pits, and other parts of the 
body grow ; and inasmuch as at first he only throws 
the Prastara-bunch after (the oblations into the fire), 
therefore it is on the head that one first becomes 
grey ; and inasmuch as he then throws after it all 
the sacrificial grass of the altar-ground, therefore, 

1 Whilst the gayatrt verse consists of 3 x 8 syllables, the trish/ubh 
has 4 x 1 1 syllables. 

1 That is, pouring the second into the fire at a place immediately 
to the front, or eastward, of the first. 

* That is, the invitatory and offering-formulas used for the 
oblation to Agni Svish/akm ; see part i, p. 307, note 1. 

* For this bunch taken from the sacrificial grass before it is 
spread on the altar-ground, and symbolically representing the Sacri- 
ficer, see I, 3, 3, 4 seqq. ; and part i, p. 84, note 2. 
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in the last stage of life, one again becomes grey all 
over. 

1 5. And inasmuch as the fore-offerings have ghee 
for their offering-material, a boy's seed is not pro- 
ductive, but is like water, for ghee is like water ; 
and inasmuch as, in the middle of the sacrifice, they 
sacrifice with sour curds 1 and with cake, therefore 
it is productive in his middle stage of life, for 
thick-flowing, as it were, is (that havis), and thick- 
flowing, as it were, is seed ; and inasmuch as the 
after-offerings have ghee for their offering-material, 
it again is not productive in his last stage of life, and 
is like water, for ghee, indeed, is like water. 

16. The Vedi (altar-ground), doubtless, is the 
Gayatrl : the eight butter-portions (offered) pre- 
viously are her right wing, and the eight butter- 
portions (offered) subsequently are her left wing : 
that same golden, brilliant-winged Gayatri, indeed, 
bears the Sacrificer who knows this to the heavenly 
world. 

Second BrAhmajva. 

1. Now, then, as to the taking up of the two 
offering-spoons 2 . Now, in this respect, some people, 

1 That is, at the New-moon sacrifice, with the Sannayya, or 
mixture of sour curds with sweet boiled milk. The * iti * after 
' puro</arena* is taken by Sayana in the sense of ' k&' ; and though 
this cannot be accepted, it is not very easy to see what force it can 
have here. 

2 At the time when the sacrificial food (havis) is to be placed on 
the Vedi, the two offering-spoons, ^uhu and upabhru, are filled 
with ghee, and then placed, the former on the Prastara-bunch (lying 
on the Vedi) with the bowl towards the east, and the latter north of 
it on the grass-cover of the Vedi ; a third spoon, the dhruvi, being 
again placed north of the upabhru. The first libation of ghee 
(aghara) is made from the dipping-spoon (sruva) ; but when about 
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thinking themselves clever, take up the (fuhu) with 
the right, and the upabh/7't with the left (hand) ; 
but let him not do so ; for if, in that case, any one 
were to say of him, ' Surely, this Adhvaryu has 
made the Sacrificer's spiteful enemy equal to him, 
and able to cope with him,' then that would indeed 
be likely to come to pass. 

2. Let him rather do it in this way; — having 
taken the £uhu with both hands, let him lay it down 
on the upabhm ; there is no question about this : it 
is good for (securing) cattle and life. Let him take 
them up without clinking them together,— were he 
to let them clink together, insecurity of property 
would befall the Sacrificer : let him, therefore, take 
them up without clinking them together. 

3. Now as to the stepping past (the Vedi). By 
a thunderbolt, indeed, one Adhvaryu scatters the 
Sacrificer's cattle, and by a thunderbolt another 
drives them together for him. Now that Adhvaryu, 
doubtless, scatters the Sacrificer's cattle by a thunder- 
bolt, who steps past with his right (foot) l when he is 

to make the second libation, as also prior to each of the two butter- 
portions, to the first of the five fore-offerings, as well as before each 
of the chief offerings (when, however, portions of the respective 
sacrificial dishes are added to the ghee in the guhti), the Adhvaryu 
takes up the two spoons in the manner mentioned, viz. holding 
them together with both hands so as to be parallel to each other, the 
bowl of the^uhu being just above that of the upabhr/'t without touch- 
ing it. While thus holding them he goes forward to the Ahavantya, 
and, after the other necessary rites, pours the oblation from theftihu, 
over the spout of the upabhr/'t, into the fire. At the fourth fore- 
offering the ghee contained in the upabhr/'t is for the first lime 
made use of, half of it being poured into the gubh for the last two 
fore-offerings, whilst the remainder is used for the after-offerings. 

1 When the Adhvaryu betakes himself from his place behind the 
Vedi (on which the sacrificial material is laid out) to the Ahavantya 
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about to call (on the Agnldhra) for the .SVausha/, and 
with his left (foot) when he has called for the Smu- 
sha/ ; and that (other) one drives them together for 
him who steps past with his left (foot) when he is 
about to call for the 6Vausha/, and with his right 
(foot) when he has called for the .Srausha/ ; for he 
does indeed drive them together for him. 

4. Now as to the holding (of the spoons). In this 
respect, some people, thinking themselves clever, 
hold the two spoons whilst stretching forward both 
arms ; but let him not do so, for if, in that case, 
any one were to say of him, 'Surely, this Sacrificer 
has made two spears of his arms : he will become 
a spear-holder,' then that would indeed be likely 
to come to pass. But that (navel is the channel of 
the) central breathing : let him therefore hold (the 
spoon) by lowering them ' to that (breathing). 

5. Now as to calling for the ^SVausha/ * : there are 
six (modes of) calling for the ^SVausha/, — the de- 
scending, the level, the ascending, the feeble, the 
outward-tending, and the inward-tending. 

6. Now the descending mode, indeed, it is when he 
begins in a high tone and concludes in a low tone : 
whoever should wish that any one s should be poorer, 

in order to perform an offering, he is to proceed in such a way as 
constantly to keep his left foot before the right one; whilst 
in returning to his place he keeps the right foot before the left. Of 
the two ways of procedure mentioned in the paragraph, the second 
way is thus the right one. 

1 Whilst the Adhvaryu is standing by the side of the Ahavanfya, 
ready to make the offering, he holds the spoons to his navel till the 
moment when he has to pour the oblation into the fire. 
, * The Adhvaryu's call is ' om jravaya ' (make him hear I) where- 
upon the Agntdhra responds 'astu jrausha/' (yea, may he hear!). 

s Viz. any one for whom he (the Adhvaryu) performs a sacrifice, 
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let him begin for him in a high tone and conclude 
in a low tone ; and he will thereby become poorer. 

7. And the level one, indeed, it is when he 
concludes in the same tone in which he has begun : 
whoever should wish that any one should be neither 
more prosperous nor poorer, let him conclude for 
him in the same tone in which he has begun ; and 
he will thereby become neither more prosperous 
nor poorer. 

8. And the ascending one, indeed, it is when he 
begins in a low tone and concludes in a high tone : 
whoever should wish that any one should be more 
prosperous, let him begin for him in a low tone and 
conclude in a high tone ; and he will thereby become 
more prosperous. 

9. And the feeble one, indeed, it is when he calls 
for the -SVausha/ in a thin, long-drawn, toneless way : 
if, in that case, any one were to say of him, ' Surely, 
this Adhvaryu has made the Sacrificer feeble, and 
submissive to his spiteful enemy,' then that would 
indeed be likely to come to pass. 

10. And the outward-tending (bahi^-sri) one, 
indeed, it is when he opens his lips wide and utters 
his call at a high, toneless pitch : tone being pros- 
perity, he thereby puts prosperity (srl) outside 
(bah is) himself, and becomes hungry (poor). 

11. And the inward-tending (anta^-sri) one, 
indeed, it is when he closes his lips, and utters 
his call at a loud, toneful pitch : tone being pros- 
perity, he thereby puts prosperity (srl) inside (anta^) 
himself, and becomes an eater of food (rich). 

in case he (the priest) thinks he has not been treated liberally 
enough by his patron, or for some other reason. 
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12. Having kept back (the tone) deep in the 
breast, as it were, let him (keep up the middle pitch 
of) the Brzhat (saman) in both (words 'om .nravaya'), 
and finally leave off at a high pitch ; there is no ques- 
tion about this : it is good for (securing) cattle and life. 

13. Now as to the oblation. In this respect, 
some people, thinking themselves clever, having 
turned down the spoon eastwards, and poured out 
the oblation, turn it round and place it over the 
upabhrz't. But let him not do this ; for if, in that 
case, any one were to say of him, ' Surely, this 
Adhvaryu has made the Sacrificer dependent on, and 
submissive to, his spiteful enemy,' then that would 
indeed be likely to come to pass. 

14. And some, having turned down the spoon 
sideways, and poured out the oblation, turn it round 
and place it over the upabhm. But let him not 
do so ; for if, in that case, any one were to say of 
him, ' Surely, this Advaryu has stopped the obla- 
tions by (following) the wrong way, he (the Sacrificer) 
will either be shattered, or become worm-eaten,' 
then that would indeed be likely to come to pass. 

1 5. Let him rather do it in this way : — having 
turned down the spoon eastwards, and poured out 
the oblation, let him carry it up in the same way 
and place it over the upabhm ; — there is no question 
about this : it is good for (securing) cattle and life. 

16. One Adhvaryu, indeed, burns the oblations, 
and another satisfies the oblations ; and that Adh- 
varyu, assuredly, burns the oblations who, having 
offered ghee, offers portions (of sacrificial dishes) : 
indeed, it is with reference to him that an invisible 
voice has said, 'Surely, this Adhvaryu burns the 
oblations.' And he, indeed, satisfies them who 
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having offered ghee, offers sacrificial portions, and 
finally again offers ghee thereon : such a one 
certainly satisfies them ; and, these (oblations) 
having been satisfied, the gods fill gold cups 
(for him) 1 . 

1 7. Concerning this, YSf »avalkya said 2 , ' When, 
after making an underlayer (of ghee), and cutting 
portions (from the sacrificial dish), he bastes 
them (with ghee), then, indeed, he satisfies them ; 
and, they being satisfied, the gods fill (for him) gold 
cups V Now 6aulvayana was Adhvaryu to those 
who had Ayasthu»a 4 for their Grzhapati 6 . 

18. He said, 'Surely, this sacrificial session is 
supplied with lean cattle and scanty ghee ; and yet 
this one, forsooth, thinks himself a Grehapati ! ' 

19. He (Ayasthu»a) said, 'Adhvaryu, thou hast 
insulted us ; and there now are those two spoons 
which, for a whole year, thou hast not been able 
to take up (in the proper manner) : if I were to 
instruct thee in (the use of) them, thou wouldst 
become multiplied in offspring and cattle, and wouldst 
lead (the Sacrificer) to heaven.' 

20. He said, ' Let me become thy pupil.' He 
answered, ' Even now, indeed, art thou worthy (of 
being instructed), who hast been our Adhvaryu for 
a year: I will teach thee this even without thy 

1 Tasaw samtrspt&nim ahutinaw bhoktaro deviA prit&A santo 
hirawnayan hirawyavikaranw £amasan ya^amanaya datuw yena 
purayante, Siy. 

* Cf. I, 7, 2, 7-10; and part i, p. 192, note 1, where the 
procedure is explained. 

* One would expect an ' iti ' here. 

* According to Styawa, Ayasthuwa is the name of a ^*'shi. 

* Literally, ' house-lord ' or householder — the title of the Sacrificer 
at sacrificial sessions. 
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becoming my pupil.' And so, indeed, he taught him 
that taking up of the two spoons as we have here 
explained it : hence one ought only to make one 
who knows this his Adhvaryu, and not one who 
does not know it. 

Third Brahmajva. 

The MitravindA Sacrifice. 

i. Pra^apati was becoming heated (by fervid 
devotion), whilst creating living beings 1 . From 
him, worn out and heated, Sri (Fortune and Beauty) 
came forth. She stood there resplendent, shining, 
and trembling 2 . The gods, beholding her thus 
resplendent, shining, and trembling, set their minds 
upon her. 

2. They said to Pra^apati, ' Let us kill her and 
take (all) this from her.' He said, ' Surely, that vS"rl 
is a woman, and people do not kill a woman, but 
rather take (anything) from her (leaving her) alive.' 

3. Agni then took her food, Soma her royal 
power, Varu«a her universal sovereignty, Mitra 
her noble rank, Indra her power, Brz'haspati her 
holy lustre, Savitr* her dominion, Pushan her 
wealth, Sarasvatl her prosperity, and Tvash/rz 
her beautiful forms. 

4. She said to Pra/apati, 'Surely, they have 
taken (all) this from me ! ' He said, ' Do thou 
ask it back from them by sacrifice ! ' 

1 That is, gods, men, &c, Say. 

* Saya*a apparently takes 'lelayantf' in the sense of 'all- 
embracing ' (from liyate, to nestle against), — dipyamina avayavaiA 
jobhamana bhra^amana sarvam ^agat svate^asa prakixayanti 
svakiyena te^a^pu%ena sarvam Idishyantf atish/ftat sthitavatf. 
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5. She perceived this offering with ten sacrificial 
dishes — a cake on eight potsherds for Agni, a pap 
for Soma, a cake on ten potsherds for Varima, a 
pap for Mitra, a cake on eleven potsherds for Indra, 
a pap for Br/haspati, a cake on twelve or eight 
potsherds for SavitW, a pap for Pushan, a pap for 
Sarasvatt, and a cake on ten potsherds for Tvashtrt. 

6. She invited them by means of this invitatory 
formula, — 'May Agni, Soma, Varu#a, Mitra, 
Indra, Brzhaspati, and the thousandfold- 
bestowing Savitr/, — May Pushan, for our 
Sacrifices, unite us with cattle, Sarasvat! with 
favour, Tvash/r? with beautiful forms ! ' They 
accordingly made their appearance again. 

7. By this offering-formula she then approached 
them in inverted order (beginning) from the last : — 
* May Tvash/rz grant me forms, and the 
bountiful Sarasvatl, and Pushan good fortune, 
and may Savitr? bestow gifts on me, and 
Indra power, and Mitra noble rank, and 
Varu»a, and Soma and Agni!' They were 
ready to restore them to her. 

8. She perceived these additional oblations : — 
'May Agni, the food-eater, the food-lord, 
bestow food upon me at this sacrifice, svaha !' 
Agni, taking the oblation, departed and restored 
her food to her. 

9. 'May Soma, the king, the lord of kings, 
bestow royal power upon me at this sacrifice, 
svaha!' Soma, taking the oblation, departed and 
restored her royal power to her. 

10. ' May Varu«a, the universal sovereign, 
the lord of universal sovereigns, bestow uni- 
versal sovereignty upon me at this sacrifice, 
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svaha!' Varu«a, taking the oblation, departed 
and restored her universal sovereignty to her. 

ii. 'May Mitra, the Kshatra (nobility), the 
lord of the Kshatra, bestow noble rank upon 
me at this sacrifice, svaha!' Mitra, taking 
the oblation, departed and restored her noble rank 
to her. 

12. 'May Indra, the power, the lord of 
power, bestow power upon me at this sacri- 
fice, svaha ! ' Indra, taking the oblation, departed 
and restored her power to her. 

13. 'May Brzhaspati, the Brahman (priest- 
hood), the lord of the Brahman, bestow holy 
lustre' upon me at this sacrifice, svaha!' 
Brzhaspati, taking the oblation, departed and re- 
stored her holy lustre to her. 

14. 'May Savitri, the kingdom, the lord of 
the kingdom, bestow the kingdom upon me at 
this sacrifice, svaha ! ' SavitW, taking the oblation, 
departed and restored her kingdom to her. 

15. ' May Pfishan, wealth, the lord of wealth, 
bestow wealth upon me at this sacrifice, 
svaha ! ' Ptishan, taking the oblation, departed 
and restored her wealth to her. 

16. 'May Sarasvati, prosperity 1 , the lord of 
prosperity, bestow prosperity upon me at 
this sacrifice, svaha!' Sarasvati, taking the 
oblation, departed and restored her prosperity to 
her. 

17. -May Tvashtri, the fashioner of forms, 



1 I read ' push/iA ' instead of ' pusb/im.' Saya«a takes it thus, — 
whatever prosperity Sarasvati, the lord of prosperity, took from me, 
may he bestow that prosperity upon me 1 
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the lord of forms, bestow cattle with form 1 
upon me at this sacrifice, svaha!' Tvash/r*, 
taking the oblation, departed and restored her cattle 
with (beautiful) form to her. 

18. These, then, are ten deities, ten sacrificial 
dishes, ten offerings, ten presents to priests, — the 
Vira^ - consists of decad after decad (of syllables), 
and the Vir&g- (shining one) is Sri (beauty, pros- 
perity) : he thus establishes (the Sacrificer) in the 
Vira^ - , in prosperity and food. 

19. For this (sacrifice) there are fifteen kindling- 
verses s : he offers to the deities in a low voice 3 . 
There are five fore-offerings, three after-offerings, 
and one Samish/ayafus. The (formulas of the) 
two butter-portions contain the word ' affluence ' : — 
(Rig-veda. S. I, i, 3), 'Through Agni may he 
obtain wealth and affluence day by day, famous 
and abounding in heroes;' — (AYg-veda S. I, 91, 
12), 'An increaser of the house, a remover of 
trouble, a procurer of wealth, an augmenter 
of affluence, a kind friend be thou unto us, 
O Soma!' The two formulas of the Svish/akrz't 
contain the word ' thousand ' : — (./?*g-veda S. Ill, 13, 
7), ' Grant thou unto us wealth, a thousandfold, 
with offspring and affluence, and glorious 
manhood, O Agni, most excellent and never 



1 Saya»a supplies ' virish/Sn,' — cattle endowed with form. 

* That is, the ordinary number of sSmidhenfs at an ish/i, viz. 
eleven verses, the first and last of which are recited three times 
each. See part i, p. 102, note 1 ; p. 112, note 1. 

* That is, the formulas — with the exception of the final ' om ' of 
the invitatory formulas, and the introduction ' ye ya^amahe ' and 
the final 'vausha/' of the offering-formulas — are pronounced in 
a low voice. 

[44] F 
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failing!' — (/ftg-veda S. Ill, 13, 6), 'Favour thou 
our prayer, as the best invoker of the gods 
for our hymns: blaze up auspiciously for 
us, wind-fanned, O Agni, the dispenser of a 
thousand bounties!' 

20. Now, indeed, it was Gotama Rahuga«a 
who discovered this (sacrifice). It went away to 
kanaka of Videha, and he searched for it in the 
Brihmawas versed in the Ahgas 1 (limbs of the Veda), 
and found it in Yif«avalkya. He said, 'A 
thousand we give thee, O Yi^«avalkya, in whom 
we have found that Mitravinda.' He finds (vind) 
Mitra, and his is the kingdom, he conquers recur- 
ring death * and gains all life, whosoever, knowing 
this, performs this sacrifice; or whosoever thus 
knows it. 

Fourth BrAhmaata. 

1. Now, as to the successful issue of the sacrificial 
food. Now, indeed, there are six doors to the 
Brahman s , — to wit, fire, wind, the waters, the moon, 
lightning, and the sun. 

2. He who offers with slightly burnt sacrificial 
food, enters through the fire-door * of the Brahman ; 

1 That is, the Ved&ngas, Le. the limbs, or supplementary 
sciences, of the Veda. 

* That is to say, his approaching death will deliver him once for 
all from mundane existence and its constantly repeated round of 
birth and death. 

* That is, of the (impersonal) world-spirit. 

* In the text the two words are not compounded, but stand in 
apposition to each other (with the fire as the door of B.), with, how- 
ever, much the same force as a compound word. Cf. XII, 2, 1, a 
gddham (eva) pratish/Ad (a foothold consisting of a ford), and ib. 9 
gadha-pratish/M, ' ford-foothold.' 
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and, by entering through the fire-door of the 
Brahman, he wins his union with, and participation 
in the world of, the Brahman. 

3. And he who offers with sacrificial food that 
has fallen (on the ground) enters through the wind- 
door of the Brahman; and, by entering through 
the wind-door of the Brahman, he wins his union 
with, and participation in the world of, the Brahman. 

4. And he who offers with uncooked sacrificial 
food, enters through the water-door of the Brahman ; 
and, by entering through the water-door of the 
Brahman, he wins his union with, and participation 
in the world of, the Brahman. 

5. And he who offers with slightly browned 
sacrificial food, enters through- the moon-door of 
the Brahman, and, by entering through the moon- 
door of the Brahman, he wins his union with, and 
participation in the world of, the Brahman.- 

6. And he who offers with browned sacrificial 
food, enters through the lightning-door of the 
Brahman, and, by entering through the lightning- 
door of the Brahman, he wins his union with, and 
participation in the world of, the Brahman. 

7. And he who offers with well-cooked sacrificial 
food, enters through the sun-door of the Brahman ; 
and, by entering through the sun-door of the 
Brahman, he wins his union with, and participation 
in the world of, the Brahman. This, then, is the 
successful issue of the sacrificial food, and, verily, 
whosoever thus knows this to be the successful 
issue of the sacrificial food, by him offering is made 
with wholly successful sacrificial food. 

8. Then, as to the successful issue of the sacrifice. 
Now, whatever part of the sacrifice is incomplete 

f 2 
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(nyuna) that part of it is productive for him x ; and 
what is redundant in it that is favourable to cattle ; 
and what is broken (disconnected) 2 in it that makes 
for prosperity; and what is perfect in it that is 
conducive to heaven. 

9. And if he think, 'There has been that which 
was incomplete in my sacrifice,' let him believe, 
' That is productive for me : I shall have offspring 
produced (in men and cattle).' 

10. And if he think, 'There has been that which 
was redundant in my sacrifice,' let him believe, 
' That is favourable to cattle for me : I shall become 
possessed of cattle.' 

11. And if he think, 'There has been that which was 
disconnected in my sacrifice,' let him believe, ' That 
makes for my prosperity : Prosperity, surrounded by 
splendour, fame and holy lustre, will accrue to me.' 

1 2. And if he think, ' There has been that which 
was perfect in my sacrifice,' let him believe, ' That is 
conducive to heaven for me : I shall become one of 
those in the heavenly world.' This then is the 
successful issue of the sacrifice; and, verily, who- 
soever thus knows this to be the successful issue 
of the sacrifice, by him offering is made by a wholly 
successful sacrifice. 

Fifth Adhyaya. First BrAhmaya. 
1. The nymph Urva^l loved Pururavas 8 , the 
son of Ida. When she wedded him, she said, 

" See XI, 1, 2, 4; — tad asya yagfasyz pra^ananam pra^otpatti- 
sadhanam. 

* Siyawa's explanation of the term ' sawkasuka ' (? broken, affected 
with gaps) is not available owing to an omission in the MS. Ind. 
Off. 107 1. 

* King Purflravas, of the lunar race of kings, is considered the 
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' Thrice a day shalt thou embrace ' me ; but do not 
lie with me against my will s , and let me not see 
thee naked, for such is the way to behave to us 
women.' 

2. She then dwelt with him a long time, and was 
even with child of him, so long did she dwell with 
him. Then the Gandharvas 3 said to one another, 
' For a long time, indeed, has this Urvarf dwelt 
among men : devise ye some means how she may 
come back to us.' Now, a ewe with two lambs was 
tied to her couch : the Gandharvas then carried off 
one of the lambs. 

3. 'Alas,' 'she cried, 'they are taking away my 
darling 4 , as if I were where there is no hero and 
no man ! ' They carried off the second, and she 
spake in the selfsame manner. 

4. He then thought within himself, ' How can 
that be (a place) without a hero and without a man 
where I am ? ' And naked, as he was, he sprang 

son of Budha (the planet Mercury, and son of Soma). On this 
myth (based on the hymn .fl/'g-veda S. X, 95) see Prof. Max 
MilUer, Oxford Essays (1856), p. 61 seqq. ; (reprinted in Chips from 
a German Workshop, II, p. 102 seqq.); A. Kuhn, Herabkunft 
des Feuers und des Gottertranks, p. 81 seqq. (2nd ed. p. 73 seqq.) ; 
Weber, Ind. Streifen I, p. 16 seqq.; K. F. Geldner, in Pischel 
and Geldner's Vedische Studien I, p. 244 seqq. ; cf. H. Olden- 
berg, Religion des Veda, p. 253. 

1 Vaitasena damfena hatad, — vaitaso danrfaA puravyad^anasya 
nama; uktam hi Yaskena, jepo vaitasa iti pumspra^ananasyeti 
(Nir.III, 21), SSy. 

* Akamam kamarahitam suratabhilasharahit&m Aa mam mi sma 
nipadyasai nignbya mam prapnuyaA, Say. 

5 The Gandharvas are the natural companions and mates of the 
Apsaras, or nymphs. 

4 Literally, 'my son,' — madryam putratvena svlkrrtam urawa- 
dvayam, Say. 
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up after them : too long he deemed it that he 
should put on his garment. Then the Gandharvas 
produced a flash of lightning, and she beheld him 
naked even as by daylight Then, indeed, she 
vanished : ' Here I am back,' he said, and lo ! she 
had vanished l . Wailing with sorrow he wandered 
all over Kurukshetra. Now there is a lotus-lake 
there, called Anyata^plaksha : He walked along 
its bank ; and there nymphs were swimming about 
in the shape of swans 2 . 

5. And she (Urva>rf), recognising him, said, ' This 
is the man with whom I have dwelt.' They then 
said, ' Let us appear to him ! ' — ' So be it ! ' she 
replied ; and they appeared to him \ 

6. He then recognised her and implored her 
(Rig-veda. X, 95, 1), 'Oh, my wife, stay thou, cruel 
in mind 4 : let us now exchange words! Untold, 
these secrets of ours will not bring us joy in days to 

1 Cf. C. Gaedicke, Der Accusativ im Veda (1880), p. 211. 
Previous translators had assigned the words ' punar emi ' (I come 
back) to Urvaxi; and in view of the corresponding passage in 
paragraph 13, the new interpretation is just a little doubtful. 

* The text has 'ati,' some kind of water-bird — ^ala/tarapakshi- 
vueshaA, Say. — (probably Gr. i^aaa; Lat. anas, anat-is; Anglo-S. 
aened, Germ. Ente). 

* That is, they became visible, or rather recognisable to him by 
showing themselves in their real forms, — pakshirupam vihaya 
svakfyena rupewa pradur babhuvuA, Say. — In Kalidasa's plays, both 
Urvajf and SakuntalS become invisible by means of a magic veil 
(tiraskarinf, ' making invisible ') with which has been compared the 
magic veil by which the swan-maidens change their form. A.Weber, 
Ind. Stud. I, p. 197; A. Kuhn, Herabkunft, p. 91. 

* Manasi tish/fla ghore, — possibly it may mean, 'O cruel 
one, be thou constant in (thy) mind;' or, as Kuhn takes 
it, 'pay attention, O cruel one.' Sayaaa, however, takes it as 
above. 
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come;' — 'Stop, pray, let us speak together!' this 
is what he meant to say to her. 

7. She replied (X, 95, 2), ' What concern have 
I with speaking to thee ? I have passed away like 
the first of the dawns. Pururavas, go home again : 
I am like the wind, difficult to catch ;' — 'Thou didst 
not do what I had told thee ; hard to catch I am for 
thee, go to thy home again ! ' this is what she meant 
to say. 

8. He then said sorrowing (X, 95, 14), 'Then 
will thy friend 1 rush away * this day never to come 
back, to go to the farthest distance : then will he 
lie in Nirmi's 8 lap, or the fierce wolves will devour 
him ; ' — ' Thy friend will either hang himself, or 
start forth ; or the wolves, or dogs, will devour him ! ' 
this is what he meant to say. 

9. She replied (X, 95, 15), 'Pururavas, do not 
die! do not rush away! let not the cruel wolves 
devour thee! Truly, there is no friendship with 
women, and theirs are the hearts of hyenas 4 ;' — 

1 This is a doubtful rendering (Max M tiller ; Gespiele, A. Weber) 
of ' sudeva,' — GOttergenoss (the companion of the gods), Kuhn ; 
' dem die Gdtter einst hold waren ' (he who was formerly favoured 
by the gods), Grassmann ; Sudeva, Ludwig. 

* Or, will fall down (Max Mttller, Weber) ; sich in's Verderben 
sturzen (will rush to his destruction), Kuhn; — forteilen (hasten 
away), Grassmann; verloren gehen (get lost), Ludwig; sich in den 
Abgrund sturzen, Geldner; — ' mahaprasthanaiw kuryat' (he will 
set out on the great journey, i. e. die), Sayawa. The Brahmana 
seems to propose two different renderings, — to throw oneself down 
(hang oneself), or, to start forth. 

' Nirrtti is the goddess of decay or death. 

* The meaning of ' salavrrka," also spelled '.ralavr/'ka' (? house- 
wolves), is doubtful; cf. H. Zimtner, Altindisches Leben, p. 8. 
Prof. Weber, Ind. Stud. I, p. 413, makes the suggestion that 
' wehrwolves ' may be intended. 
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' Do not take this to heart ! there is no friendship 
with women : return home ! ' this is what she meant 
to say. 

10. (/?%-veda X, 95, 16), 'When changed in 
form, I walked among mortals, and passed the 
nights there during four autumns 1 I ate a little 
ghee, once a day, and even now I feel satisfied 
therewith 2 .' — This discourse in fifteen verses has 
been handed down by the Bahvnias 8 . Then her 
heart took pity on him *. 

11. She said, 'Come here the last night of the 
year from now 6 : then shalt thou lie with me for 
one night, and then this son of thine will have been 
born.' He came there on the last night of the year, 
and lo, there stood a golden palace 6 ! They then 

1 The words 'ratrM xarada-r AatasraA' may also be taken in the 
sense of ' four nights of the autumn ' (Max Mtlller, A. Kuhn). It 
needs hardly to be remarked that ' nights ' means days and nights, 
and ' autumns ' years. — Sayana takes the passage in the sense of 
' four delightful (ratrfA ramayitri^) autumns or years.' 

* Literally, I walk (or go on, keep) being satisfied therewith. 
Prof. Geldner, however, takes it in an ironical sense, ' das Bischen 
liegt mir jetzt noch schwer im Magen ' ( ' even now I have quite 
enough of that little '). 

* That is, the theologians of the ^/g-veda. As Prof. Weber 
points out, the hymn referred to, in the received version, consists* not 
of fifteen but of eighteen verses, three of which would therefore 
seem to be of later origin (though they might, of course, belong to 
a different recension from that referred to by the Brihmana). 

4 Or, according to Prof. Geldner, ' Then he touched her heart 
(excited her pity).' 

* Literally, the yearliest night, i. e. the 360th night, the last night 
of a year from now, or, this night next year : it is the night that 
completes the year, just as 'the fifth' completes the number 
'five,' — samvatsaratamfm samvatsarapura»tm antimaat ratrim, Say. 
Cf. Delbrtlck, Altind. Syntax, p. 195. 

* Hirawyavimitlni hira»yanirmitani saudhani, Say. 
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said to him only this (word) 1 , 'Enter!' and then 
they bade her go to him. 

12. She then said, ' To-morrow morning the Gan- 
dharvas will grant thee a boon, and thou must make 
thy choice.' He said, ' Choose thou for me ! ' — She 
replied, 'Say, Let me be one of yourselves!' In 
the morning the Gandharvas granted him a boon ; 
and he said, ' Let me be one of yourselves ! ' 

1 3. They said, ' Surely, there is not among men 
that holy form of fire by sacrificing wherewith one 
would become one of ourselves.' They put fire 
into a pan, and gave it to him saying, ' By sacrificing 
therewith thou shalt become one of ourselves.' He 
took it (the fire) and his boy, and went on his way 
home. He then deposited the fire in the forest, 
and went to the village with the boy alone. [He 
came back and thought] 'Here I am back;' and 
lo! it had disappeared 2 : what had been the fire 
was an Asvattha tree (ficus religiosa), and what 
had been the pan was a Sami tree (mimosa suma). 
He then returned to the Gandharvas. 

14. They said, ' Cook for a whole year a mess 
of rice sufficient for four persons ; and taking each 
time three logs from this A>rvattha tree, anoint 
them with ghee, and put them on the fire with 

1 Thus also A. Kuhn, and Sayawa, tato hainam ekam u£ur etat, 
prapadyasveti,— enam Purtiravasaw tatratya g and idam ekam hkuh, 
Say. — The word ' ekam ' might also be taken along with ' enam ' 
(Max Mailer, Weber, Geldner), — 'they said this to him alone' 
(? they bade him enter alone without his attendants). 

■ See above, paragraph 4 and note 1 on p. 70. According to the 
other interpretation we should have to translate: — He then de- 
posited the fire in the forest, and went to the village with the boy 
alone, thinking, ' I (shall) come back.' [He came back] and lo 1 
it had disappeared. 
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verses containing the words "log" and "ghee": the 
fire which shall result therefrom will be that very 
fire (which is required).' 

1 5. They said, ' But that is recondite (esoteric), 
as it were. Make thyself rather an upper ara«i 1 
of A^vattha wood, and a lower ara»i of £ami wood : 
the fire which shall result therefrom will be that 
very fire.' 

16. They said, ' But that also is, as it were, 
recondite. Make thyself rather an upper ara«i of 
A^vattha wood, and a lower ara»i of Ayvattha 
wood : the fire which shall result therefrom will be 
that very fire.' 

17. He then made himself an upper aram of 
A.rvattha wood, and a lower ara«i of A^vattha 
wood ; and the fire which resulted therefrom was 
that very fire : by offering therewith he became one 
of the Gandharvas. Let him therefore make 
himself an upper and a lower arawi of A^vattha 
wood, and the fire which results therefrom will be 
that very fire : by offering therewith he becomes 
one of the Gandharvas. 

Second BrAhmajva. 

The Seasonal Sacrifices (A'aturmasya). 

i . By means of the Seasonal sacrifices, Pra^apati 
fashioned for himself a body. The sacrificial food 
for the Vai^vadeva 2 sacrifice he made to be this 

1 That is, a churning-stick used for producing fire ; see part i, 
p. 275; p. 294, note 3. 

* The Vaifvadeva, or first of the four seasonal sacrifices, 
requires the following oblations: — 1. a cake on eight potsherds to 
Agni; 2. a pap to Soma; 3. a cake on twelve or eight potsherds to 



Digitized by 



Google 



xi kAjvca, 5 adhyAya, 2 brAhmaya, 3. 75 

right arm of his ; the oblation to Agni thereof this 
thumb ; that to Soma this (fore-finger) ; and that to 
Savitr? this (middle finger). 

2. That cake (to Savit^'), doubtless, is the largest, 
and hence this (middle finger) is the largest of these 
(fingers). That (oblation) to Sarasvatt is this (third) 
finger ; and that to Pushan this (little finger). And 
that (oblation) to the Maruts is this joint above the 
hand (the wrist) ; and that to the VLrve Dev&A is 
this (elbow'); and that to Heaven and Earth is this 
arm : this (oblation) is indistinct 2 , whence that limb 
also is indistinct 3 . 

3. The Varu»apraghasa 4 offerings are this right 
leg, — the five oblations which this has in common 
(with the other Seasonal offerings) are these five 
toes; and the oblation to Indra and Agni is the 
knuckles : this (oblation) belongs to two deities 

Savitr/'; 4. a pap to Sarasvatt ; 5. a pap to Pushan — these first five 
oblations recur at all seasonal offerings; — 6. a cake on seven 
potsherds to the Maruts ; 7. a dish of clotted curds to the Vwve 
DevaA ; 8. a cake on one potsherd to Heaven and Earth. 

1 It would rather seem that what is intended here by ' samdbi ' is 
not the joints themselves, but the limbs (in the anatomical sense) 
between the articulations. Similarly in ' trishandhi ' in parag. 7. 

' That is to say, it is a low-voiced offering, the two formulas, 
with the exception of the final Om and Vausha/, being pronounced 
in a low voice. All cakes on one potsherd are (except those to 
Vanwa) of this description ; Katy. Si. IV, 5, 3 ; Asv. St. II, 15, 5 ; 
cf. Sat. Br. II, 4, 3, 8. 

* That is, not clearly defined; the word 'dos,' which is more 
usually restricted to the fore-arm, being also us.-d for the whole 
arm, and even the upper arm. 

4 The VarunapraghisaA, or second seasonal sacrifice, has the 
following oblations : — 1-5. the common oblations ; 6. a cake on 
twelve potsherds to Indra and Agni ; 7. 8. two dishes of clotted 
curds for Varuna and the Maruts respectively ; 9. a cake on one 
potsherd for Ka (Pra^apati). 
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whence there are these two knuckles. That (obla- 
tion) to Varuwa is this (shank) ; that to the Maruts 
this (thigh) ; and that (cake) to Ka is this back-bone : 
this (oblation) is indistinct, whence that (back-bone) 
is indistinct. 

4. The offering to (Agni) Anlkavat (of the Saka- 
medha^ 1 ), doubtless, is his (Pra^apati's) mouth, for 
the mouth is the extreme end (anlka) of the vital 
airs; the Siwtapaniya (pap) is the chest, for by 
the chest one is, as it were, confined* (saw-tap); 
the Grzhamedhtya (pap) is the belly — to serve as 
a foundation, for the belly is a foundation ; the 
KraidTma oblation is the male organ, for it is there- 
with that (man) sports (krld), as it were; and the 
offering to Aditi 8 is this downward breathing. 

5. The Great Oblation, indeed, is this left leg, — 
the five oblations which it has in common (with the 
other Seasonal offerings) are these five toes; and 
the oblation to Indra and Agni is the knuckles : this 
(oblation) belongs to two deities whence there are 

1 The SakamedhaA, or third seasonal sacrifice, consists of the 
following oblations: — 1. a cake on eight potsherds to Agni 
Antkavat ; 2. 3. paps to the MarutaA SawtapanaA and MarutaA 
Gr/hamedhinaA ; 4. a cake on seven potsherds to the MarutaA 
KrtainaA ; 5. a pap to Aditi. Then follows the Great Oblation 
consisting of 6-io, the five common oblations; n. a cake on 
twelve potsherds to Indra and Agni ; 1 2. a pap to Mahendra ; and 
13. a cake on one potsherd to VLrvakarman. Then follows the 
Pitriya^fla. 

* Or, according to Saya»a, one gets oppressed or heated on 
account of the close proximity of the heart and the digestive fire, — 
urasa hr/'daya-sambandha^ £ r a/Aarasannive.ra4 4a sawtapana-visha- 
yatvam. 

• This offering of a cake to Aditi, mentioned in Katy. Sr. V, 7, 2, 
is not referred to in the Brahmawa's account of the SakamedhaA, 
see II, 5, 3, 20. 
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these two knuckles. The (oblation) to Mahendra is 
this (shank) ; that to Vwvakarman this (thigh) : this 
(oblation) is indistinct, whence this (thigh) also is 
indistinct 

6. The .Sunastrtya 1 , doubtless, is this left arm, — 
the five oblations which it has in common (with the 
other Seasonal offerings) are these five fingers; 
the .Sunaslriya is that joint of his above the hand ; 
that (oblation) to Vayu is this (elbow) ; that to Surya 
this arm : this (oblation) is indistinct, whence this 
(limb) also is indistinct. 

7. Now these Seasonal offerings are tripartite and 
furnished with two joints 2 , whence these limbs of 
man are tripartite and furnished with two joints. 
Two of these four (sacrifices) have each three indis- 
tinct (low-voiced) oblations ; and two of them have 
two each s . 

8. At all four of them they churn out the fire, 

1 The .Sunisfrfya, or last Seasonal offering, consists of — 1-5. 
the common oblations; 6. the .Sunasiriya cake on twelve pot- 
sherds ; 7. a milk oblation to Vayu ; 8. a cake on one potsherd to 
Surya. 

* The Seasonal offerings are performed so as to leave an interval 
of four months between them ; the fourth falling exactly a year 
after the first ; hence the whole performance consists, as it were, of 
three periods of four months each, with two joints between them ; — 
corresponding to the formation of the arms and legs. 

* Of the five oblations common to the four sacrifices, one — viz. 
the cake to Savitn* — is a low-voiced offering (KSty. St. IV, 5, 5 ; 
Ajv. Si. II, 15, 7), as are also the one-kap&la cakes of which there 
is one in each sacrifice. According to Sayawa the first and last 
Seasonal sacrifices have only these two Upamruya^as, whilst the 
second and third have each one additional low-voiced oblation, but 
he does not specify them. This is, however, a mistake, as Katy&- 
yana, Sr. IV, 5, 6. 7, states distinctly, that the two additional low- 
voiced oblations are the Vauvadev! payasya* in the first, and the 
oblation to Vayu in the last, ATaturmasya. 
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whence (the draught animal) pulls with all four limbs. 
At two of them they lead (the fire) forward 1 , whence 
it (the animal) walks on two (feet at a time) 2 . Thus, 
then, Pra^apati fashioned for himself a body by 
means of the Seasonal sacrifices ; and in like manner 
does the Sacrificerwho knows this fashion for himself 
a (divine) body by means of the Seasonal sacrifices. 

9. As to this they say, ' The VaLrvadeva oblation 
(should have) all (its formulas) in the Gayatrl, the 
Varuwapraghasa^ all in the Trish/ubh, the Great 
Oblation all in the Gagati, and the .Sunaslrfya all in 
the Anush/ubh metre, so as to yield a A'atush/oma V 
But let him not do this, for inasmuch as (his formulas) 
amount to these (metres) even thereby that wish is 
obtained. 

10. Now, indeed, (the formulas of) these Seasonal 
offerings amount to three hundred and sixty-two 
Br/hati verses 4 : he thereby obtains both the year 6 

1 According to Sayawa this refers to the first and last Seasonal 
sacrifices, inasmuch as there is no uttaravedi required for these, 
and hence only the simple leading forward of the fire to the 
Ahavaniya hearth ; whilst the commentary on Katy. V, 4, 6, on the 
contrary, refers it just to the other two, because a double leading 
forth takes place there. 

* Or, as Saya»a takes it, man walks on two feet. 

* The ifetush/oma, properly speaking, is the technical term for 
such an arrangement of the Stotras of a Soma-sacrifice by which 
they are chanted on stomas, or hymn-forms, increasing successively 
by four verses. Two such arrangements (of four and six different 
stomas respectively) are mentioned, one for an Agnish/oma sacrifice, 
and the other for a Shodarin. See note on XIII, 3, 1,4. 

4 These 362 Br/hatt verses (of 36 syllables each) would amount 
to 13,032 syllables; and, verses of the four metres referred to 
amounting together to 148 syllables, this amount is contained in 
the former 88 times, leaving only eight over ; so slight a discrepancy 
being considered of no account in such calculations. 

* That is, a year of 360 days; and if, as is done by Sayana (in 
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and the Mahavrata 1 ; and thus, indeed, this Sacrificer 
also has a twofold* foundation, and he thus makes 
the Sacrificer reach the heavenly world, and estab- 
lishes him therein. 

Third BrAhmajva. 

1. Saukeya. Pra^tnayogya came to Udda- 
laka Aru»i for a disputation on spiritual matters 3 , 
thinking, * I desire to know the Agnihotra.' 

2. He said, ' Gautama, what like is thy Agnihotra 
cow? what like the calf? what like the cow joined 
by the calf? what like their meeting ? what like (the 
milk) when being milked? what like when it has 
been milked? what like when brought (from the 
stable) ? what like when put on the fire ? what like 
when the light is thrown on it 4 ; what like when water 
is poured thereto ? what like when being taken off 
(the fire) ? what like when taken off ? what like when 



accordance with the calculations in Book X), the year is identified 
with the fire-altar, a mahavedi containing 360 Ya^ushmati bricks. 

1 Sayawa reminds us that the Mahavrata-saman consists of five 
parts in five different stomas (Trivr*'t, Ac, see part iv, p. 282, 
note 4), the verses of which, added up (9, 15, 17, 25, 21), make 
87, which amount is apparently, in a rough way, to be taken as 
identical with that of 88 obtained in note 4 of last page. 

* Viz. inasmuch as the total amount of Br/hatts (362) exceeds 
by two the number of days in the year. 

* Siyana takes ' brahmodyam agnihotram ' together, in the sense 
' the sacred truth ' regarding (or, in the form of) the Agnihotra, — 
agnihotravishayam brahmodyam brahmatattvasya rfipam prati- 
padyate yena tad vividish&mi tadvishayaw vedane££M/n karishyimf- 
tyidinibhiprayenigataA. Unless ' brahmodyam ' could be taken as 
an adjective, I do not see how it is possible to adopt Sayaaa's inter- 
pretation. 

4 For letting the light of a burning straw fall on the milk to see 
whether it is done, see II, 3, 1, 16. 
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being ladled out 1 ? what like when ladled out ? what 
like when lifted up (to be taken to the Ahavanlya) ? 
what like when being taken there ? what like when 
held down 2 ? 

3. ' What like is the log thou puttest on ? what 
like the first libation ? why didst thou put it down 
(on the Vedi 3 ) ? why didst thou look away (towards 
the Garhapatya 4 ) ? what like is the second libation ? 

4. ' Why, having offered, dost thou shake it (the 
spoon) ? why, having cleansed the spoon all round 
(the spout), didst thou wipe it on the grass-bunch ? 
why, having cleansed it a second time all over, 
didst thou place thy hand on the south (part of the 
Vedi) ? why didst thou eat (of the milk) the first 
time, and why the second time ? why, on creeping 
away (from the Vedi), didst thou drink (water) ? why, 
having poured water into the spoon, didst thou 
sprinkle therewith ? why didst thou sprinkle it away 
a second time, and why a third time in that (northerly) 
direction ? why didst thou pour down water behind 
the Ahavanlya ? why didst thou bring (the offering) 
to a close ? If thou hast offered the Agnihotra know- 
ing this, then it has indeed been offered by thee; 

1 Viz. by the dipping-spoon (sruva) into the ladle (agnihotra- 
havani), see II, 3, 1, 17. 

* Whilst taking the oblation to the Ahavanlya, he holds the 
spoon level with his mouth, except when he is in a line between 
the two fires, when for a moment he lowers the spoon so as to be 
level with his navel. 

' This refers to the putting down of the spoon containing the 
milk on the grass-bunch prior to the second libation ; cf. II, 3, 1, 
17. One might also translate, ' what is that (or does it mean) that 
thou didst put it down ? ' 

4 Thus Sayawa, — apaikshish/MA garhapatasyaikshanam kr»- 
tavan asi. 
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but if (thou hast offered it) not knowing this, then it 
has not been offered by thee.' 

5. He (Uddalaka) said, 'My Agnihotra cow is 
Ida, Manu's daughter 1 ; my calf is of Vayu's nature ; 
the (cow) joined by the calf is in conjunction there- 
with 8 ; their meeting is the Vira^ - ; (the milk) when 
being milked belongs to the. A^vins, and when it has 
been milked, to the Vlrve Deva^; when brought 
(from the stable) it belongs to Vayu ; when put on 
(the fire), to Agni; when the light is thrown on it, it 
belongs to Indra and Agni ; when water is poured 
thereto it belongs to Varu«a ; when being taken off 
(the fire), to Vayu ; when it has been taken off, to 
Heaven and Earth ; when being ladled out, to the 
Aivins ; when it has been ladled out, to the VLrve 
Deva^ ; when lifted up, to Mahadeva ; when being 
taken (to the Ahavanlya), to Vayu ; when held down, 
to Vish»u. 

6. 'And the log I put on (the fire) is the resting- 
place of the libations ; and as to the first libation, 
I therewith gratified the gods; and when I laid 
down (the spoon with the milk), that belongs to 
BWhaspati ; and when I looked away, then I joined 
together this and yonder world ; and as to the second 
libation, I thereby settled myself in the heavenly 
world. 

7. 'And when, having offered, I shake (the spoon), 
that belongs to Vayu ; and when, having cleansed 
the spoon all round (the spout), I wiped it on the 
grass-bunch, then I gratified the herbs and trees; 



1 See the legend, I, 8, 1, 1 seqq. 

1 That is, according to Sayawa, ' the sky allied with Vayu, the 
wind,' — vayuni samsrssh/a dyauA. 

[44] G 
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and when, having cleansed it a second time all over, 
I placed my hand on the south (part of the altar- 
ground), then I gratified the Fathers 1 ; and when 
I ate (of the milk) the first time, then I gratified 
myself; and when (I ate) a second time, then 
I gratified my offspring; and when, having crept 
away (from the altar-ground), I drank (water), then 
I gratified the cattle ; and when, having poured water 
into the spoon, I sprinkled therewith, then I gratified 
the snake-deities; and when (I sprinkled) a second 
time, then (I gratified) the Gandharvas and Apsaras ; 
and when, a third time, I sprinkled it away in that 
(northerly) direction, then I opened the gate of 
heaven ; and when I poured down water behind the 
altar, then I bestowed rain on this world ; and when 
I brought (the sacrifice) to a close, then I filled up 
whatever there is deficient in the earth.' — 'This much, 
then, reverend sir, we two (know) in common *,' said 
(.SaUifceya). 

8. .Sau-fceya, thus instructed, said, ' I would yet 
ask thee a question, reverend sir.' — 'Ask then, Prait- 
nayogya ! ' he replied. He (.Sauieya) said, ' If, at 
the time when thy fires are taken out, and the sacri- 
ficial vessels brought down, thou wert going to offer, 
and the offering-fire were then to go out, dost thou 
know what danger there is in that case for him who 
offers ?' 'I know,' he replied ; ' before long the 
eldest son would die in the case of him who would 

1 The departed ancestors are supposed to reside in the southern 
region. 

1 He bhagavann Uddalaka bhavatoktam etat sava (? saha) nav 
avayo^ saha sahitam samanam ekarupam iti •Sau&yo ha bhuk- 
tavan (?hy uktavan) anyaprarnam darrayitaa* prastauti, Santeyo 
jftapta iti, Say. 
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not know this ; but by dint of knowledge I myself 
have prevailed.' — ' What is that knowledge, and what 
the atonement?' he asked. — 'The breath of the 
mouth has entered the upward breathing — such (is 
the knowledge) ; and I should make the offering in 
the Garhapatya fire — that would be the atonement, 
and I should not be committing that sin.' — 
'This much, then, reverend sir, we two (know) in 
common,' said (.Sauieya). 

9. .Sauieya, thus instructed, said, ' I would yet 
ask thee a question, reverend sir.' — ' Ask then, Pra&- 
nayogya!' he replied. He said, 'If, at that very 
time, the Garhapatya fire were to go out, dost thou 
know what danger there is in that case for him who 
offers ? ' — ' I know it,' he replied ; ' before long the 
master of the house 1 would die in the case of him 
who would not know this ; but by dint of knowledge 
I myself have prevailed.' — ' What is that knowledge, 
and what the atonement ? ' he asked. — ' The upward 
breathing has entered the breath of the mouth — this 
(is the knowledge) ; and I would make the offering 
on the Ahavanlya — this would be the atonement, and 
I should not be committing that sin.' — ' This much, 
then, reverend sir, we two (know) in common,'. said 
(.Sau^eya). 

10. .Sau^eya, thus instructed, said, ' I would yet 
ask thee a question, reverend sir.' — 'Ask then, Pri^l- 
nayogya!' he replied. He said, 'If, at that very 
time, the Anvaharyapaiana fire were to go out, dost 
thou know what danger there is in that case for him 
who offers ? ' — • I know it,' he replied ; ' before long 
all the cattle would die in the case of him who would 

1 That is, the Sacrificer himself. 
G 2 
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not know this ; but by dint of knowledge I myself 
have prevailed.' — ' What is that knowledge, and what 
the atonement ?' he asked. — * The through-breathing 
has entered the upward breathing — this (is the know- 
ledge) ; and I would make the offering on the Garha- 
patya fire — this is the atonement ; and I should not 
be committing that sin.' — ' This much, then, reverend 
sir, we two (know) in common,' said (.Sau^eya). 

n. .Sau^eya, thus instructed, said, 'I would yet 
ask thee a question, reverend sir.' — 'Ask, then, Pra£t- 
nayogya!' he replied. He said, 'If, at that very 
time, all the fires were to go out, dost thou know 
what danger there is in that case for him who offers ?' 
— ' I know it,' he replied ; ' before long the family 
would be without heirs in the case of him who would 
not know this ; but by dint of knowledge I myself 
have prevailed.' — ' What is that knowledge, and 
what the atonement ?' he asked. — ' Having, without 
delay, churned out fire, and taken out an offering-fire 
in whatever direction the wind might be blowing, 
I would perform an offering to Vayu (the wind): 
I would then know that my Agnihotra would be 
successful, belonging as it would to all deities ; for 
all beings, indeed, pass over into the wind, and from 
out of the wind they are again produced 1 . This 
would be the atonement, and I should not be 
committing that sin.' — 'This much, then, reverend 
sir, we two (know) in common,' said (.Sauieya). 

12. .Sauieya, thus instructed, said, ' I would yet 
ask thee a question, reverend sir.' — 'Ask then, Pra^l- 

1 At the time of dissolution (layakile) they pass into the wind ; 
and at the time of creation (smh/ikale) they are again created, 
Siy. 
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nayogya ! ' he replied. He said, ' If at that very 
time all the fires were to go out, when there should 
be no wind blowing, dost thou know what danger 
there would be for him who offers ? ' — ' I know it,' 
he replied ; ' unpleasant things, indeed, he would see 
in this world, and unpleasant things in yonder world, 
were he not to know this ; but by dint of knowledge 
I myself have prevailed.' — ' What is that knowledge, 
and what the atonement ? ' he asked. — ' Having, 
without delay, churned out fire, and taken out an 
offering-fire towards the east, and sat down behind 
it, I myself would drink (the Agnihotra milk) : 
I should then know that my Agnihotra would be 
successful, belonging as it would to all deities, for all 
beings, indeed, pass into the Brahma«a\ and from 
the Brahmaaa they are again produced. That would 
be the atonement ; and I should not be committing 
that sin.' — 'And, verily, I did not know this,' said 
(•Sau^eya). 

1 3. 5auieya, thus instructed, said, ' Here are logs 
for fuel : I will become thy pupil, reverend sir.' He 
replied, ' If thou hadst not spoken thus, thy head 
would have flown off 8 : come, enter as my pupil ! ' — 
'So be it,' he said. He then initiated him, and 
taught him that pain-conquering utterance, Truth : 
therefore let man speak naught but truth J . 

1 Viz. as the representative of the Brahman, or world-spirit. 

* Yadaivam navakshya^ yadaivam a^anam n&vishkaroshi te 
mur<M vyapatishyat, murdhi(va)patana»/ sva^ft&naprakafonen&tra- 
bhavataA parihrrtam iti, Siy. — Prof. Delbriick, Altind. Syntax, 
p. 366, takes ' vi-pat' in the sense of — (thy head would have) flown 
asunder, or burst ; which is indeed possible ; cf. XI, 4, 1, 9. 

8 Cf. F. Max Mflller, ' India, what can it teach us ? ' p. 65 seqq. 
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Fourth Brahmaya. 

The Upanatana, or Initiation of the Brahmajvical 
Student '. 

i. He says, 'I have come for Brahma^arya 2 :' 
he thereby reports himself to the Brahman. He 
says, ' Let me be a Brahmav&arin (student) : ' he 
thereby makes himself over to the Brahman. He 
(the teacher) then says, 'What (ka) is thy 
name?' — now Ka is Pra^apati: he thus initiates 
him after making him one belonging to Prafapati. 

2. He then takes his (right) hand with, ' Indra's 
disciple thou art; Agni is thy teacher, I am 
thy teacher, O N. N. !' — now these are two most 
high and most powerful deities : it is to these two 
most high and most powerful deities he commits 
him ; and thus his disciple suffers no harm of any 
kind, nor does he who knows this 8 . 

3. He then commits him to the beings : — ' To 
Pra^apati I commit thee, to the god Savit/-? 
I commit thee;' — now these are two most high 
and most important deities : it is to these two most 
high and most important deities he commits him; 
and thus his disciple suffers no harm of any kind, 
nor does he who knows this. 

1 With this chapter -compare P&raskara Gr/hyasutra II, a, 
17 seqq. ; Afval&yana Gnhyasutra I, 20 seqq.; .Sankh&yana Gri- 
hyasutra II, 1 seqq. 

1 That is, for religious (theological) studentship : ' I have come 
to be a student.' — Siyana takes the aorist ' igfim ' in an optative 
sense 'may I enter (or obtain),' — brahma&riiK) bhavo brahma- 
£aryam tad ig£*t prapnuy&m. 

* Vidushoxpy etat phalam aha, na sa iti, evam uktarthaw yo 
veda £$nati so»py irtim na prSpnotfty arthaA, S&y. 
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4. 'To the waters, to the plants I commit 
thee,' — he thus commits him to the waters and 
plants. — 'To Heaven and Earth I commit 
thee,' — he thus commits him to these two, heaven 
and earth, within which all this universe is con- 
tained. — ' To all beings I commit thee for 
security from injury,' — he thus commits him to 
all beings for security from injury; and thus his 
disciple suffers no harm of any kind, nor does he 
who knows this. 

5. 'Thou art a Brahmaiarin,' he says, and 
thus commits him to the Brahman; — 'sip water!' — 
water, doubtless, means ambrosia : ' sip ambrosia ' 
is thus what he tells him ; — ' do thy work ! ' — work, 
doubtless, means vigour : ' exert vigour' is thus what 
he tells him ; — ' put on fuel ! ' — ' enkindle thy mind 
with fire, with holy lustre ! ' is what he thereby tells 
him ; — 'do not sleep 1 !' — 'do not die' is what he 
thereby says to him; — ' sip water!' — water means 
ambrosia : ' sip ambrosia ' is what he thus tells him. 
He thus encloses him on both sides with ambrosia 
(the drink of immortality), and thus the Brah- 
malirin suffers no harm of any kind, nor does he 
who knows this. 

6. He then recites to him (teaches him) the 
Savitri * ; — formerly, indeed, they taught this (verse) 
at the end of a year s , thinking, 'Children, indeed, are 

1 ' Do not sleep in the daytime ! ' Pir., Asv. 

* For this verse, also called the G4yatri(.#/g-vedaS. 111,62, 10), 
see II, 3, 4, 39. 

* S&ya*a takes this in the sense of ' some only teach this (for- 
mula) a year after (or, after the first year),' — pur& pftrvasminn 
upanayanad urdhvabhlvini samvatsarakale*tfte sati t&m etfim g&ya- 
trtm anvahu/i, ke/Hd SJ&ryi upadixantL 
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born after being fashioned for a year J : thus we lay 
speech (voice) into this one as soon as he has been 
born.' 

7. Or after six months, thinking, ' There are six 
seasons in the year, and children are born after being 
fashioned for a year : we thus lay speech into this 
one as soon as he has been born.' 

8. Or after twenty-four days, thinking, ' There are 
twenty-four half-months m the year, and children are 
born when fashioned for a year : we thus lay speech 
into this one as soon as he has been born.' 

9. Or after twelve' days, thinking, ' There are 
twelve months in the year, and children are born 
when fashioned for a year : we thus lay speech into 
this one as soon as he has been born.' 

10. Or after six days, thinking, 'There are six 
seasons in the year, and children are born when 
fashioned for a year : we thus lay speech into this 
one as soon as he has been born.' 

11. Or after three days, thinking, 'There are 
three seasons in the year, and children are born 
when fashioned for a year : we thus lay speech into 
this one as soon as he has been born.' 

12. Concerning this they also sing the verse, — 
' By laying his right hand on (the pupil), the teacher 
becomes pregnant (with him) : in the third (night) he 
is born as a Brahma«a with the Savitrt *.' Let him, 

1 Literally, made equal, or corresponding, to a year, — Samvat- 
saratmana kilena samyakpariiMinna/i khalu garbM vyaktavayaviA 
santaA pra^ayante utpadyante; ata upanayaninantaram a&rya- 
samipe garbhavad avaAAAinnas taduktaniyamanit saarvatsarakala 
eva punar £&yate, Siy. 

* AMiyo ma»avakam upantya samtpavartina tena garbht bhavati 
garbhavan bhavati, kim krAvi, Strafya* dakshuiam hastaai xishya- 
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however, teach a Brahmawa (the Savitri) at once, for 
the Brahma«a belongs to Agni, and Agni is born at 
once J : therefore, he should teach the Brahma»a at 
once. 

13. Now some teach an AnushAibh Savitrt, saying, 
' The Anush/ubh is speech : we thus lay speech into 
him.' But let him not do so; for if, in that case, any 
one were to say of him, ' Surely, this (student) has 
taken away his (the teacher's) speech : he will 
become dumb ; ' then that would indeed be likely to 
come to pass : let him therefore teach him that 
Gayatri Savitrt. 

14. And some recite it to him while he (the 
student) is standing or sitting on (the teacher's) right 
side ; but let him not do this ; for if, in that case, 
any one were to say of him, ' Surely, this (teacher) 
has born this (student) sideways> he will become 
averse to him ; ' then that would indeed be likely to 
come to pass : let him therefore recite it in a forward 
(easterly) direction to (the student) looking at him 
towards the west. 

1 5. He (first) recites it by padas 8 : there being 
three breathings, the out-breathing, the up-breathing 
and the through-breathing ; it is these he thus lays 
into him ; — then by half-verses : there being these 

mastaka idhSya nikshipya; sa garbharupo mawavakas trAtyasy&m 
ratrau vyatMyan giyzle a^arySd utpadyate, git&s ka. &4arye»opa- 
dish/aya sSvitryi sahita san br&hmano bhavatf savitrfrupam ka. 
brahmadhfta iti brahmawa iti vyutpattii, brihmawa^ttitvam asya 
sampannam ity arthaA, Siy. 

1 Viz. immediately on the ' churning-sticks ' being set in motion. 

* The GSyatrt (Sivitrt) consists of three octosyllabic padas, form- 
ing two half-verses of two and one pada respectively; whilst an 
Anush/ubh (SSvitri) would consist of four octosyllabic padas, two 
of which make a half-verse. 
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two (principal) breathings, the out-breathing and the 
up-breathing 1 , it is the out-breathing and the up- 
breathing he thus lays into him ; — then the whole 
(verse) : there being this one vital air (in man), 
he thus lays the whole vital air into the whole 
of him. 

1 6. As to this they say, ' When one has admitted 
a Brahmawa to a term of studentship, he should not 
carry on sexual intercourse, lest he should gene- 
rate this Brahmana from shed seed ; for, indeed, he 
who enters on a term of studentship becomes an 
embryo.' 

1 7. And concerning this they also say, ' He may 
nevertheless do so, if he chooses; for these creatures 
are of two kinds, divine and human, — these human 
creatures are born from the womb, and the divine 
creatures, being the metres (verses of scripture), are 
born from the mouth : it is therefrom he (the teacher) 
produces him, and therefore he may do so (have 
intercourse) if he chooses.' 

18. And they also say, 'He who is a Brahmaiirin 
should not eat honey, lest he should reach the end 
of food, for honey, doubtless, is the utmost (supreme) 
essence of plants.' But .SVetaketu Aru»eya, when 
eating honey, whilst he was a student, said, * This 
honey, in truth, is the remainder (essential part) of 
the triple science (the Vedas), and he, indeed, who 
has such a remainder, is an essence.' And, indeed, 
if a Brahmajfarin, knowing this, eats honey, it is just 
as if he were to utter either a ^Tc-verse, or Ya^us- 
formula, or a Saman-tune : let him therefore eat 
freely of it. 

1 That is, the breath of the mouth, and that of the nostrils. 
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Fifth BrAhmapa. 

The •Satatiratrah, or Sacrificial Session of a 
Hundred Atiratra-Sacrifices. 

i. Now, when the gods were passing upwards to 
the world of heaven, the Asuras enveloped them in 
darkness. They spake, 'Verily, by nothing else 
save a sacrificial session is there any way of dis- 
pelling this (darkness) : well, then, let us perform 
a sacrificial session ! ' 

2. They entered upon a sacrificial session of 
a hundred Agnish/oma (days), and dispelled the 
darkness as far as one may see whilst sitting ; and in 
like manner did they, by (a session of) a hundred 
Ukthya (days), dispel the darkness as far as one 
may see whilst standing. 

3. They spake, ' We do indeed dispel the darkness, 
but not the whole of it: come, let us resort to 
Father Prafapati.' Having come to Father Pra^A- 
pati, they spake, ' Reverend sir, when we were 
passing upwards to the world of heaven the Asuras 
enveloped us in darkness.' 

4. 'We entered upon a sacrificial session of a 
hundred Agnish/omas, and dispelled the darkness 
as far as one may see whilst sitting; and in like 
manner did we dispel the darkness as far as one may 
see whilst standing : do thou teach us, reverend sir, 
how, by dispelling the Asuras and darkness, and all 
evil, we shall find (the way to) the world of 
heaven ! ' 

5. He spake, ' Surely, ye proceeded by means of 
two sacrifices, the Agnish/oma and Ukthya, which 
do not contain all Soma-rites x ; — enter ye upon 

1 Viz. neither the Sho<fcuin which, to (the twelve stotras, and 
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a sacrificial session of a hundred Atiratras : when 
ye have thereby repelled the Asuras and darkness, 
and all evil, ye shall find the world of heaven.' 

6. They entered upon a sacrificial session of 
a hundred Atiratras ; and, having thereby repelled 
the Asuras and darkness, and all evil, they found 
(the way to) the world of heaven. In their first 
fifty days 1 the night-hymns reached into the day, 
and the day-hymns into the night 

7. They spake, 'Verily, we have got into con- 
fusion and know not what to do : come, let us resort 
to Father Pra^apati f ' Having come to Father 
Pra/apati, they spake (the verses), *Our night-hymns 
are (chanted) in daytime, and those of the day at 
night : O sage, being learned and wise, teach thou 
us who are ignorant (how to perform) the sacri- 
fices!' 

8. He then recited to them as follows, 'A stronger, 
pursuing, has, as it were, driven a great snake from 
its own place, the lake r therefore the sacrificial 
session is not carried through.' 

9. ' For your Asvina ($astra), being recited, has 
indeed driven the morning-litany from its place V — 

jastras of the Agnish/oma, and) the fifteen chants of the 
Ukthya, adds a sixteenth; and the Atir&tra which has thirteen 
additional chants (and recitations), viz. three nocturnal rounds of 
four chants each, and one twilight-chant, followed by the Afvina- 
jastra, recited by the Hotr*. No account is here taken of either 
the Atyagnish/oma of thirteen chants, or the Aptoryama, which, 
to those of the Atiritra, adds four more chants. Cf. part ii, p. 397, 
note 2. 

1 Or, perhaps, rather, in their days prior to the fiftieth (arvakpaft- 
Aireshv ahaAsu), St. Petersb. Diet. 

* The Ajvina-jastra, with the recitation of which, by the 
Hotri, the Atir&tra concludes, takes the place, and is, indeed, 
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' What ye, being wise, have unwise-like driven from 
its place, take ye up that gently through the Pra- 
s&stri, reciting so as not to disturb l (the Hotrt).' 

10. They spake, ' How, then, reverend sir, is 
(the Axvina-Jastra properly) recited and how is the 
recitation not disturbed?' He spake, 'When the 
Hotrt, in reciting the Ajvina-sastra, reaches the end 
of the Gayatra metre of the Agneya-kratu ', the 
Pratiprasthatr? s should carry round the Vasatlvart 
water 4 , and bespeak the Pr&tar-anuv&ka for the 
Maitravaruwa (seated) between the two Havirdhana 
(carts containing the offering-material). The Hotrt 
recites (the A-rvina-sastra) in a loud voice, and the 
other (the Maitravaruwa) repeats (the morning- 
litany) in a low voice, only just muttering it : in this 

merely a modification, of ihe Pritar-anuvSka, or morning-litany (see 
part ii, p. 229, note 2), by which an ordinary Soma-sacrifice is 
ushered in. Like it, its chief portion consists of three sections, 
termed kratu, of hymns and detached verses addressed to the 
'early-coming' deities, Agni, Ushas and the two Ajvins. The 
whole is to consist of not less than a thousand Br; hatis, that is 
to say, the whole matter is to amount to at least 36,000 syllables. 
For a full account of this Sastra, see Haug's Transl. of Ait. Br., 
p. 268. 

1 Whilst the Hotrt is reciting the A* vina-jastra, his first assistant, 
the Pra«lstr»'(or,as he is more commonly called, the Maitravaru«a), 
is to repeat the PrStar-anuvaka in a low voice. 

* The hymns and detached verses of each of the three sections — 
the Agneya-, Ushasya- and Awina-kratu — of the Afvina-jastra (as 
of the Pritar-anuvika) are arranged according to the seven prin- 
cipal metres — gayatri, anush/ubh, trish/ubh, br/hatt, ushmh,£agalt, 
and pankti — forming as many subdivisions of the three sections. 

' That is, the first assistant of the Adhvaryu priest ; the latter 
having to respond (pratigara) to the Hotrc's calls (see part ii, 
p. 326, note 1) at the beginning and end of the 5astra, and to sit 
through the recitations (III, 9, 3, n). 

* See III, 9, 2, 13 seqq. 
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way he does not run counter to (the HotWs) speech 
by (his own) speech, nor metre by metre. 

ii. 'When the Pratar-anuvaka has been com- 
pleted, he (the Pratiprasthatrr), having offered, at 
their proper time 1 , the UpS«Mu and Antaryama 
cups *, presses out the straining-cloth and puts it in 
the Dro#akala*a 3 . And when ye have performed 
the (offering of the cups of) fermented Soma *, and 
returned (to the Sadas), ye should drink the 
fermented Soma (remaining in those cups). Having 
then, in the proper form, completed the " tail of the 
sacrifice," and taken up the cups of Soma (drawn) 
subsequent to the Antaryama 6 , and offered the 
oblation of drops •, as well as the Santani-oblation 7 , 
ye should perform the Bahishpavamana chant, and 
enter upon the day (-performance).' 

12. Concerning this there are these verses: — 
4 With four harnessed Saindhava (steeds) the sages 
left behind them the gloom — the wise gods who 
spun out the session of a hundred sacrifices.' 

13. In this (sacrificial session) there are, indeed, 
four harnessed (steeds), — to wit, two Hotrr's and 
two Adhvaryus. — ' Like unto the artificer contriving 
spikes to the spear, the sages coupled the ends of 

1 YathSyatanam eva prakrrtau yasmin kale huyeta tathaiva 
hutvS, Say. 

* See IV, 1, 1, 22 seqq. ; 1, 2, 21 seqq. 
' See II, 1, 2, 3, with note thereon. 

* That is, having, after the completion of the Arvina-jastra, offered 
to the Ajvins some of the Soma that has been standing ' over the 
previous day.' 

• Viz. the AindravSyava, Maitravaruwa, &c, see IV, 1, 3, 1 seqq. 

• See IV, 2, 5, 1 seqq. 

7 Called ' savanasantani ' (? L e. continuity of pressing) by Katy., 
XXIV, 4, 1. 
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two days : now the Danavas, we know \ will not 
disorder the sacrificial thread of them stretched out 
by us. — They leave undone the work of the previous 
day, and carry it through on the following day, — 
difficult to be understood is the wisdom of the 
deities: streams of Soma flow, interlinked with 
streams of Soma ! — Even as they constantly sprinkle 
the equal prize-winning 2 steeds, so (they pour out) 
the cups full of fiery liquor in the palace of ^aname- 
/aya.' Then the Asura-Rakshas went away. 

Sixth BrAhmajva. 
The Study of the Veda. 

i. There are five great sacrifices, and they, indeed, 
are great sacrificial sessions, — to wit, the sacrifice to 
beings, the sacrifice to men, the sacrifice to the 
Fathers, the sacrifice to the gods, and the sacrifice 
to the Brahman. 

2. Day by day one should offer an oblation to 
beings: thus he performs that sacrifice to beings. 
Day by day one should offer (presents to guests) up 
to the cupful of water 3 : thus he performs that 

1 Sayana construes, — we know the extended sacrificial thread of 
these (days), and the Danavas (Asuras) do not henceforth confound 
us. In that case the order of words would be extremely irregular. 

1 Kash/Aabhn'taA, a^yanti (1) kash/Aani tani bibhrattti kash- 
/AabhritaA svadasam (? jMandasaw) purvapadasya hrasvatvam, S^i- 
dhavanam kr/tavato hayan arvan, Say. According to this authority 
the general meaningof the verse is that even as the (king's) horses, 
when they have performed their task, have sweet drinks poured out 
on (? to) them, and thus obtain their hearts' desire, so the gods, by 
performing a sacrificial session of a hundred Atiratras, in accord- 
ance with Pra^ipati's directions, dispel the darkness and gain the 
world of heaven. 

* Or perhaps, from a cupful of water onwards, — aharahar dadyad 
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sacrifice to men. Day by day one should offer with 
Svadhi up to the cupful of water 1 : thus he performs 
that sacrifice to the Fathers. Day by day one 
should perform with Svfihi up to the log of fire- 
wood 2 : thus he performs that sacrifice to the 
gods. 

3. Then as to the sacrifice to the Brahman. The 
sacrifice to the Brahman is one's own (daily) study 
(of the Veda). The .fuhu-spoon of this same sacri- 
fice to the Brahman is speech, its upabhWt the mind, 
its dhruvi the eye, its sruva mental power, its 
purificatory bath truth, its conclusion heaven. And, 
verily, however great the world he gains by giving 
away (to the priests) this earth replete with wealth, 
thrice that and more — an imperishable world does 
he gain, whosoever, knowing this, studies day by 
day his lesson (of the Veda) : therefore let him study 
his daily lesson. 

4. Verily, the Rik-texts are milk-offerings to the 
gods ; and whosoever, knowing this, studies day by 
day the ./fo'k-texts for his lesson, thereby satisfies 
the gods with milk-offerings; and, being satisfied, 
they satisfy him by (granting him) security of 

iti manushyan uddlrya odapitrat udakapuritam p&tram udapatram 
udakapatravadhi yad odanadikam dadyit sa manushyaya^wEa ity 
arthaA, Say. — Cf. J. Muir, Orig. Sanskrit Texts, vol. iii, p. 18 seqq. 

1 In making offering to the (three immediately preceding) 
departed ancestors, water is poured out for them (to wash them- 
selves with) both at the beginning and at the end of the ceremony ; 
see II, 4, 2, 16 ; 23 ; II, 6, 1, 34 ; 41, where each time it is said that 
this is done ' even as one would pour out water for (a guest) who 
is to take (or has taken) food with him ;' — pitrm uddlrya pratyahaw 
svadhakarena ann&dikam udapatraparyantaat dadyit, Say. 

' Apparendy the log of wood placed on the Garhapatya after the 
completion of the offering. 
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possession 1 , by life-breath, by seed, by his whole 
self, and by all auspicious blessings; and rivers 
of ghee and rivers of honey flow for his (departed) 
Fathers, as their accustomed draughts. 

5. And, verily, the Ya^us-texts are ghee-offerings 
to the gods ; and whosoever, knowing this, studies 
day by day the Ya^us-texts for his lesson thereby 
satisfies the gods with ghee-offerings; and, being 
satisfied, they satisfy him by security of possession, 
by life-breath, by seed, by his whole self, and by 
all auspicious blessings; and rivers of ghee and 
rivers of honey flow for his Fathers, as their accus- 
tomed draughts. 

6. And, verily, the Saman-texts are Soma-offer- 
ings to the gods ; and whosoever, knowing this, 
studies day by day the Saman-texts for his lesson 
thereby satisfies the gods with Soma-offerings ; and, 
being satisfied, they satisfy him by security of 
possession, by life-breath, by seed, by his whole 
self, and by all auspicious blessings ; and rivers 
of ghee and rivers of honey flow for his Fathers, 
as their accustomed draughts. 

7. And, verily, the (texts of the) Atharvangiras 
are fat-offerings to the gods ; and whosoever, know- 
ing this, studies day by day the (texts of the) 
Atharvangiras for his lesson, satisfies the gods with 
fat- offerings ; and, being satisfied, they satisfy him 
by security of possession, by life-breath, by seed, by 
his whole self, and by all auspicious blessings ; and 
rivers of ghee and rivers of honey flow for his 
Fathers, as their accustomed draughts. 

1 Apraptasya phalasya praptir yogaA tasj a paripalanaw kshemaA, 

say. 

[44] H 
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8. And, verily, the precepts 1 , the sciences 2 , the 
dialogue 3 , the traditional myths and legends 4 , and 
the Nara^awsl Gathas 8 are honey-offerings to 
the gods; and whosoever, knowing this, studies 
day by day the precepts, the sciences, the dialogue, 
the traditional myths and legends, and the Nara- 
samsl Gathas, for his lesson, satisfies the gods with 
honey-offerings ; and, being satisfied, they satisfy 
him by (granting him) security of possession, by 
life-breath, by seed, by his whole self, and by all 
auspicious blessings ; and rivers of ghee and rivers 
of honey flow for his Fathers, as their accustomed 
draughts. 

1 The Anuxasanani, according to Sayawa, are the six Vedangas, 
or rules of grammar, etymology, &c. 

1 By vidyaA, according to Sayawa, the philosophical systems, 
Nyaya, Mfmamsa, &c, are to be understood. More likely, how- 
ever, such special sciences as the ' sarpavidya ' (science of snakes) 
are referred to ; cf. XIII, 4, 3, 9 seqq. 

* Vakovakyam, apparently some special theological discourse, 
or discourses, similar to (if not identical with) the numerous 
Brahmodya, or disputations on spiritual matters. As an example 
of such a dialogue, Sayawa refers to the dialogue between Uddalaka 
Arum and Svaidayawa Gautama, XI, 4, 1, 4 seqq. 

4 Itihasa-purawa: the Itihisa, according to Sayawa, are cos- 
mological myths or accounts, such as 'In the beginning this 
universe was nothing but water,' &c. ; whilst as an instance of the 
Purina (stories of olden times, puratanapurushavrsttanta) he refers 
to the story of Pururavas and Urvarf. Cf. Max Mttller, History of 
Ancient Sanskrit Literature, p. 41. 

* Or, the Gathas and Narlraaisis. Sayawa, in the first place, 
takes the two as one, meaning ' stanzas (or verses) telling about 
men ;' but he then refers to the interpretation by others, according 
to which the Gathas are such verses as that about ' the great snake 
driven from the lake' (XI, 5, 5, 8) ; whilst the Nar&nuwsfs would be 
(verses ' telling about men ') such as that regarding Ganame^aya 
and his horses (XI, 5, 5, 1 2). On Aitarey&r. II, 3, 6, 8, Sayawa 
quotes ' prataw pratar annta/n te vadanti ' as an instance of a GatM. 
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9. Now, for this sacrifice to the Brahman there 
are four Vasha/-calls \ — to wit, when the wind 
blows, when it lightens, when it thunders, and when 
it rumbles 2 : whence he who knows this should 
certainly study 8 when the wind is blowing, and 
when it lightens, or thunders, or rumbles, so as 
not to lose his Vasha^-calls ; and verily he is freed 
from recurring death, and attains to community of 
nature (or, being) with the Brahman. And should 
he be altogether unable (to study), let him at least 
read a single divine word ; and thus he is not shut 
out from beings 4 . 

Seventh BrAhmajva. 
1. Now, then, the praise of the study (of the 
scriptures). The study and teaching (of the Veda) 
are a source of pleasure to him, he becomes ready- 
minded 8 , and independent of others, and day by 
day he acquires wealth. He sleeps peacefully ; he 
is the best physician for himself; and (peculiar) 
to him are restraint of the senses, delight in the 
one thing', growth of intelligence, fame, and the 
(task of) perfecting the people 7 . The growing 

1 That is, the call 'Vausha/I' with which, at the end of the 
offering-formula, the oblation is poured into the fire. 

* That is, when the rumbling of distant thunder is heard ; or, 
perhaps, when there is a rattling sound, as from hail-stones. 

' Hardly, should only study, — adhfyttaiva. 

* Or, from (the world of) spirits (?). 

* Or, as Sayawa takes it to mean, of intent, undistracted mind, — 
yuktam avikshiptam ekagram mano yasya sa yuktaman&A. 

' Sayawa seems to take 'ekiramata' in the sense of 'remaining 
always the same,' — eka eva sann a samantad bhavattty ekaramas 
tasya bhavaA. 

' Or, perfecting the world, — tadyukto yo lokas tasya paktiA pari- 
piko bhavati, Say. ^ _ ^ . 

537827A 
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intelligence gives rise to four duties attaching to the 
Brahma«a — Brahma»ical descent, a befitting deport- 
ment, fame, and the perfecting of the people ; and the 
people that are being perfected guard the Brahmaoa 
by four duties — by (showing him) respect, and 
liberality, (and by granting him) security against 
oppression, and security against capital punishment. 

2. And, truly, whatever may be the toils here 
between heaven and earth, the study (of the scrip- 
tures) is their last stage, their goal (limit) for him 
who, knowing this, studies his lesson: therefore 
one's (daily) lesson should be studied. 

3. And, verily, whatever portion of the sacred 
poetry (Pandas) he studies for his lesson with that 
sacrificial rite , , offering is made by him who, know- 
ing this, studies his lesson : therefore one's (daily) 
lesson should be studied. 

4. And, verily, if he studies his lesson, even 
though lying on a soft couch, anointed, adorned 
and completely satisfied, he is burned (with holy 
fire 2 ) up to the tips of his nails, whosoever, know- 
ing this, studies his lesson : therefore one's (daily) 
lesson should be studied. 

5. The Rtk-texts, truly, are honey, the Saman- 
texts ghee, and the Ya^us-texts ambrosia; and, 
indeed, when he studies the dialogue that (speech 
and reply) is a mess of milk and a mess of meat. 

1 The study of the Veda being ' the sacrifice of the Brahman/ 
the reading of a portion is, as it •were, a special rite, or form of 
offering, belonging to that sacrifice. Sayaaa, on the other hand, 
takes it to mean that the student performs, as it were, the particular 
rite, or offering, to which the portion he reads may refer. It may, 
indeed, be implied, though it certainly is not expressed in the text. 

1 Thus A. Weber, Ind. Stud. X, p. 11a; — rartrapManena tapas- 
tapto bhavati, Say. 
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6. And, indeed, he who, knowing this, studies 
day by day the .tfzk-texts for his lesson, satisfies 
the gods with honey, and, thus satisfied, they satisfy 
him by every object of desire, by every kind of 
enjoyment 

7. And he who, knowing this, studies day by day 
the Saman-texts for his lesson, satisfies the gods 
with ghee ; and, being satisfied, they satisfy him by 
every object of desire, by every kind of enjoyment. 

8. And he who, knowing this, studies day by day 
the Ya^us-texts for his lesson, satisfies the gods with 
ambrosia ; and, being satisfied, they satisfy him by 
every object of desire, by every kind of enjoyment. 

9. And he who, knowing this, studies day by day 
the dialogue, the traditional myths and legends, for 
his lesson, satisfies the gods by messes of milk and 
meat ; and, being satisfied, they satisfy him by every 
object of desire, by every kind of enjoyment. 

10. Moving, indeed, are the waters, moving is the 
sun, moving the moon, and moving the stars ; and, 
verily, as if these deities did not move and act, even 
so will the Brahma«a be on that day on which he 
does not study his lesson : therefore one's (daily) 
lesson should be studied. And hence let him at least 
pronounce either a J&k-verse or a Ya^us-formula, 
or a Saman-verse, or a Gatha, or a Kumbya 1 , to 
ensure continuity of the Vrata *. 

1 A ' Kumbya,' according to Siya«a, is a Brahma»a-passage 
explanatory of some sacrificial precept or rite (vidhyarthav&d&t- 
makam br&hma»a-v£kyam) ; whilst, on Aitarey&r. II, 3, 6, 8, the 
same commentator explains it as a verse (r/'g-vLresha) conveying 
some precept of conduct (Sidrarikshdrupa), such as 'brahma- 
vKuyasy&pcwSna/s karma kuru, divd mi sv&psW,' &c. Cf. Prof. F. 
Max Mailer's transl., Upanishads I, p. 230, note 2. 
' * This is in keeping with the mystic representation of this and" 
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Eighth Brahmajva. 

i. Verily, in the beginning, Pra^apati alone was 
here. He desired, ' May I exist, may I be generated.' 
He wearied himself and performed fervid devo- 
tions: from him, thus wearied and heated, the 
three worlds were created — the earth, the air, and 
the sky. 

2. He heated these three worlds, and from them, 
thus heated, three lights (^yotis) were produced — 
Agni (the fire), he who blows here (Vayu), and 
Surya (the sun). 

3. He heated these three lights, and from them, 
thus heated, the three Vedas were produced — the 
J&g-veda. from Agni, the Ya^ur-veda from Vayu, 
and the Sama-veda from Surya. 

4. He heated these three Vedas, and from them, 
thus heated, three luminous essences 1 were pro- 

the preceding chapters which represent the daily study of the 
scriptural lessoa as a sacrifice continued day by day. The student, 
as the sacrificer, has accordingly, during the sacrifice (that is, during 
the period of his study of the Vedas, or for life), as it were, to limit 
his daily food to the drinking of the Vrata-milk, which rule he 
obeys symbolically by reciting such a verse or formula. 

1 ? Sayawa takes 'rakra' here in the sense of 'flame, light' 
(vyahr»ltirup£»i te^iwsi) ; whilst the St. Petersb. Diet assigns to it 
the meaning of « sap, juice ' (Saft, Seim, cf. next note). Ait. Br. 
V, 32, contains a very similar passage in which the same process of 
evolution is set forth: — Pra^apati first creates the three worlds, 
earth, air, and heaven. From them, being heated by him, three 
lights (#yotis) are produced — Agni from the earth, Viyu from the 
air, and Aditya from the sky (or heaven). From them, being 
heated, the three Vedas are produced — the i?»g-veda from Agni, the 
Ya^ur-veda from Vayu, and the Sama-veda from Aditya. From 
the Vedas, being heated, three flames (jukra, luminaries, Haug) 
are produced — BhuA from the J?*'g-veda, BhuvaA from the Yagur- 
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duced — 'bhuA' from the i?/g-veda, 'bhuvaA' from the 
Ya^ur-veda, and ' svar ' from the Sama-veda. And 
with the Rig-veda. they then performed the work of 
the HotW priest, with the Ya/ur-veda the work of 
the Adhvaryu, and with the Sama-veda the work 
of the Udg&trt; and what luminous essence 1 there 
was in the threefold science, therewith the work of 
the Brahman priest then proceeded. 

5. The gods spake unto Pra^apati, ' If our sacri- 
fice were to fail, in respect of either the Rtk, or 
the Ya^us, or the Saman, whereby should we 
heal it?' 

6. He spake, ' If (it were to fail) in respect of the 
Rik, ye should take ghee by four ladlings and offer 
it in the Girhapatya fire with ' Bhu£ ! ' and if in 
respect of the Ya^us, ye should take ghee by four 
ladlings and offer it in the Agnldhrlya — or in the 
Anvaharyapaiana * in the ease of a Havirya£7*a — 
with ' Bhuva^ ! ' and if in respect of the Saman, 
ye should take ghee by four ladlings and offer it in 
the Ahavaniya with ' Svar ! ' But if it should not 
be known (where the mistake has occurred), ye 
should make offering in the Ahavaniya after utter- 



veda, and Svar from the Sama-veda. From these in the same way 
are produced three sounds (or letters, var«a), i, u and m, which 
being combined yield the syllable ' Om.' Cp. J. Muir, Original 
Sanskrit Texts, vol. iii, p. 4. 

1 Here S&ya»a also seems to take ' mkra ' in the sense of ' pure, 
essential part ' — nirmalam rupant s&ratvalibwa/4 (!). 

1 That is, the Dakshimlgm. At the Havirya^ffa (of which class 
of sacrifices, performed in the Pra£inava»wa hall, the full and 
new moon serves as model) there is no Agnfdhrtya, which is, 
however, required for the Soma-sacrifice. See the plan in part ii, 

P- 475- 
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ing rapidly all (the three sacred words *) : thus one 
heals the ./fo'g-veda by the i?«'g-veda 8 , the Ya^ur- 
veda by the Yafur-veda, and the Sama-veda by the 
Sama-veda ; — even as one would put together joint 
with joint 3 , so does he put together (the broken 
part of the sacrifice) whoever heals it by means 
of these (three sacred words). But if he heals it 
in any other way than this, it would be just as if 
one tried to put together something that is broken 
with something else that is broken, or as if one 
were to apply some poison as lotion to a broken 
part*. Let him therefore appoint only one who 
knows this (to officiate as) his Brahman, and not 
one who does not know this. 

7. As to this they say, ' Seeing that the work of 
the Hotri is performed with the i?*g-veda, that 
of the Adhvaryu with the Ya/ur-veda, and that of 
the Udgatr* with the Sama-veda, wherewith then 
is the work of the Brahman (performed)?' Let 
him reply, ' With that threefold science.' 



1 According to Sdya«a, offering would be used with the formula 
' Bhflr bhuvaft svaA, sviM !' 

* Viz. by the word ' bhuA,' representing that Veda. 

* Yatha khalu loke bhagnam hastapadSdiparva tatsannihiteni- 
nyena parvaaa' purushaya sawdadhyit samleshayet, evam evinena 
vyShn'ti^flancna tat tad avedoktaw prabhnsb/am anga*r punaA 
sahitaw bhavati, Say. 

* ? Or, as if one were to put some fluid into some broken (vessel ; 
or, on some broken part), — yathS simena. bhagnena anya£ kMmam 
bhagnaw vastu samdhitset sawdhatum iikJiet ; yatha va xtrwe garaw 
bhaktavayave garam abhinidadhyat praAdattipeta (? prakshipet), 

say. 
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Ninth BrAhmajva. 

Thk AdAbhya-Graha. 

1. Now, the Amsu (cup of Soma) 1 , indeed, is no 
other than Pra^apati; and it is the body of this 
(sacrifice), for Pra^apati, indeed, is the body. And 
the Adabhya 2 (cup of Soma) is no other than 
speech. When he draws the Amsu-cup, and then 
the Adabhya-cup, he thereby constructs the body 
of this (sacrifice) and then establishes that speech 
therein. 

2. And, indeed, the Amsu is also the mind, and 
the Adabhya speech ; and the Amsu is the out- 
breathing, and the Adabhya the up-breathing; and 
the Amsu is the eye, and the Adabhya the ear: 
these two cups they draw for the sake of wholeness 
and completeness. 

3. Now; the gods and the Asuras, both of them 
sprung from Pra^apati, were contending, — it was for 
this very sacrifice, for Pra^apati, that they were 
contending, saying, ' Ours he shall be ! ours he 
shall be!' 

4. The gods then went on singing praises, and 
toiling. They saw this cup of Soma, this Adabhya, 
and drew it : they seized upon the (three) Soma- 
services, and possessed themselves of the whole 
sacrifice, and excluded the Asuras from the sacrifice. 

5. They spake, ' Surely, we have destroyed (ada- 
bhama) them ; ' whence (the cup is called) Adabhya ; 
— 'they have not destroyed (dabh) us;' whence 
also (it is called) Adabhya. And the Adabhya 

1 See IV, 1, 1, a; 6, i, i. 
1 See part ii, p. 434, note 1. 
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being speech, this speech is indestructible, whence 
also it is (called) Adibhya; and, verily, in like 
manner does he who knows this possess himself 
of the whole sacrifice of his spiteful enemy, and 
exclude and shut out his spiteful enemy from all 
participation in the sacrifice. 

6. Into the same vessel with which he draws the 
Atrtsu 1 he pours water from the NigrabhyaA 2 , 
and therein puts those Soma-plants s with (Va^f. S. 
VIII, 47)- 

7. 'Thou art taken with a support 4 : for 
Agni I take thee, possessed of the Gayatrl 
metre!' — the morning-service is of Gayatrl nature: 
he thus possesses himself of the morning-service ; — 
'For Indra I take thee, possessed of the 
Trish/ubh metre!' — the midday-service is of 
Trish/ubh nature : he thus possesses himself of 
the midday-service; — 'For the Vijve Devi^ 
I take thee, possessed of the Ga.ga.ti metre!' 
— the evening-service is of GagatfL nature : he thus 
possesses himself of the evening-service; — 'The 
Anush/ubh is thy song of praise;' — whatever 
is subsequent to the (three) services 8 , that is of 
Anush/ubh nature : it is thereof he thus possesses 

1 See IV, 6, 1, 3 seq. 

1 That is, the water originally taken from the Prawita water, and 
poured into the (square) Hotri's cup (made of Udumbara wood), 
to be used for moistening the Soma-plants. 

* For the Adibhya he pats three Soma-plants into the Hotr»"s 
cup. 

4 According to Katy. XII, 6, 15, this portion of the formula — 
the ' upaySma,' or support — is repeated before the formulas of each 
of the three plants, hence also before 'For Indra . . . ,' and 'For the 
Virve DeviA . . .' 

* Viz. the Ukthyas, Shorfarin, &c, in forms of Soma-sacrifice 
other than the Agnish/oma. 
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himself. He does not press this (batch of Soma- 
plants) lest he should injure speech (or, the voice 
of the sacrifice), for the press-stone is a thunderbolt, 
and the Adibhya is speech. 

8. He merely shakes the (cup with the) plants 
with (Va^-. S. VIII, 48), «In the flow of the 
streaming (waters) I waft thee! in the flow 
of the gurgling I waft thee! in the flow of 
the jubilant I waft thee! in the flow of the 
most delightsome I waft thee! in the flow of 
the most sweet I waft thee!' These doubtless 
are the divine waters : he thus bestows sap on him 
(Pra/apati, the sacrifice) by means of both the divine 
and the human waters which there are. 

9. 'Thee, the bright, I waft in the bright,' — 
for he indeed wafts the bright one in the bright ; — 
'in the form of the day, in the rays of the 
sun;' — he thus wafts it both in the form of the 
day and in the rays of the sun. 

10. [Vfy. S. VIII, 49], 'Mightily shineth the 
towering form of the ball,' — for mightily indeed 
shines that towering form of the ball, to wit, yonder 
burning (sun); — 'the bright one, the leader of 
the bright one, Soma, the leader of Soma,' — 
he thereby makes that bright (sun) the leader of 
the bright (Soma), and Soma the leader of the 
Soma; — 'what indestructible, watchful name 
there is of thine, for that do I take thee;' — 
for this, to wit, speech, is indeed his (Soma's) 
indestructible (adabhya), watchful name : it is thus 
speech he thereby takes for speech. 

11. Then, stepping out (from the Havirdhina 
shed 1 ) to (the Ahavanlya), he offers with, 'O 

1 It is there that the Soma-plants are kept. 
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Soma, to this thy Soma, hail!' — he thus offers 
Soma to Soma, and so does not throw speech into 
the fire 1 . He breathes over gold 2 : the meaning 
of this is the same as there (on the occasion of 
the Amsu). He gives as many presents (to the 
priests) as for the AflMu-graha. 

12. He then puts the Soma-plants back (on the 
heap of plants in the Havirdhana) with (Va/ - . S. 
VIII, 50), ' Enter thou gladly Agni's dear seat, 
O divine Soma! — Enter thou willingly Indra's 
dear seat, O divine Soma! — As our friend 
enter thou, O divine Soma, the dear seat of 
the Vijve Deva>6!' On that former occasion 
he possessed himself of the (three) Soma services : 
he now restores them again, and causes them to 
be no longer used up ; and with them thus restored 
they perform the sacrifice. 

Sixth Adhyaya. First BrAhmajva. 

1. Now, Bhrtgu, the son of Varuwa, deemed 
himself superior to his father Varu«a in knowledge 3 . 
Varu«a became aware of this : ' He deems himself 
superior to me in knowledge,' he thought 

2. He said, 'Go thou eastward, my boy; and 

1 Though the Adabbya-graha, that is, the water in which the 
three Soma-plants are contained, and which alone is offered, has 
been identified with speech, the wording of the formula is such 
as to protect (the faculty of) speech from being burned in the fire. 

1 Just as, after the offering of the Awju-graha, he smelted at (or 
breathed over) a piece of gold fastened to (? or contained in) the 
spoon, see IV, 6, 1, 6 seqq. 

* On this legend, see Prof. Weber, Indische Streifen, I, p. 34 seqq., 
where the scenes here depicted are taken to be reflections of the 
popular belief of the time as to the punishments awaiting the guihy 
in a future existence. 
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having seen there what thou shalt see, go thou 
southwards ; and having seen there what thou shalt 
see, go thou westward ; and having seen there what 
thou shalt see, go thou northward ; and having seen 
there what thou shalt see, go thou toward the 
northern of those two intermediate quarters in 
front 1 , and tell me then what thou shalt see there.' 

3. He then went forth from thence eastward, 
and lo, men were dismembering men 2 , hewing off 
their limbs one by one, and saying, ' This to thee, 
this to me ! ' He said, ' Horrible ! woe is me ! men 
here have dismembered men, hewing off their 
limbs one by one ! ' They replied, * Thus, indeed, 
these dealt with us in yonder world, and so we 
now deal with them in return.' He said, ' Is there 
no atonement for this ? ' — ' Yes, there is,' they 
replied. — ' What is it ?' — ' Thy father knows.' 

4. He went forth from thence southward, and 
lo, men were dismembering men, cutting up their 
limbs one by one, and saying, 'This to thee, this 
to me ! ' He said, ' Horrible ! woe is me ! men 
here have dismembered men, cutting up their limbs 
one by one ! ' They replied, ' Thus, indeed, these 
dealt with us in yonder world, and so we now deal 
with them in return.' He said, ' Is there no atone- 
ment for this?' — 'Yes, there is,' they replied. — 
* What is it ? '—' Thy father knows.' 

1 That is to say, in the north-easterly direction. Prof. Weber 
seems to take it in the sense of the northern one of the two regions 
intermediate between the two (regions) first referred to. This, 
however, makes no sense. 

* I think, with Prof. DelbrQck, Altind. Syntax, p. 404, that the 
instrumental ' purushaiA ' stands in lieu of the accusative; this con- 
struction being adopted in order to avoid the double accusative 
and consequent ambiguity. 
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5. He went forth from thence westward, and lo, 
men, sitting still, were being eaten by men, sitting 
still ! He said, ' Horrible ! woe is me ! men, sitting 
still, are eating men, sitting still!' They replied, 
'Thus, indeed, these have dealt with us in yonder 
world, and so we now deal with them in return.' 
He said, 'Is there no atonement for this?' — 'Yes, 
there is,' they replied. — ' What is it ? ' — ' Thy father 
knows.' 

6. He went forth from thence northward, and lo, 
men, crying aloud, were being eaten by men, crying 
aloud ! He said, ' Horrible ! woe is me ! men, crying 
aloud, here are eating men, crying aloud ! ' They 
replied, ' Thus, indeed, these dealt with us in yonder 
world, and so we now deal with them in return.' 
He said, 'Is there no atonement for this?' — 'Yes, 
there is,' they replied.— ' What is it ?'— ' Thy father 
knows.' 

7. He went forth from thence toward the northern 
of those two intermediate quarters in front, and lo, 
there were two women, one beautiful, one over- 
beautiful 1 : between them stood a man, black, with 
yellow eyes, and a staff in his hand. On seeing 
him, terror seized him, and he went home, and sat 
down. His father said to him, 'Study thy day's 
lesson (of scripture) : why dost thou not study 
thy lesson ? ' He said, ' What am I to study ? 
there is nothing whatever.' Then Varu«a knew, 
' He has indeed seen it ! ' 

8. He spake, ' As to those men whom thou 



1 According to Siyawa ' ati-kalya»t ' means ' not beautiful (afo- 
bhana), ugly.' Perhaps its real meaning is ' one of past beauty,' 
one whose beauty has faded. 
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sawest in the eastern region being dismembered 
by men hewing off their limbs one by one, and 
saying, " This to thee, this to me ! " they were the 
trees : when one puts fire-wood from trees on (the 
fire) he subdues the trees, and conquers the world 
of trees. 

9. ' And as to those men whom thou sawest in 
the southern region being dismembered by men 
cutting up their limbs one by one, and saying, 
" This to thee, this to me 1 " they were the cattle ; 
when one makes offering with milk he subdues 
the cattle, and conquers the world of cattle. 

10. 'And as to those men thou sawest in the 
western' region who, whilst sitting still, were being 
eaten by men sitting still, they were the herbs : 
when one illumines (the Agnihotra milk) with a 
straw 1 , he subdues the herbs, and conquers the 
world of herbs. 

11. 'And as to those men thou sawest in the 
northern region who, whilst crying aloud, were being 
eaten by men crying aloud, they were the waters : 
when one pours water to (the Agnihotra milk), he 
subdues the waters, and conquers the world of 
waters. 

12. 'And as to those two women whom thou 
sawest, one beautiful and one over-beautiful, — the 
beautiful one is Belief: when one offers the first 
libation (of the Agnihotra) he subdues Belief, and 
conquers Belief; and the over-beautiful one is 
Unbelief: when one offers the second libation, he 
subdues Unbelief, and conquers Unbelief. 

1 3. ' And as to the black man with yellow eyes, 

' See II, 3, 1, 16. 
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who was standing between them with a staff in his 
hand, he was Wrath : when, having poured water 
into the spoon, one pours (the libation into the fire), 
he subdues Wrath, and conquers Wrath ; and, 
verily, whosoever, knowing this, offers the Agni- 
hotra, thereby conquers everything, and subdues 
everything.' 

Second BrAhmajta. 

i. Now, Canaka of Videha once met some 
Brahmaaas who were travelling about 1 , to wit, 
.SVetaketu Aru#eya, Soma^ushma Satya- 
ya.g'ni, and Ya^wavalkya. He said to them, 
' How do ye each of you perform the Agnihotra ? ' 

2. »Svetaketu Aru«eya replied, ' O great king, I 
make offering, in one another, to two heats, never- 
failing and overflowing with glory.' — ' How is 
that?' asked the king. — 'Well, Aditya (the sun) 
is heat : to him I make offering in Agni in the 
evening ; and Agni, indeed, is heat : to him I make 
offering in the morning in Aditya 2 .' — 'What 
becomes of him who offers in this way ? ' asked the 

1 Or, driving about (and officiating at sacrifices); see XI, 4, i, i. 
For a translation of this story see Max Mttller, History of Ancient 
Sanskrit Literature, p. 421 seqq. 

1 Aditya/s sSyamkale agnav anupravish/aw £iihonu havishi tar- 
payami ; atbignir api gharmaA, sa pratar fidityam anupravitati, tarn 
agni/w prataAkale aditye sthitam havisha prfcayami, Say. — At II, 
3 1 I > 3<>> instead of — ' In the evening he offers Surya in Agni, and 
in the morning he offers Agni in Surya ' — we ought probably to 
translate, — 'In the evening he makes offering to Surya in Agni, 
and in the morning he makes offering to Agni in Surya.' The 
commentary there would admit of either rendering: — Agnir 
gyotu, iti mantrewa ^uhvad agnav eva santaw suryam ^gTihoti, tatha 
/(a gyotiAsaM&A suryava£ana/5 ; prataAkale tu surye santam agniro 
^uhoti. 
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king. — ' He verily becomes never-failing in pros- 
perity and glory, and attains to the fellowship of 
those two deities, and to an abode in their world.' 

3. Then Somajushma Satyaya^asi said, ' I, O king, 
make offering to light in light' — 'How is that?' 
asked the king. — 'Well, Aditya is light: to him 
I make offering in Agni in the evening ; and Agni, 
indeed, is light : to him I make offering in Aditya 
in the morning.' — ' What becomes of him who offers 
in this way ? ' — ' He verily becomes lightsome, and 
glorious, and prosperous ; and attains to the fellow- 
ship of those two deities, and to an abode in their 
world.' 

4. Then YSf«avalkya said, ' When I take out the 
fire (from the Garhapatya), it is the Agnihotra itself, 
I thereby raise , . Now when Aditya (the sun) sets, 
all the gods follow him ; and when they see that 
fire taken out by me, they turn back. Having then 
cleansed the (sacrificial) vessels, and deposited them 
(on the Vedi), and having milked the Agnihotra 
cow, I gladden them, when I see them, and when 
they see me.' — 'Thou, O Ya^»avalkya, hast in- 
quired most closely into the nature of the Agni- 
hotra,' said the king ; ' I bestow a hundred cows 
on thee. But not even thou (knowest) either the 
uprising, or the progress, or the support, or the 
contentment, or the return, or the renascent world 
of those two (libations of the Agnihotra).' Thus 
saying, he mounted his car and drove away. 

5. They said, ' Surely, this fellow of a Ra^anya 
has outtalked us: come, let us challenge him to 

1 Yad yada ahavanfyaw garhapatyad aham uddharami tat tada- 
ntm krrisnam ahgopangasahitam agnihotram eva udyaiitemi 
udvahami, Say. 

[44] I 
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a theological disputation ! ' Yl/wavalkya said, ' We 
are Brahma#as, and he is a Ri^anya : if we were 
to vanquish him, whom should we say we had 
vanquished ? But if he were to vanquish us, people 
would say of us that a Ra^anya had vanquished 
Brahmawas : do not think of this ! ' They approved 
of his words. But Ya^»avalkya, mounting his car, 
drove after (the king). He overtook him, and he 
(the king) said, ' Is it to know the Agnihotra, Yelfwa- 
valkya ? ' — ' The Agnihotra, O king ! ' he replied. 

6. ' Well, those two libations, when offered, 
rise upwards : they enter the air, and make the air 
their offering-fire, the wind their fuel, the sun-motes 
their pure libation : they satiate the air, and rise 
upwards therefrom. 

7. 'They enter the sky, and make the sky their 
offering-fire, the sun their fuel, and the moon their 
pure libation : they satiate the sky, and return 
from there. 

8. ' They enter this (earth), and make this (earth) 
their offering-fire, the fire their fuel, and the herbs 
their pure libation : they satiate this (earth), and 
rise upwards therefrom. 

9. ' They enter man, and make his mouth their 
offering-fire, his tongue their fuel, and food their 
pure libation : they satiate man ; and, verily, for 
him who, knowing this, eats food the Agnihotra 
comes to be offered. They rise upwards from there. 

10. ' They enter woman, and make her lap their 
offering-fire, her womb the fuel, — for that (womb) 
is called the bearer, because by it Pra^apati bore 
creatures, — and the seed their pure libation : they 
satiate woman ; and, verily, for him who, knowing 
this, approaches his mate, the Agnihotra comes to 
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be offered. The son who is born therefrom is the 
renascent world: this is the Agnihotra, Y4f»a- 
valkya, there is nothing higher than this.' Thus 
he spoke; and Y4^»avalkya granted him a boon. 
He said, ' Let mine be the (privilege of) asking 
questions of thee when I list, Ya^-»avalkya ! ' 
Thenceforth kanaka was a Brahman. 

Third BrAhmajva. 

1. (kanaka of Yideha performed a sacrifice 
accompanied with numerous gifts to the priests. 
Setting apart a thousand cows, he said, ' He who 
is the most learned in sacred writ amongst you, 
O Brahma#as, shall drive away these (cows) 1 ! ' 

2. Ya^avalkya then said, 'This way (drive) 
them ! ' They said, ' Art thou really the most 
learned in sacred writ amongst us, Y&f»avalkya?' 
He replied, ' Reverence be to him who is most 
learned in sacred writ ! We are but hankering 
after cows 2 .' 

3. They then said (to one another), ' Which of 
us shall question him ? ' The shrewd .Sakalya 
said, ' I ! ' When he (Y£f«avalkya) saw him, he 
said, ' Have the Brahma«as made of thee a thing 
for quenching the firebrand, .Sakalya ? ' 

4. He said 3 , ' How many gods are there, Ya^»a- 
valkya ?' — ' Three hundred and three, and three 
thousand and three,' he replied. — ' Yea, so it is !' he 
said. ' How many gods are there really, Ya^»a- 
valkya ?' — ' Thirty-three.' — ' Yea, so it is ! ' he said. 

1 One might also construe, — These are yours, O Br&hmawas: 
he who is the most learned in sacred writ shall drive (them) away. 
Cf. Delbrtlck, Altind. Syntax, pp. 251, 363. 

* Gokama eva kevalam vayam smaA bhavamaA, Say. 

' See XIV, 6, 9, 1 seqq. 

I 2 
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' How many gods are there really, Y4f»avalkya ?' — 
' Three.' — ' Yea, so it is ! ' he said. ' How many 
gods are there really, Ya^wavalkya ? ' — ' Two.' — 
' Yea, so it is ! ' he said. ' How many gods are there 
really, Y&f»avalkya ?' — ' One and a half.' — ' Yea, so 
it is!' he said. ' How many gods are there really, 
Y£f»avalkya ?' — 'One.' — 'Yea, so it is!' he said. 
' Who are those three hundred and three, and three 
thousand and three ?' 

5. He replied, ' These are their powers, but 
thirty-three gods indeed there are.' — ' Who are those 
thirty-three ? ' — ' Eight Vasus, eleven Rudras, and 
twelve Adityas, — that makes thirty-one; and Indra 
and Pra^apati make up the thirty-three.' 

6. 'Who are the Vasus ? ' — ' Agni, the Earth, Vayu 
(the wind), the Air, Aditya (the sun), Heaven, the 
Moon, and the Stars : — these are the Vasus, for these 
cause all this (universe) to abide (vas), and hence 
they are the Vasus.' 

7. ' Who are the Rudras ? ' — ' These ten vital airs 
in man, and the self (spirit) is the eleventh : when 
these depart from this mortal body, they cause wail- 
ing (rud), and hence they are the Rudras.' 

8. ' Who are the Adityas ?' — ' The twelve months 
of the year : these are the Adityas, for they pass 
whilst laying hold on everything here ; and inasmuch 
as they pass whilst laying hold (a-da) on everything 
here, they are the Adityas.' 

9. ' Who is Indra, and who Pra,fapati ?' — ' Indra, 
indeed, is thunder 1 , and Pra^apati the sacrifice.' — 
'What is thunder ?'— ' The thunderbolt'—' What is 
the sacrifice ?' — ' Cattle.' 

1 Siyana takes ' stana) itnu ' iu the sense of ' thunder-cloud/ — 
stanayitnuA stananarilo gar^an paiyanya ity arthaA. 
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10. 'Who are those three gods?' — 'These three 
worlds, for therein all the gods are contained.' — 
'Who are those two gods?' — 'Food and breath 
(life).' — ' Who is the one and a half?' — ' He who is 
blowing here 1 (Vayu, the wind).' — 'Who is the one 
god ?'— ' Breath.' 

11. He (Y&f»avalkya) said, 'Thou hast gone on 
questioning me beyond the deity *, beyond which there 
must be no questioning : thou shalt die ere such and 
such a day, and not even thy bones shall reach thy 
home !' And so, indeed, did he (.Sakalya) die ; and 
robbers carried off his bones 8 , taking them for some- 
thing else 4 . Wherefore let no man decry* any one, for 
even (by) knowing this, he gets the better of him 6 . 

1 XIV, 6, 9, 10, the use of ' adhyardha (having one half over)' 
in connection with the wind is accounted for by a fanciful 
etymology, viz. because the wind succeeds (or prevails) over 
(adhy-ardh) everything here. 

8 That is, as would seem, Pra^apati, cf. XIV, $, 6, 1, where 
Yi^avalkya tells Gargf how one world is ' woven and rewoven ' 
on another, the last being that of Pra^apati, which was woven on 
that of the Brahman ; and when Gargt asks him as to what world 
the Brahman-world was woven on, he gives the same reply as here, 
viz. that there must be no questioning beyond that deity (Pra^ipati). 

s Prof. Weber, Ind. Streifen, I, p. 21, connects this feature with 
the belief in a strictly personal existence after death prevailing at 
the time of the Brahmaaa, which involved, as a matter of great 
moment, the careful collection of the bones after the corpse had 
been burnt, with a view to their being placed in an earthen vessel 
and buried. — Cf. Axval. Gr/hyas. IV r 5, 1 seqq. ; Katy. Sr. XXI, 
3, 7 seqq. See also J. Muir, Orig. Sanskrit Texts, vol. v, p. 316. 

* That is, mistaking them for gold or some other valuable 
substance, comm., — anyan manyaman&A suvaraadidravyatvena 
j&nantaA. 

* Or, ' revile,' as the St. Petersb. Diet, takes it. Possibly, how- 
ever, 'upa-vad ' has here the sense of ' to speak to,' i.e. ' to question 
or lecture some one.' 

* The commentary is partly corrupt and not very intelligible : — 
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Seventh AdhyAya. First Brahmajva. 
The Animal Sacrifice 1 . 

i. He performs the animal sacrifice. Now the 
animal sacrifice means cattle: thus, when he per- 
forms the animal sacrifice (pambandha, the binding 
of the animal), it is in order that he may be pos- 
sessed of cattle. Let him perform it at his home, 
thinking, ' I will bind (attach) cattle to my home.' 
Let him perform it in the season of abundant fodder, 
thinking, ' I will bind to myself cattle in a season of 
abundant fodder. For, -whilst he is offering 2 , the 
Sacrificer's fires become worn out, and so does the 
Sacrificer, along with the worn-out fires, and along 
with the Sacrificer his house and cattle. 

2. And wlien '.he performs the animal sacrifice, he 
renews his fires, and so, along with the renewal of 
his fires, does the Sacrificer (renew himself), and 
along with the Sacrificer his house and cattle. And 
beneficial to life, indeed, is that redemption of his 



YasmSd evawi.tasm&d iti goshu kath&rflpe»a tattvanikr<{ti)m upetya 
vid! na bhavet,*va (? svayam) api tu evamvit paro bhavati, uktapra- 
k&rena. yah pribtasvarupam £&n£ti tarn vidvimsam upetya t£tparye»£ 
savi (?itman&) yukto bhaved ity arthaA, S&y. Cf. Weber, Ind. 
Stud. V, p. 361, note. — Prof Delbrilck, Altind. Syntax, p. 528, 
takes ' paro bhavati' in the sense -of * he becomes one of the other 
side, or shore,' i.e. he dies. 

1 Whilst a full account is given in the third KiWa (part ii, 
p. 162 seqq.) of the animal sacrifice performed on the day before 
the Soma-sacrifice, the Brihmawa, in the last two adhy&yas of the 
present KaWa, touches on certain features in which the perform- 
ance of the animal sacrifice of the pressing-day differs from that of 
the preceding day. 

' Viz. the Agnihotra every morning and evening. 



Digitized by 



Google 



xi kAjvda, 7 adhyAya, 2 brAhmam, i. 119 

own self 1 ; for whilst he is offering the Sacrificer's 
fires long for flesh; they set their minds on the 
Sacrificer and harbour designs on him. In other 
fires 2 people do indeed cook any kind of meat, but 
these (sacrificial fires) have no desire for any other 
flesh but this (sacrificial animal), and for him to 
whom they belong. 

3. Now, when he performs the animal offering he 
thereby redeems himself — male by male, for the 
victim is a male, and the Sacrificer is a male. And 
this, indeed, to wit, flesh, is the best kind of food : 
he thus becomes an eater of .the best kind of food. 
Let not a year pass by for him without his offering ; 
for the year means life : it is thus immortal life he 
thereby confers upon himself. 

Second BrAhmajva. 

1. Now there is one animal sacrifice of the Havir- 
ya£#a order 8 , and another of the order of the Soma- 
sacrifice. Of the Havirya^Sa order is that at which 
he (the Adhvaryu) brings him fast-food*, leads water 

1 That is, the ransoming of one's own life from the sacrificial 
fires, by offering an animal victim to them in lieu of his own self. 

* That is, in ordinary, culinary fires. 

* That is, the offering of the Agnishomtya he-goat which takes 
place on the day before the press-day (see part ii, p. 162 seqq.); 
whilst the Savaniya-parubandha is performed on the day of the 
Soma-sacrifice itself; the victim being slaughtered during the 
morning-service, and the flesh-portions cooked during the day and 
offered at the evening-service (cf. part ii, p. 313, note 3 ; p. 356, 
note 3). 

* That is, milk from the Vratadughi cow (which may be mixed 
with some rice or barley; III, 2, 2, 14), the only food to be taken 
by the Sacrificer during his diksM, or period of initiation — in this 
case on the day before the Soma-sacrifice. 
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forward 1 , and pours out a jarful of water 2 , and at 
which (the Sacrificer) strides the Vish«u-strides 8 ; and 
of the order of the Soma-sacrifice is that (animal 
sacrifice) at which these (rites) are not performed. 

2. Concerning this they ask, ' Is the animal sacri- 
fice an ish/i or a great (Soma-) sacrifice ?' — ' A great 
sacrifice,' let him say ; ' for in that (other) case 4 thou 
hast made the animal sacrifice an ishri, and shattered 
it.' Thus he should say to him. 

3. Its fore-offerings are the morning-service 8 , its 
after-offerings the evening-service, and its sacrificial 
cake 6 the midday-service. 

4. Now, some bring up the Dakshtwas (presents 
to the priests) when the omentum has been offered 7 ; 



1 That is, the so-called ' pramtaA ' used for sacrificial purposes 
generally, and especially for supplying what is required for press- 
ing the Soma. Cf. the comm. on Katy. VI, 7, 19, where the 
' pra«f taprawayana ' is expressly referred to as a necessary element 
of the performance of the Agntshomiya. 

J For the pouring out of the water on the south side of the Vedi, 
at the end of the Havirya^flfa, see I, 9, 3, 1 seqq. 

* The Sacrificer intercepts with his hands some of the water 
poured out, touches his face therewith, and then strides the three 
Vishnu-strides ; cf. I, 9, 3, 8 seqq. 

* Viz. in case of the animal sacrifice being performed on the 
Havirya^fla or Ish/i model ; which, strictly speaking, would involve 
the use of no other offering-material except milk, ghee, and dishes 
made of cereals. 

* The usual order of subject and predicate would require the 
translation, ' the morning-service is its fore-offerings,' which would 
hardly be in accordance with the author's reasoning. 

* For the para-punx/aja, III, 8, 3, 1 seqq. 

7 That is, prior to the offering of the 'animal cake' (paru- 
purorflra), whilst the presentation of the dakshkas — a head of 
cattle, or a milch-cow, or some other desirable object — according 
to Kity. VI, 7, 29, should take place after the offering of the IaS, 
which marks the end of the Paxu-punx&ra-ish/i. 
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but let him not do so, for if, in that case, any one 
were to say of him, 'Surely, this (Sacrificer) has 
brought the Dakshmas outside of the vital airs (or, 
of life), he has not strengthened his vital airs : he 
will become either blind, or lame, or deaf, or para- 
lyzed on one side ;' then that would indeed be likely 
to come to pass. 

5. Let him perform it in this way: — when the I elk 
of the cake-offering has been invoked, he should 
bring up the Dakshi«as ; for to Indra belongs this 
vital air in the centre (of the body) : by means of the 
Dakshiwas he thus strengthens this vital air in 
the centre (of the body) ; and to Indra also belongs 
the midday Soma-service, and at the midday-service 
the Dakshi«as are brought up : therefore he should 
bring up the Dakshiwas after the invocation of the 
I//a of the cake-offering. 

6. Here now they say, 'Seeing that the want of 
the purificatory bath in the case of the initiated is 
improper, Adhvaryu, when didst thou initiate him?' 
Well, let them 1 sustain him till the purificatory bath, 
— to wit, the Adhvaryu, the PratiprasthatW, the 
Hotrz, the Maitravaruwa, the Brahman, and the 



1 SSya«a supplies ' gan&A,' ' the people ; ' but possibly the text 
of the commentary may be corrupt in this place. The author's 
meaning would seem to be that, as there is no purificatory bath at 
the end of the animal sacrifice performed on the Soma-day, the 
Sacrificer's strength is to be kept up by the SbaddAolri formula 
(representing the six priests themselves) which will carry him as far 
as the purificatory bath at the end of the Soma-sacrifice. I am, 
however, far from sure that this is the real meaning of the passage. 
The ShsiddAotrt is performed (at the animal sacrifice of the pressing- 
day) shortly after the beginning of the ceremonies connected with 
the Parubandha, viz. immediately after the ' yupShuti,' see part ii, 
p. 162 seqq. 
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Agnidhra, for it is through these that this (formula) 
is called 'shadclAotri 1 ': having rapidly muttered that 
' shaddAotri,' he offers, performing either one or five 
oblations of ghee 2 , — 'The heaven is his 8 back, 
the air his body, O Va^aspati, by his limbs he 
gave rise to the sacrifice, by his forms to the 
earth; by his flawless voice and his flawless 
tongue to the god -gladdening invocation, 
Hail !' This, indeed, is his initiation. 

7. As to this they say, 'Seeing that the want 
of the purificatory bath in the case of the initiated is 
improper, Adhvaryu, when didst thou take him down 
to the purificatory bath ? ' Well, when they perform 
with the heart-spit 4 , that is 'his purificatory bath. 

8. Madhuka Paingya once said, ' Some perform 
the animal sacrifice without Soma, and others do so 
with Soma. Now, Soma was in the heavens, and 
Gayatrt, having become a bird, fetched him ; and in- 
asmuch as one of his leaves (parwa) was cut off 6 , 

1 That is, one containing (mentioning), or requiring, six offering- 
priests, the number required for the animal sacrifice. 

* In either case the offering consists of five ladlings of ghee ; 
and in the case of a single oblation, according to Sayawa, a dif- 
ferent dipping-spoon (sruva) would seem to be used for each 
ladling ; unless, indeed, ' ekaikena sruvena' mean ' with one sruva- 
full each.' According to Katy. VI, 1, 36, the formula is merely 
' run through mentally.' 

* Sayawa interprets 'thy back'; and he apparently supplies 
'prapnoti' at the end of the first half-verse, whilst 'airayat' he 
takes to stand for the second person singular. 

4 That is, when the heart is roasted on the spit prior to its being 
offered ; see III, 8, 3, 16. This use of the spit is to take the place 
of the purificatory bath, the technical term of which is ' spit-bath ' 
(rulavabhrttha), the spit being on that occasion buried at the point 
' where the dry and the moist meet,' see III, 8, 5, 8-10. 

* Either a leaf of Soma or a feather of Gayatri was cut off by an 
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that was how the Par#a-tree arose :' such, indeed, is 
(the passage in) the Brahmana that is told. And 
some, it is true, perform the animal sacrifice without 
Soma, and others with Soma ; for he who makes the 
sacrificial stake other than of Pal&ja wood, performs 
the animal sacrifice without Soma; and he who 
makes the sacrificial stake of Palavra performs the 
animal sacrifice with Soma : therefore let him make 
his sacrificial stake of Pal&a wood. 

Third BrAhma^a. 

1. Such a (sacrificial stake) as has much substance 1 
is not auspicious to cattle, whence he who desires to 
have cattle should not make such a one his sacrificial 
stake : but such a one as is of little hardness is 
auspicious to cattle, whence he who desires to 
have cattle should make such a one his sacrificial 
stake. 

2. And such a one as, while being crooked, has 
a top like a spit, is called 'kapotl 2 '; and whoever 
makes such a one his sacrificial stake certainly goes 
to yonder world before his full measure of life: 
therefore let no one wishing for long life make such 
a one his sacrificial stake. 



arrow shot by an archer pursuing GSyatrf, and, on its falling to the 
earth, a Palara, or Par»a, tree (Butea frondosa) sprang forth, see 
III, 3, 4, 10. 

1 That is, as would seem, made of very hard wood. It cannot 
mean ' pithy,' because at XIII, 4, 4, 9, the Khadira (acacia catechu), 
a tree of very hard, solid wood, is mentioned as ' bahusara.' 

1 Either ' that which has a pigeon (sitting) on it ' (kapotin, viz. 
yupa), or, as Siyaoa takes it, fern, of ' kapota,' — a female pigeon ; 
i. e. a tree too much pointed at the top. 



Digitized by 



Google 



1 24 SATAPATHA-BRAHMAiVA. 



3. And such a one as is bent at the top, and bent 
outwards 1 in the middle, is a type of hunger (poverty); 
and if any one makes such a one his sacrificial stake, 
his dependants will certainly be hungry; therefore 
let no one wishing for food make such a one his 
sacrificial stake. But such a one as is bent at the 
top and bent inwards in the middle, is a type of food 
(prosperity): therefore let him who wishes for food 
make such a one his sacrificial stake. 

Fourth Brahmawa. 

1. Now, when he who is about to perform an 
animal sacrifice makes a stake one cubit long, he 
thereby gains this (terrestrial) world; and when 
(he makes) one two cubits long, he thereby gains the 
air-world ; and when he makes one three cubits long, 
he thereby gains the heavens ; and when he makes 
one four cubits long, he thereby gains the regions. 
But, indeed, that sacrificial stake of the (ordinary) 
animal sacrifice is either three or four cubits long, 
and one that is above that belongs to the Soma- 
sacrifice. 

2. As to this they say, ' Should he offer the butter- 
portions or not ?' — ' Let him offer them,' they say ; 
' for the two butter-portions are the eyes of the sac- 
rifice, and what were man without eyes ? ' For as 
long as a co-sharer is not bought off by (receiving) 
a share of his own, so long does he consider himself 
not bought off; but when he is bought off by a share 
of his own, then, indeed, he considers himself bought 



1 That is, as would seem, bent to the opposite side from that 
towards which the top tends. 
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off: when the Hotri, on that occasion 1 , recites, 
' Endow the Rakshas with blood ! ' he buys him off 
by (assigning to him) a share of his own. 

3. For on that occasion* the anguish of the victim, 
in being slaughtered, becomes concentrated in the 
heart, and from the heart (it flows) into the spit. 
Thus, if they (were to) cook the animal together 
with the heart, the anguish would again spread all 
over the animal : let him therefore cook it (the heart) 
after spitting it from the side on a stick. 

4. He makes an underlayer of ghee (in the offer- 
ing-ladle) : this he makes a type of the earth ; he 
then puts a chip of gold thereon : this he makes 
a type of fire ; he then puts the omentum thereon : 
this he makes a type of the air ; he then puts a chip 
of gold thereon : this he makes a type of the sun ; 
and what (ghee) he pours upon it, that he makes 
a type of the heavens. This, then, is that five- 
portioned omentum, — fivefold is the sacrifice, fivefold 
the sacrificial animal, and five seasons there are in 
the year : this is why the omentum consists of five 
portions 3 . 



1 Viz. at the time when the victim is cut up. Cf. Ait. Br. II, 7, — 
' Endow ye the Rakshas with blood !' he says ; for by (assigning to 
them) the husks and the sweepings of the grain the gods deprived 
the Rakshas of their share in the Havirya^-fla, and by the blood 
(they deprived them) of that in the great (Soma-) sacrifice : thus by 
saying, ' Endow ye the Rakshas with blood!' he dispossesses the 
Rakshas of the sacrifice by assigning to them their own share. — 
The Adhvaryu then smears a stalk of grass with the blood with, 
' Thou art the Rakshas' share,' throws it on the heap of rubbish, 
and treads on it with, ' Herewith I tread down the Rakshas,' &c» 
Cf. Ill, 8, 2, 13-15. 

* See III, 8, 5, 8. 

' Or, cuttings ; see III, 8, .2, 26. 
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Eighth Adhyaya. First Brahmaya. 

1. Verily, even as this cart-wheel, or a potter's 
wheel, would creak 1 if not steadied, so, indeed, were 
these worlds unfirm and unsteadied. 

2. Pra^apati then bethought him, ' How may these 
worlds become firm and steadied ? ' By means of 
the mountains and rivers he stablished this (earth), 
by means of the birds and sun-motes 2 the air, and 
by means of the clouds and stars the sky. 

3. He then exclaimed, 'Wealth!' — now, wealth 3 
(mahas) means cattle, whence they (cattle) thrive 
(mahlyante 4 ) exceedingly in the homestead of one 
who possesses many of them ; and this (Sacrificer), 
indeed, possesses many of them, and in his home- 
stead they do thrive exceedingly. Wherefore, if 
people were either to forcibly drive him from his 
home, or to bid him go forth, let him, after performing 
the Agni-hotra, approach (the fires) saying, 'Wealth'; 
and he becomes firmly established by offspring and 
cattle, and is not deprived of his home. 



1 Saya»a apparently takes ' krand ' in the sense of ' to shake, or 
wabble,' — ' even as a cart-wheel or some other wheel, not standing 
on the ground for want of the wooden rest (alambana-kash/Aa, 
? axle-pin) or some other thing, would wabble (hvalet).' What 
Sayawa means to say, probably, is that the verb used by the author 
expresses the effect of the action intended. 

* Or, sun-beams (rajmi), as Sayawa takes ' mari& ' ; cf. Weber, 
Ind. Stud. IX, p. 9, note. 

* Or, joy ; — cp. II, 3, 4, 25, which would seem to be the passage 
referred to in the present paragraph. 

4 Or, perhaps, ' they enjoy themselves, gambol,' as the St. Petersb. 
Diet takes it Differently, again, Sayaxra, — yata ebbJA parubhir 
mahiyate (he thrives?), ata ete mahaA. 
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Second BrAhmajva. 

1. Verily, there are four kinds of fire, — the one 
laid down, the one taken out, the one taken forward, 
and the one spread (over the three hearths). Now, 
that which is laid down is this very (terrestrial) 
world ; that which is taken out is the air-world, that 
which is taken forward is the sky, and that which is 
spread is the regions. And that which is laid down 
is Agni, that which is taken out is Vayu (the wind), 
that which is taken forward is Aditya (the sun), and 
that which is spread is Aandramas (the moon). 
And that which is laid down is the G&rhapatya, 
that which is taken out is the Ahavanlya, that 
which is taken forward is the (fire) they lead forth 
eastwards from the Ahavanlya; and that which is 
spread is the one they take northwards for the 
cooking of the victim, and that (used) for the by- 
offerings * : let him therefore perform the animal 
sacrifice on a fire taken forward. 

Third BrAhmajva. 

1. Here, now, they say, 'To what deity should 
this victim belong?' — 'It should belong to Pra^a- 
pati,' they say ; ' for it was Pra^apati who first saw 
it: therefore it is to Pra^apati that this victim 
should belong.' 

2. And they also say, ' To Surya (the sun) that 
victim should belong ; ' — whence it is that cattle are 
tied up when he (the sun) has set: some of them 

' See III, 8, 3, 18 ; 8, 4, 9, with note. 
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they tie up 1 in their, respective stables, and others 
just flock together :— ' therefore,' they say, 'it is to 
Surya that this victim should belong.' 

3. And they also say, ' To Indra and Agni that 
victim should belong ; for behind these two deities 
are (all) the other gods ; — if one who is afflicted 
sacrifices, those two (gods) sustain him ; and if one 
sacrifices with (a desire for) abundance 2 , they sustain 
him : therefore it is to Indra and Agni that this 
victim should belong.' 

4. The animal sacrifice, indeed, is the breath, 
whence, as long as one lives, no other has power 
over his cattle, for they are tied to him. 

5. Pra^apati said to Agni, ' I will perform sacrifice 
with thee : I will lay hands upon thee (as a victim).' 
— 'Nay,' said he, 'speak unto man!' He said to 
man, ' I will perform sacrifice with thee : I will lay 
hands upon thee.' — ' Nay,' said he, ' speak unto the 
cattle ! ' He said to the cattle, ' I will perform 
sacrifice with you : I will lay hands upon you.' — 
' Nay,' said they, ' speak unto the moon ! ' He 
said to the moon, ' I will perform sacrifice with 
thee : I will lay hands upon thee.' — ' Nay,' said he, 
' speak unto the sun ! ' He said to the sun, ' I will 
perform sacrifice with thee : I will lay hands upon 
thee.' ' So be it ! ' said he ; ' but seeing that those 
liked it not (to be slaughtered), what, then, shall 
become mine that now is with these s ? ' — ' What- 



1 Or, perhaps, cattle are shut up — some of them they shut up. 

1 ? Thus, apparently, Saya»a : — Anye tv indragnyoA sarvadevata- 
pradhanyat svodderena yagaw knlavaiam kr.tme»artinlrak(atv)an 
mahataA (? rnahajaA) prapakatvai £a pajur aindragna iti. 

1 Etesham svabhutam vastu Mm labdham bhavet, Say. 
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soever thou mayest desire,' he said. — ' So be it,' he 
replied. He laid hands upon him, and this is that 
animal of his seized (for sacrifice). When slaughtered, 
it swelled, and by means of those Apri-hymns, he 
appeased it ' ; and inasmuch as, by means of these 
Aprl-hymns, he appeased it, they are called Aprls. 
And let him, for that reason, say of the slaughtered 
animal, ' Let it lie for a moment ! ' As great as the 
world is which he gains by performing the horse- 
sacrifice, so great a world does he gain by this 
(animal sacrifice). 

6. The (wind of the) eastern region breathed 
over that (dead victim), saying, ' Breathe forth ! ' 
and thereby laid the breath (of the mouth) into 
it; the southern region breathed over it, saying, 
' Breathe through ! ' and thereby laid the through- 
breathing into it ; the western region breathed over 
it, saying, 'Breathe off!' and thereby laid the off- 
breathing into it ; the northern region breathed 
over it, saying, ' Breathe up ! ' and thereby laid 
the up-breathing (of the nostrils) into it ; the upper 
region breathed over it, saying, ' Breathe all about ! ' 
and thereby laid the circulating breathing into it. 
Therefore, regarding a new-born son, let him say to 
five Brahmattas, before the navel-string has been 
cut, ' Breathe over him in this way 2 ! ' But if he 
should be unable to obtain them he may even 

1 See III, 8, 1, 2 (with note), where ' a-prt ' is apparently taken 
by the Brahmana in the sense of ' to fill up.' 

1 The Brahmans having been placed in the direction of the 
respective quarters, the father makes one after the other breathe 
upon the child, — the first from the east and the child's head, the 
second from the right side, &c, in sunwise succession ; the fifth 
(whose position is not specified) breathing right down upon the child. 
[44] K 
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himself breathe over him whilst walking round 
him ; and that (son of his) attains the full measure 
of life * and lives to old age. 

7. He (the sun) took unto himself Agni's breath ; 
whence that (fire) does not blaze unless fanned or 
kindled, for its breath has been taken from it ; and, 
verily, he who knows this takes away the breath 
of life from his spiteful enemy. 

8. He took to himself Vayu's form ; whence 
people hear it (the wind), as it were, shaking, but 
do not see it, for its form has been taken from it ; 
and, verily, he who knows this takes away the form 
of his spiteful enemy. 

9. He took to himself man's thought ; whence 
people say, ' The divine thought protect thee, man's 
thought me ! ' for his thought has been taken from 
him ; and, verily, he who knows this takes away 
the thought of his spiteful enemy. 

10. He took to himself the eye of cattle ; whence, 
even whilst seeing clearly, as it were, they do not 
know anything, but only know what it is when they 
smell at it, for their eye has been taken from them ; 
and, verily, he who knows this takes away the eye 
of his spiteful enemy. 

11. He took to himself the moon's shine ; whence 
of these two (sun and moon), though being similar, 
the moon shines much less, for its shine has been 
taken from it ; and, verily, he who knows this takes 
away the shine from his spiteful enemy. And inas- 
much as he took these away (a-da), he (the sun) is 
called Aditya. 

1 Viz. a hundred years, Say. See X, 2, 6, 9 ; part iv, introd., 
p. xxiii. 
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Fourth Brahmajva. 

1. Now, once upon a time, a tiger killed the 
samrif-cow 1 of those (who were sacrificing) with 
(the king of the) Ke-rin as their Grzhapati 2 . He 
(the king 8 ) said to his fellow-sacrificers, 'What 
atonement is there for this ? ' They replied, 
'There is no atonement for this: Kha»rfika 
Audbhiri alone knows an atonement for it; but 
he certainly desires as much as this, and worse 
than this *, (to happen) to thee.' 

2. He said, 'Charioteer, put to my horses; I 
shall drive thither : if so be he will tell me, I shall 
succeed (with my sacrifice) ; but if he will have 
me die, I shall be shattered along with the shattered 
sacrifice.' 

3. Having put to the horses, he drove off, and 

1 That is the cow which supplies the milk for the Pravargya; 
this milk, when heated, being called ' gharma (heat) ' or ' samra^ 
(sovereign king).' See part ii, p. 104, note 3. 

! Grzhapati, or house-lord, master of the house, is the title of 
the principal sacrificer at a sacrificial session (sattra). — According 
to Sayawa, the KewnaA were a race of nobles (ra^anaA), who, on 
this occasion, were performing a ' sattra,' and are therefore styled 
'householders' (gri hapati); — ke-rino nama T&g&naA sattrayagam 
anutish/Aanto grt hapataya asuA. Sayawa thus takes ' kcji-gnhapa- 
taya-4,' not as a bahuvrihi, but as a tatpurusha (karmadharaya, ' the 
K&rin householders ') which would, however, require the accent on 
the second member of the compound. — Though all those taking 
part in a sacrificial session ought to be Brahmans, the rule does not 
seem to have been strictly observed. Cf. part iv, introd., p. xxv ; 
Weber, Ind. Stud. X, pp. 25 ; 94. 

* Gr/hapatishu pradhanabhfltaA kerira^aA, Say. 

* That is, that even a greater misfortune should happen to 
thee, — atyantam papayuktaw govadhadidoshayuktam ity arthaA, 
JSiy. 

K 2 
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came thither \ When he (Khawafika) saw * him, he 
said, ' Seeing that there are those skins on deer, we 
break their ribs and cook them : the skin of the 
black antelope is attached to my neck s — is it with 
thoughts such as these that thou hast dared to drive 
over to me ? ' 

4. 'Not so,' he replied ; ' a tiger has killed my 
samra^-cow, reverend sir; if so be thou wilt tell 
me, I shall succeed ; but if thou wilt have me die, 
I shall be shattered along with the shattered 
sacrifice.' 

5. He said, ' I will take counsel with my coun- 
sellors 4 .' Having called them to counsel, he said, 
' If I tell him, his race, not mine, will prevail here 6 , 

1 Saya»a makes Kh&ndika. the subject of this last verb:— sa ha 
ratham asvaiA samyogya. Kha»</ikasamtpa« yayau ; so*pi Khan- 
dikaJt kwinam a^agama, gatva £a vivaktam (? viviktam) Kes'irtam 
pratikhyaya nirakr/'tya sadayam eva prathamam uvl&a. He thus 
seems not to allow here to ' ya ' the meaning of ' to drive,' but to 
take ' yayau ' in the sense of ' he went thither.' It might, of course, 
also mean ' he set off.' 

2 Sayawa apparently takes ' prati-khyi ' in the sense of ' to refuse 
admittance to, to reject,' ' abweisen.' 

' Sayawa's comment on this passage is as follows : — ' O Kejin, 
the skin of the cow that yields the gharma-milk is worn by thee 
on the neck : those (i. e. suchlike) skins, indeed, are (i. e. are seen) 
on deer; and having broken (i.e. torn to pieces) the "prishA" 
(i. e. the small-sized does) amongst them we cook them : that black- 
antelope skin is fastened on my neck.' Khanrfka having spoken 
thus, the king said, ' No, this is not my intention.' 

4 Literally, those that should be consulted, whom further on 
Sayawa calls ' aptaA ' or trusty men. 

* Or, perhaps, the people here (the Kerins) will become his, not 
mine ; cf. Delbrtick, Altind. Syntax, pp. 32 ; 141 (two different ren- 
derings). Sayawa, on the other hand, takes ' pra^a,' not in the sense 
either of ' family ' or ' people,' but in that of '(sacred) knowledge ' — 
perhaps with reference to the threefold science (the Veda) as the 
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but I shall gain the (other) world ; and if I do not 
tell him, my own race, not his, will prevail here, 
but he will gain the (other) world.' They said, 
'Do not tell him, reverend sir, for, surely, this 
(the earth) is the Kshatriya's world V He replied, 
' Nay, I will tell him : there are more nights 2 up 
yonder.' 

6. And, accordingly, he then said to him, — ' Hav- 
ing offered the Spmis s , he (the Adhvaryu) should 
say, " Drive up another (cow) ! " and that one should 
be thy samra^-cow V — ' [Having offered with,] 
"From the moon I take thy mind, hail! — 
From the sun I take thine eye, hail! — From 
the wind I take thy breathings, hail! — From 
the regions I take thine ear, hail! — From the 
waters I take thy blood, hail ! — From the earth 

thousandfold progeny of V&i, speech (cf. IV, 5, 8, 4 ; 6, 7, 3 ; 
V, 5, 5, 12) — which KhaWika would thus lose, whilst, by imparting 
the sacred knowledge, he would gain a seat in heaven. 

1 S&ya«a's comment is not very intelligible, the MS. being more 
than usually corrupt on this last page : — evawvidhe virodha udbhS- 
vit£ sati te iptS MuA, he bhagavo vidy&m ma vo£a^, kshatriyasya 
loko na bhavishyatiti ; nanu tavanujayaA (? appanage, domain, 
following) sa tasya n&sti ; ayam v&va ayam eva khalu kshatriyasya 
lokas tasmit sauspatrater (?) evam ukte sati sadve£enar&patra 
bhav&nti (!) ato vakshyimy evety uva^a. 

* That is, days, — by giving up a brief life of earthly power and 
glory, he gains eternal life. 

3 That is, oblations performed with a view of 'taking hold 
(spn)' of something; cf. Kity. .Srautas. XXV, 6, 11. 12. 

4 The particle ' iti ' here causes some difficulty of construction 
which would be removed by the latter clause being taken as part of 
the Adhvaryu's speech; though KStydyana, it is true, does not 
recognise it as such. Perhaps, however, Khamrtka's speech ends 
here, and what follows up to ' that one shall be thy samra^-cow ' 
has to be taken as a ritualistic insertion, in which case the final 
' iti ' would have some such meaning as ' having been told thus.' 
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I take thy body, hail !" let him then say, " Drive 
up another (cow) ! " and that one shall be thy samrif- 
cow!' He then departed from thence 1 , and, verily, 
members of the Kerin race are born here even to 
this day. 



1 Sayawa takes this thus : — ' Thus instructed, Kef in disappeared 
(or, passed away, vanished, utsasada vinash/aA) from that region 
(tato desit) ' — after which there is a lacuna in the MS. Perhaps, 
however, it is Khamfika, rather than Kejin, to which this refers, — 
he (and his race) then, indeed, passed away from that region, 
whilst the Kerins flourished. 
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TWELFTH KkNDA. 



THE SACRIFICIAL SESSION (SATTRA). 



First AdhyAya. First BrAhmajva. 

1. Verily, this sacrifice is the same as this blowing 
(wind) : it is that * they wish to secure who take the 
vow of initiation for a year. Of them the Grtha.- 
pati is initiated first 2 ; for the Grthapati is this 
(terrestrial) world, and upon this world everything 
here is established; and so, indeed, are his fellow- 
sacrificers established in the Grzhapati : it is thus 
after they have become established on a firm 
foundation that they are initiated. 

2. He (the Adhvaryu) then initiates the Brah- 
man (priest). Now the Brahman is the moon, and 
the moon is Soma, and plants belong to Soma 3 : 
he thus connects the plants with this (terrestrial) 
world. Therefore no other person should be 
initiated between those two; for, assuredly,. were 
any one else to be initiated between those two, 
he would separate (tear up) the plants from this 
(terrestrial) world, and they would be liable to dry 
up : let therefore no other person be initiated 
between those two. 

3. He then initiates the Udgatrt, Now, the 
Udgatr* is the thunder-cloud, and from the thunder- 
cloud rain is produced: he thus connects the rain 

1 Viz. the wind as the vital air pervading man ; see paragraph 1 1. 
* He, as well as the first three priests, is initiated by the Adhvaryu. 
' Soma is the king of plants, whence these are called ' soma- 
r%*V II, 3, 4, 4 I V, 4, a, 3 ; ,ff*g-veda S. X, 97, 8. 
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with the plants. Therefore no other person should 
be initiated between those two ; for, assuredly, were 
any one else to be initiated between those two, he 
would separate the rain from the plants, and (the 
cloud) would be liable to lack rain : let therefore no 
other person be initiated between those two. 

4. He then initiates the Hotrz. Now, the Hotrz 1 
is Agni in respect of the deity, and speech in respect 
of the body ; and rain is food : he thus connects both 
Agni (fire) and speech with food. Therefore no 
other person should be initiated between those two ; 
for, assuredly, were any one else to be initiated 
between those two, he would separate fire and 
speech from food, and (people) would be liable to 
starve : let therefore no other person be initiated 
between those two. 

5. The Pratiprasthatr* then initiates the Adh- 
varyu. Now, the Adhvaryu is the mind 2 , and the 
Uotri is speech : he thus connects mind and speech 
with one another. Therefore no other person should 
be initiated between those two ; for, assuredly, were 
any one else to be initiated between those two, he 
would separate mind and speech, and (people) would 
be liable to perish : let therefore no other person be 
initiated between those two. 

6. He then initiates the Brahmawa^awsin for 
the Brahman, for under him the former is. He then 
initiates the Prastotrt for the Udgatr/, for under 



1 Viz. as the offering-priest <tar ifrxh w , he who, by the recita- 
tion of his ' invitatory ' and ' offering ' verses, like Agni, draws the 
gods to the offering, and causes them to graciously accept it. 

* The Adhvaryu is the head of the sacrifice (IV, 1, 5, 16) ; and, 
as the mind, he marches in front. See also III, 2, 4, 11. 'Mind 
goes before Speech (prompting her), " Speak thus ! say not this ! " ' 
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him the former is. He then initiates the Maitra- 
varuwa for the HotW, for under him the former is. 
These four the Pratiprasthat?-* initiates. 

7. The Nesh/r? then initiates the Pratipra- 
sthatr* for the Adhvaryu, for under him the former 
is. It is after the fitting out 1 of these nine that the 
others are fitted out ; for there are nine vital airs : 
he thus lays the vital airs into them ; and so they 
attain the full term of life, and so they do not depart 
this world before their (full) term of life. 

8. He then initiates the Potrz for the Brahman, 
for under him the former is. He then initiates the 
Pratihartrz for the Udgatrz, for under him the 
former is. He then initiates the A^^ivaka for 
the Hotri, for under him the former is. These 
four the Nesh/r* initiates. 

9. The Unnetrt then initiates the N esh tri for 
the Adhvaryu, for under him the former is. He 
then initiates the Agnidhra for the Brahman, for 
under him the former is. He then initiates the 
Subrahma#ya for the UdgatW, for under him 
the former is. He then initiates the Gravastut 
for the Hotrz, for under him the former is. These 
four the Unnetr* initiates. 

10. Either a Snataka 2 , or a Brahmaiarin, or 
some one else who is not initiated, then initiates 
the Unnetr?; for they say, 'No pure one should 
purify.' This is the regular order of initiation*; 

1 Or, after getting them ready, or prepared (k/t'pti). 

* That is, one who has completed his course of theological study 
(brahma/iarya), and has taken the bath (snata) marking the end of 
that course, and his return to the bosom of his family. See above, 
pp. 48-50 (esp. XI, 3, 3, 7). 

' Literally, the initiation in the regular succession. 



Digitized by 



Google 



1 38 satapatha-brAhmajva. 

and, assuredly, only when, knowing this 1 , they 
become initiated, they make ready the sacrifice 
even whilst being initiated, and along with the 
getting ready of the sacrifice security of property 
accrues to the performers of the sacrificial session 
(Sattra) ; and, along with the accruing of security of 
property to the performers of the session, security 
of property also accrues to that district in which 
they perform the sacrifice. 

11. Now, the Unnetr/ is initiated last of these, 
and when they come out from the purificatory bath 
it is he that comes out first ; for the Unnetr/ is the 
vital air: he thus lays vital air into them on both 
sides ; and so they attain the full term of life, and 
so they do not depart this world before their (full) 
term of life. This is the regular order of initia- 
tion : and, assuredly, he should become initiated 
only where such as know this become initiated. 

Second BrAhmaya. 

1. Verily, from out of faith the gods fashioned 
the initiation, from out of Aditi the opening (sacri- 
fice 2 ), from out of Soma the buying (of Soma- 
plants), from out of Vish»u the guest-offering, from 
out of the sun the Pravargya, from out of the 
Svadhfi (the food of departed ancestors) the Upa- 



1 That is to say, when they become initiated in accordance with 
this knowledge. 

* For the Praya»iyesh/i of the ordinary Soma-sacrifice, see 
part ii, p. 47 seqq. For the subsequent ceremonies, cf. the table 
of contents of the same part. They are here alluded to for the 
reason that they are essential parts of every day's performance 
during the year's session. 
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sads, from out of Agni and Soma the day of fasting, 
and from out of this world the opening Atiratra \ 

2. From out of the year (they fashioned) the 
A"aturvi»wa day, from out of the priesthood the 
Abhiplava (sha^aha), from out of the nobility 
the VrishtAya. (shaaaha) 2 , from out of Agni the 
Abh^it, from out of the waters the Svarasaman 
days, from out of the sun the Vishuvat, — the Svara- 
saman days have been told ; — from out of Indra the 
Virva/it, — the Prz'shMya and Abhiplava have been 
told ; — from out of Mitra and Varuwa the Go and 

1 The Praya«fya Atiiitra is the first day of the sacrificial session 
called Gavamayanam.the performance of which lasts a year, and in- 
cludes the following sacrificial periods and days (cf. part ii,p. 427): — 
Pr£ya«iya Atiratra, or opening day. 
A'aturviwfa day, an Ukthya, all the stotras of which are in 
the £aturvim.ra-stoma. 
5 months, each consisting of 4 Abhiplava sharfahas, and 

1 Pr»sh/Aya shadaha (=30 days). 
3 Abhiplavas and 1 Pr»sh/Aya. ^ 28 days which, with the 
Abhi^it day (performed with all 
the stomas). 
3 Svarasaman days. 

Vishuvat, or Divakirtya day (Ekaviwwa-stoma). 

3 Svarasaman days. <> 28 days which, with the 
Vijva^it day (performed with all I two concluding days, 

the pmh/Aas). f complete the s e v e n t h 

1 Pr»'sh/j4ya and 3 Abhiplavas. ' month. 

4 months, each consisting of 1 Prish/Aya sha</aha and four 

Abhiplava shadahas. 
3 Abhiplava sharfahas (18 days). * 

1 Gosh/oma (Agnish/oma). I , ,, lfi , ... 

lAyush/oma (Ukthya). 3° days (twelfth month). 

1 Dararatra (10 days). ' 

Mahavrata day (Agnish/oma). 
Udayaniya Atiratra, or concluding day. 
* For the difference between these two sacrificial periods of six 
days, see part iii, introd., p. xxi, note 2. 



two opening days, 
complete the sixth 
month. 
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Ayus \ from out of the Visve DevaA the Dasa- 
ratra*, from out of the regions the Pr*sh/Aya- 
shaakha of the Dararatra, from out of these worlds 
the A^andoma days. 

3. From out of the year (they fashioned) the 
tenth day, from out of Pra/apati the Mahavrata, 
and from out of the world of heaven the Udayantya 
Atiratra : — such was the birth of the Year ; and, 
verily, whosoever thus knows that birth of the Year 
becomes more (and more) glorious to (the end of) 
it, he becomes possessed of a (new) body, he 
becomes the Year, and, as the Year 3 , he goes to 
the gods. 

Third BrAhmajva. 

1. Now, when they are initiated they indeed offer 
sacrifice to the deities Agni and Vish»u : they 
become the deities Agni and Vish«u, and attain to 
fellowship and co-existence with Agni and Vishwu. 

2. And when they perform the opening sacrifice 
they indeed offer sacrifice to the deity Aditi : they 
become the deity Aditi, and attain to fellowship and 
co-existence with Aditi. 

3. And when they proceed with the buying (of 
Soma-plants) they indeed offer sacrifice to the deity 
Soma : they become the deity Soma, and attain to 
fellowship and co-existence with Soma. 

1 For the differences between the three modes of chanting the 
Stotras of the Agnish/oma and Ukthya Soma-sacrifices — viz. 
Gryotish/oma, Gosh/oma, Ayush/oma — see part iv, p. 287, 
note 2. 

* The DararStra, or central ten days of the Dvadaxaha (twelve 
days' period), consists of a Pr*°sh//iya sharfaha, three A^andoma 
days (of the Ukthya order), and a final (tenth) Atyagnish/oma day 
called Avivakya. 

* For the Sacrificer as father Time, see part iv, introd., p. xxii. 
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4. And when they perform the guest-offering 
they indeed offer sacrifice to the deity Vish«u : 
they become the deity Vish#u, and attain to fellow- 
ship and co-existence with Vish/m. 

5. And when they perform the Pravargya-offering 1 
they indeed offer sacrifice to the deity Aditya : they 
become the deity Aditya, and attain to fellowship 
and co-existence with Aditya (the sun). 

6. And when they enter upon the Upasads they 
indeed offer sacrifice to those very deities 2 who 
(receive oblations) at the Upasads : they become 
those deities, and attain to fellowship and co-exis- 
tence with those deities. 

7. And when they perform the animal sacrifice 
to Agni and Soma 8 they indeed offer sacrifice to 
the deities Agni and Soma : they become the deities 
Agni and Soma, and attain to fellowship and co-ex- 
istence with Agni and Soma. 

8. And when they perform the opening Atiratra 
(of the sacrificial session) they indeed offer sacrifice 
to those deities, the Day and Night 4 : they become 
those deities, the Day and Night, and attain to 
fellowship and co-existence with the Day and Night. 

9. And when they enter upon the JCatwrvymsa. 
day they indeed offer sacrifice to that deity, the 
Year 6 : they become that deity, the Year, and 
attain to fellowship and co-existence with the Year. 

1 See XIV, 1-3 ; and part ii, p. 104, note 3. 

* Viz. Agni, Soma, and Vishmi; cf. part ii, p. 105, note 1. 
' See part ii, p. 162 seqq. 

4 Viz. inasmuch as the Atiratra includes both a day and a night 
performance. 

* Viz. both because this is the real opening day of the year's 
session, and because Pra^apati (as the Purusha and the Year) is 
' ialurv'imsa,' or 'twenty-four-fold' (e.g. VI, 2, 1, 23). 
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10. And when they enter upon the Abhiplava- 
shaafaha they indeed offer sacrifice to those deities, 
the Half-months and Months: they become those 
deities, the Half-months and Months, and attain to 
fellowship and co-existence with the Half-months 
and Months. 

11. And when they enter upon the P*-*sh/^ya- 
shaofeha they indeed offer sacrifice to those deities, 
the Seasons : they become those deities, the Sea- 
sons, and attain to fellowship and co-existence with 
the Seasons. 

1 2. And when they enter upon the Abhi^it (day) 
they indeed offer sacrifice to the deity Agni : they 
become the deity Agni, and attain to fellowship and 
co-existence with Agni. 

13. And when they enter upon the Svarasaman 
(days) they indeed offer sacrifice to that deity, the 
Waters : they become that deity, the Waters, and 
attain to fellowship and co-existence with the Waters. 

14. And when they enter upon the Vishuvat 
(day) they indeed offer sacrifice to the deity Aditya : 
they become the deity Aditya, and attain to fellow- 
ship and co-existence with Aditya. The Svarasi- 
mans have been told. 

1 5. And when they enter upon the Vuva^it (day) 
they indeed offer sacrifice to the deity Indra : they 
become the deity Indra, and attain to fellowship 
and co-existence with Indra. The PrtshMya and 
Abhiplava (shaaahas) have been told. 

16. And when they enter upon (the performance 
of) the Go and Ayus (stoma) 1 they indeed offer 
sacrifice to the deities Mitra and Varu»a: they 

1 See p. 140, note 1. 
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become the deities Mitra and Varu#a, and attain to 
fellowship and co-existence with Mitra and Varu#a. 

17. And when they enter upon the Dasaratra 
they indeed offer sacrifice to that deity the Virve 
Devi^ : they become that deity, the Virve Deva^, 
and attain to fellowship and co-existence with the 
Virve Deva^. 

18. And when they enter upon the Pr/shMya- 
shaafaha of the Dayaratra they indeed offer sacrifice 
to those deities, the Regions : they become those 
deities, the Regions, and attain to fellowship and 
co-existence with the Regions. 

19. And when they enter upon the A'Aandomas 
they indeed offer sacrifice to those deities, these 
Worlds : they become those deities, these Worlds, 
and attain to fellowship and co-existence with these 
Worlds. 

20. And when they enter upon the tenth day (of 
the Dararatra) they indeed offer sacrifice to that 
deity, the Year : they become that deity, the Year, 
and attain to fellowship and co-existence with the 
Year. 

21. And when they enter upon the Mahavrata 
they indeed offer sacrifice to the deity Prafapati : 
they become the deity Pragapati, and attain to 
fellowship and co-existence with Pra^apati. 

22. And when they enter upon the concluding Ati- 
ratra (of the sacrificial session), then, indeed, having 
gained the Year, they establish themselves in the 
world of heaven. And were any one to ask them, ' To 
what deity are ye offering sacrifice this day ? what 
deity are ye ? with what deity do ye dwell ? ' let them 
name of those (deities) the one to whom they may 
be nearest (in the performance of the Sattra). And, 
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verily, such (sacrificers) are seated (sad) in the 
good 1 (place), for they are for ever seated among 
the good deities ; and the others are mere partakers 
in the sacrificial session 2 ; and if any one were, 
during a sacrificial session, to speak evil of such 
initiates as know this, let them say to him, ' We cut 
thee off from those deities ; ' and he becomes the 
worse, and they themselves become the better for it. 
23. That same year contains three great rites 
(mahavrata) : — the great rite on the Aaturviawa 
day, the great rite on the Vishuvat day, and the 
great rite 3 on the Mahavrata day itself. Now, those 
of old used, indeed, to enter upon (perform) that 
(year's session) with three great rites, and they 
became glorious, truth-speaking, and faithful to 
their vow; but if nowadays any (sattrins) were to 
perform it on this wise, they assuredly would crum- 
ble away even as a jar of unbaked clay would 
crumble away if water were poured into it. They 
(who do so) perform too much : that (object) of 
theirs is gained by truth, by toil, by fervid devotion, 
by faith, by sacrifice, and by oblations. 

Fourth Brahmaaa. 

1 . The Year, indeed, is Man ; — the opening (pra- 
yawlya) Atiratra is his feet, for by means of their 

1 Or, in the true, abiding (place) — sati. 

* That is, those who perform a sacrificial session (sattra) without 
their possessing the esoteric knowledge regarding the several 
ceremonies, set forth in the preceding paragraphs, are mere ' sattra- 
sadaA ' (i. e. merely ' sitting through the sacrificial session ') whilst 
those possessing that knowledge are ' sati sadaA.' 

* That is, more especially, the chanting of the Mahavrata~s4man, 
for which see part iv, p. 282, note 5. 
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feet (men) go forward (prayanti) : that part of them 
which is white is of the form of the day, and that 
which is black is (of the form) of the night; the 
nails are of the form of herbs and trees. The 
A'aturviawa day is the thighs, the Abhiplava the 
breast, and the Pr*sh/i4ya the back. 

2. The Abhi,fit is this right arm, the Svarasa- 
man days these three (openings of the) vital airs on 
the right side \ the Vishuvat the head, and the 
(second period of) Svarasaman days these three 
vital airs on the left side. 

3. The Vwva/it is this left arm, — the Pr/sh/Aya 
and Abhiplava have been told, — the Go and Ayus 
those downward vital airs ; the Dararitra the limbs, 
the Mahavrata the mouth ; and the concluding 
(udayantya) Atiratra is the hands, for by means of 
the hands (men) move (reach) upwards (udyanti) : 
that part of them which is white is of the form of 
the day, and that which is black is of that of the 
night ; and the nails are of the form of the stars. 
Thus that year is established in respect of the body ; 
and, verily, whosoever thus knows that year to be 
established in respect of the body, establishes him- 
self by means of offspring and cattle in this, and by 
immortality in the other, world. 

Second AdhyAya. First BrAhmaya. 

1 . Verily, those who become initiated for (a sacri- 
ficial session of) a year cross an ocean : the Praya- 
»lya Atiratra' is a flight of steps 2 , for it is by means 
of a flight of steps that one enters (the water) ; and 

'* Viz. the right eye, ear, and nostril. 
' Or, a descent, a passage leading down to a bathing-place. 
[44] ' L 
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when they enter on the Praya«tya Atiratra it is 
just as if they were entering the ocean by a flight 
of steps. 

2. The Aaturviw^a day is (in the form of) a 
foothold, a shallow place 1 , such a one as (where the 
water reaches) either to the arm-pits or to the neck, 
whence, having rested, they enter* (the deep water). 
The Abhiplava is (a spot) suitable for swimming; 
and so is the Pr/shMya suitable for swimming. 

3. The Abhifit is a foothold, a shallow place, 
such a one as (where the water reaches) either to the 
arm-pits, or to the neck, whence, having rested, they 
come out (of the water). The first Svarasaman is 
thigh-deep, the second knee-deep, the third knuckle- 
deep. The Vishuvat is a foothold (in the form of) 
an island. The first (Svarasaman) with reversed 
Samans is knuckle-deep, the second knee-deep, and 
the third thigh-deep. 

4. The Vlrva^it is a foothold, a shallow place, 
such a one as (where the water reaches) either to 
the arm-pits or to the neck, whence, having rested, 
he enters (the deep water again). The Pmh/Aya is 
suitable for swimming, and so is the Abhiplava, and 
so are the Go and Ayus, and so is the Dafaratra. 

5. The Mahavrata is a foothold, a shallow place, 
such a one as (where the water reaches) either to 
the arm-pits or to the neck, whence, having rested, 

1 Gadham eva pratish/Aa, — it may be remarked that this is just 
the form in which an appositional compound is analyzed by native 
grammarians, as if it were ' gadha-pratishMa,' a foothold which is 
just a ford, a ford-foothold, as indeed it is written in paragraph 9. 
Cf. p. 66, note 4. 

* Or, bathe, — ' prasnati,' indeed, would really seem to mean here 
' he swims forward.' 
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they step out (of the water). The Udayanlya (con- 
cluding) Atiratra is a flight of steps, for it is by 
a flight of steps that people step out (of the water) : 
thus, when they perform the Udayanlya Atiratra, 
it is just as if, having entered the sea by a flight 
of steps, they were to step out of it by a flight 
of steps. 

6. Regarding this they say, ' How many Atira- 
tras are there in the year, how many Agnish/omas, 
how many Ukthyas, how many Shodfa-rins, how 
many Sha*&has ? ' — Two Atiratras, a hundred and 
six Agnish/omas, and two hundred and forty Uk- 
thyas, — thus in the case of those who perform the 
Svarasamans as Ukthyas. 

7. But in the case of those who perform them as 
Agnish/omas, a hundred and twelve Agnish/omas, 
two hundred and thirty-four Ukthyas, twelve Sho- 
dasins, and sixty Sha<&has. This, then, is how the 
year is obtained. 

8. There are twelve months in the year, and 
their vital energy and power are the P^'shMas ; and 
by performing the Pr /sh/^as month by month, they 
obtain, in monthly portions 1 , that vital energy of the 
year. — ' And how do they obtain the vital energy of 
the thirteenth (intercalary) month ? ' Well, sub- 
sequent to the Vishuvat day they perform the 
Virvafit Agnish/oma with all the PWshMas 2 , and 
thus indeed they obtain the vital energy of the 
thirteenth month. 

9. Now, concerning this, .SVetaketu Aru»eya, 

1 Lit, by the month, i.e. by monthly instalments; cf. T&ndya.- 
Br. IV, 3, 9. 

8 On Soma-days with all the (six) Pmh/Aa-samans, see part iii, 
introd, p. xxi. 

L 2 
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knowing this, once said, ' I am now going to get my- 
self initiated for one year.' His father, looking at him, 
said, 'Knowest thou, long-lived one, the fording- 
footholds of the year ? ' — ' I know them,' he replied, 
for, indeed, he said this as one knowing it. 

Second Brahmaata. 

1. Here, now, they say, ' Whereby are the Abhi- 
plavas possessed of light (^fyotis) on both sides 1 , 



1 The difference between the Abhiplava-sharfaha and the 
Pr/'shMya-sharfaha was thus explained in part iii, introd., p. xxi, 
note 2 : — ' In both kinds of sharfaha, the Pr»h/*a-stotras (at the 
Madhyandina-savana) are performed in the ordinary way — viz. 
either in the Agnish/bma or the Ukthya way (see ib., p. xvi, note 2, 
as the correct reference is); — but whilst, in the Abhiplava- 
sha<faha, the Rathantara and Br/hat-samans are used for the 
Hotrfs Prish/fta-stotra on alternate days, the Pr/sh/iiya-sharfaha 
requires a different Pr*'sh/Aa-saman on each of the six days. The 
two kinds of sharfahas also differ entirely in regard to the sequence 
of Stomas prescribed for the performance of the Stotras.' It is this 
difference in the ' sequence of Stomas ' which is referred to in our 
passage. On the six days of the Abhiplava-shat/aha, the 
sequence of Stomas (the first four of which, viz. Trivn't, Pa/Wadara, 
Saptadara, and Ekavmta, are only used) varies from day to day 
in this way: 1. Gyotish/oma ; 2. Gosh/oma ; 3. Ayush/oma; 
4. Gosh/oma ; 5. Ayush/oma ; 6. Gyotish/oma (for the difference 
between these, see part iv, p. 287, note 2). It will thus be seen that 
the Abhiplava has the ' gyotiA (stoma) ' on both sides, on the first 
and the last days. For the Hotri's Pr*sh/Aa-stotra on these succes- 
sive days the Raihantara-saman and Brthat-saman are used ; and, as 
the Gosh/oma and Ayush/oma are Ukthya-days, the usual practice 
which requires the Br;hat-s&man for such days, is not followed; 
just as the final Gyotish/bma in this case requires the Br/hat-sSman. 
— As regards the Pr»'sh/Aya-sha</aha, each successive day 
requires for its stotras a single Stoma, in the ascending order: 
Trivrrt, Paftiad&fa, Saptadam, Ekaviwxa, Triwava, Trayastri»Ma ; 
— a different Prisb/iia-saman being used for the Hotn*s Pnsh/Aa- 
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and the Przsh/^ya of light on one side only ? ' 
Well, the Abhiplavas are these worlds, and these 
worlds are indeed possessed of light on both sides — 
through the fire on this side, and through the sun 
on yonder side ; and the PrzshMya is the seasons, 
and the seasons are indeed possessed of light on 
one side only : he who burns yonder (the sun) is 
their light 

2. Verily, those two wheels of the gods, established 
on the PmhMya ', revolve crushing 2 the Sacrificer's 
evil ; and, indeed, if during a sacrificial session 
any one speaks evil of such initiates as know this, 
those two wheels of the gods cut off his head : the 
(chariot-) seat is the Dafaratra, and the two wheels 
are the PrsshMya and Abhiplava. 

3. Concerning this they say, ' Seeing that the two 
wheels (of a cart) are alike, and those stomas unlike, 
how are those stomas one after another performed 
alike for him ? ' Let him reply, ' Thereby, that 
there are six of the one, and six of the other.' 

4. ' Let him make the Pr*'sh/>6ya and Abhiplava 
two warps 8 ,' said Paingya; 'let him make their 

stotra on each of the six days. Here only the first day has the 
same Stoma at the beginning, as the Gyotish/bma, — whence it has 
'^yotis ' on one side only. 

1 This ' pr*sh/Ayapratish/4ite ' looks rather strange, — perhaps 
the correct reading is ' pr/sh/4apratish/Aite,' 'established on the 
pn'sh/Aa-samans'; unless, indeed, ' pratish/Aita ' has to be under- 
stood here to refer to the Abhiplava, as the established, or ordinary, 
Sharfaha, which doubtless would make the best sense, — ' those two 
wheels of the gods, the Prt'shMya and the established (Abhiplava-) 
shadaha.' 

' Or, as we would rather say, whilst revolving, crush the 
Sacrificer's eviL 

* ? Or, possibly, two kinds of threads, those of the warp and the 
woof (or weft), which are combined into one web. The St. Petersb. 
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Stotras and .Sastras run together : ' inasmuch as he 
makes them run together, these (channels of the) 
vital airs, though separate from one another, run 
together, with one and the same aim 1 , into a common 
web ; but were he not to make them run together, the 
Sacrificer would be liable to perish ; and liable to 
perish, indeed, is one who is either blind or deaf. 

5. The Agnish/omas amount to nine in a month a ; 
— now, there are nine vital airs: it is the vital airs he 
thus lays into them (the Sacrificers) ; and thus they 
attain the full term of life, and so, indeed, they do 
not depart this world before the (full) term of life. 

6. And the Ukthyas (amount) to twenty-one ; — 
now, there are twelve months in the year, five 
seasons, and three worlds, that makes twenty, and 
he who burns yonder (the sun) is the twenty-first 3 , 

Diet, on the other hand, takes 'tantra' here in the sense of 'model 
form, type,' — and, indeed, the one meaning constantly passes into the 
other. The MS. of the comm. is too corrupt to be of much use. 

1 This is a doubtful rendering of 'ekoti.' Though, doubtless, 
the juxtaposition of ' ekoti ' and ' samanam utim ' cannot be 
accidental, the word ' uti ' may probably have a different derivation 
and meaning in the two occurrences. Cf. Kern, Saddharrnapu»</ar!ka, 
introd., p. xvii; Journ. of the Pali Text Society, 1885, pp. 32-38. 

* During five complete months of the first half, and four 
complete months of the second half, of the year four Abhiplava- 
sh&fohas and one Pmh//iya-sha<faha are performed. Now, the 
six days of the Abhiplava-shadaha consist of 1. Agnish/oma; 
2-5. Ukthyas ; 6. Agnish/oma ; and those of the Pr»'shMya-sha<feha 
of 1. Agnish/oma; 2. 3. Ukthya; 4. Sho</arin ; 5. 6. Ukthya. For 
'the four Abhiplavas and the one PrtsbMya of each month this, 
accordingly, gives nine Agnish/omas, twenty Ukthyas, and one 
Sho/arin (counted, however, as an Ukthya in paragraphs 6 and 7). 

5 The reason why the Sun is so often referred to as the twenty- 
first or twenty-one-fold, is not easy to discover. Possibly it may 
be from the fact that the Vishuvat day, or central day of the great 
session and the longest day of the year, is identified with the Sun, 
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— that consummation (he attains), and by that con- 
summation he ascends month by month to the world 
of heaven, and gains, in monthly portions, the world 
of heaven, and the twenty-one-fold Stoma, and the 
Brihatt metre l . 

7. The Agnish/omas amount to thirty-four in 
a month s — for the obtainment of all the gods ; for 
there are thirty-three gods, and Pra^apati is the 
thirty-fourth. And there is one Ukthya with the 
Sho/arin (stotra) ; for the Ukthya means food, and 
the Shodarin vital strength. 

8. By means of that food and vital strength the 
gods obtained all their desires, and secured all their 
desires ; and in like manner does this (Sacriftcer), 
by means of that food and vital strength, obtain all 
his desires, and secure all his desires : with a view 
to that object he who is initiated for (a sacrificial 
session of) a year should therefore perform the 
PnshMya and Abhiplava (-sha</ahas). 

and that this day is flanked on both sides by ten special days which 
together with the central day, form a special group of twenty-one 
days. But, on the other hand, it may be exactly the other way, 
viz. that this central group was made one of twenty-one days because 
of the already recognised epithet of Aditya as the ' ekaviwwa.' Cf. 
A. Hillebrandt, Die Sonnwendfeste in Alt-Indien, p. 6 seq. 

1 Here the twenty-one Ukthyas are symbolically identified with 
the twenty-one- versed hymn-form ; and the nine Agnish/omas 
(of paragraph 5) with the Brthatt metre which consists of four 
padas of nine syllables each. 

* This number is evidently arrived at by counting the twenty 
Ukthyas as Agnish/omas (hence 9 + 20), and adding thereto five 
more Agnish/omas obtained by the calculation referred to in para- 
graph 12 (see note thereon), according to which the characteristic 
Stotras and •Sastras of the Ukthya make one additional Agnish/oma 
in every four Ukthyas. The Sbxx/axin, thus, is not taken into 
account in this calculation. 
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9. Now, the Adityas and the Angiras, both of 
them sprung from Prafipati, were contending 
together saying, 'We shall be the fir^t to reach 
heaven, — we shall be the first I ' 

1 o. By means of four Stomas, four Przsh/Aas \ and 
light (simple) hymn-tunes, the Adityas sailed across 
to the heavenly world ; and inasmuch as they 
sailed (abhi-plu) to it, they (these six-days' periods) 
are called Abhiplava. 

1 1 . By means of all the Stomas, all the FrishtAas *, 
and heavy (complicated) hymn-tunes, the Angiras, 
coming after (the gods), as it were 8 , touched (reached) 
the heavenly world ; and inasmuch as they touched 
(sprts) it, it (this six-days' period) is called PreshMya*. 

12. It is a six-days' Abhiplava, because it consists 
of six days ; or a five-days' Abhiplava, because 
it consists of five days, for the last day is the same 
as the first; or a four-days' Abhiplava, for there 
are four Stomas (used) in it — the thrice-threefold 
(trivrzt), the fifteen-versed, the seventeen-versed, and 
the twenty-one-versed one ; or a three-days' Abhi- 
plava, for it is of three orders — Gyotis, Go, and 

1 Besides the Rathantara and BriTiat, used on alternate days 
for the Hotrfs Pr*sh/4a-stotra at the Abhiplava, the VSmadevya 
and Kaleya-simans, used on each day for the Maitravaruna's and 
A&Mav&ka's Pr/'sh/Aa-stotras, seem to be counted here as making 
up the four Pnsh/Aa-samans of the Abhiplava-shadaha. For the 
four Stomas, see p. 148, note. 

* See ib., and part iii, introd., p. xxi. 

• The ' iva ' would seem here (as, indeed, pretty frequently) to 
have the meaning of 'eva,' 'indeed,' thus — coming considerably 
after (the gods). Cf. Ait.-Brahm. IV, 17, 5, where the Angiras are 
said to have reached heaven sixty years after the Adityas. 

4 This etymology is of course not meant to be taken seriously, 
the word 'pmh/Aya' being derived from 'prish/fta,' 'back 
(XII, 1, 4, 1). 
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Ayus 1 ; or a two-days' Abhiplava, for there are 
two Samans (used) in it — the Brihzt and the 
Rathantara 2 ; or a one-day's Abhiplava, for it is 
performed with the Stomas of a one-day's (Soma- 
sacrifice 3 ). Twelve Stotras and twelve .Sastras of 
the four Ukthyas are in excess 4 — they make a 
seventh Agnish/oma, and thus the Agnishfomas 
amount to seven. 

13. Now, Proti Kaujimbeya 6 Kausurubindi 
dwelt with Uddalaka Aru»i as a religious student 
The teacher asked him, ' My son, how many days 
did thy father • consider that there are in the 
year ? ' 

14. ' Ten,' he replied. — ' Ten, indeed,' he said ; 
'for the Virijf consists of ten syllables, and the 
sacrifice is of Virdf nature ; — 

15. But how many are there really?' — 'Nine,' 
he replied. — ' Nine, indeed,' he said; 'for there are 
nine vital airs, and by means of the vital airs the 
sacrifice is performed ; — 

1 See p. 148, note; part iv, p. 287, note 2. 

* These two principal Pmh/Aa-s&mans are used on alternate 
days of the Abhiplava-shadaha for the first (or Holn's) Pmh/*a- 
stotra at the midday-service. 

* Viz. with the four Stomas used at the ordinary Agnish/bma- 
sacrifice. 

4 Whilst the Agnish/oma includes twelve Stotras and twelve 
.Sastras, the Ukthya-sacrifice has three additional (Uktha-) Stotras 
and .Sastras, which in the four Ukthya days of the Abhiplava- 
shai/aha make up another twelve chants and twelve recitations. 

* That is, either a descendant of Kwamba ; or, as Harisv&roin 
takes it, a native of the city Kamambi ; cf. Weber, Ind. Stud. I, 
p. 193. — Prakrtsh/abhupati-korSmbtniv&si-kusurabindasy&patyam ; 
MS. comm. 

* Harisvimin applies to the father the epithet ' mahaya£#ika,' or 
performer of the great sacrifices. 
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1 6. But how many are there really?' — 'Eight,' 
he replied. — ' Eight, indeed,' he said ; ' for the 
Gayatrt consists of eight syllables, and the sacrifice 
is of Gayatrt nature ; — 

1 7. But how many are there really ? ' — ' Seven,' 
he replied. — ' Seven, indeed,' he said ; ' for there are 
seven metres (successively) increasing by four (syl- 
lables), and by means of the metres the sacrifice 
is performed ; — 

18. But how many are there really?' — 'Six,' 
he replied. — 'Six, indeed,' he said; 'six seasons 
make up a year, and the sacrifice is the year ; and 
one and the same day are those two, the opening 
and concluding (Atiratra *) ; — 

19. But how many are there really?.' — 'Five,' 
he replied. — ' Five, indeed,' he said ; ' the sacrifice is 
fivefold ; the sacrificial animal is fivefold 2 ; there are 
five seasons in the year, and the sacrifice is the year ; 

1 In the scheme of the Gavam ayanam, given above (p. 139, 
note 1), there is one day in excess of the year, viz. either the 
central Vishuvat day (XII, 2, 3, 6) or the final Atiratra; but by 
making this latter day identical with the opening Atiratra, Uddalaka 
would seem to bring the whole within the compass of one year of 
six seasons. In the next paragraph, on the other hand, the same 
result is obtained by the identification of the second and the last 
but one days of the session. Another, and perhaps more probable, 
explanation of Uddalaka's calculation would, however, be this. In 
the scheme of the sacrificial session there occur, as not included in 
the different sacrificial groups or periods (the sha<fohas, svarasamans, 
Ac), seven special days — the opening and final Atiratras, the 
A v aturvi»wa and Mahavrata days, and the Abbjgitj Vishuvat, and 
Virvajit days. These seven days he here successively reduces to six 
and five days. The further reduction of this number by the identifica- 
tion of the Pr/sh/Aya and Abhiplava, as well as of the Svarasaman 
days, requires no explanation. Cf., however, the Addenda. 

1 For the ' pankta' nature of the sacrifice, see III, 1, 4, 19. 20 ; 
XIII, 2, 5, i, for the five kinds of sacrificial animals, VI, 1, a, 3a seqq. 
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and one and the same day are those two, the 
Katurvimsa and the Mahavrata ; — 

20. But how many are there really ? ' — ' Four,' 
he replied. — ' Four, indeed,' he said ; ' animals are 
four-footed, and animals constitute a sacrifice ; and 
one and the same day are those two, the PrtshMya 
and Abhiplava ; — 

2 1 . But how many are there really ? ' — ' Three,' 
he replied. — ' Three, indeed,' he said ; ' there are 
three metres, three worlds ; and the (Soma-) sacri- 
fice consists of three services ; and one and the 
same day are those two, the Abhi/it and Vwva/it ; — 

22. But how many are there really ? ' — ' Two,' 
he replied. — ' Two, indeed,' he said ; ' for man is 
two-footed, and the sacrifice is man ; and one and 
the same day are the Svarasamans ; — 

23. But how many are there really ?' — ' One,' he 
replied. — ' A day, indeed,' he said ; ' the whole year 
is just that day after day :' — this is the mystic import 
of the year ; and, verily, whosoever thus knows this 
mystic import 1 of the year grows more (and more) 
glorious up to (the end of) it ; he becomes possessed 
of a (new) body, he becomes the year, and in the 
shape of the year he joins the gods. 

Third Brahma^a. 

1. That year, doubtless, amounts to a B^Tiatl, — 
there are two slWahas ( 1 2) of winning days * ; the 

1 Prof. Oldenberg (Zeitschr. d. Deutschen Morg. Ges., vol. 50, 
p. 460) takes ' upanishad ' in the sense of ' worship ' — ' this is the 
worship to be offered to the year.' Perhaps ' meditation ' might 
be the more appropriate rendering : — ' this is the form in which the 
year should be meditated upon.' Cf. X, 4, 5, 1 ; 5, 1, 1. 

* The term ' arkshyat ' is apparently a future participle of ' 4-ar^,' 
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two, Pr/shA4ya and Abhiplava (12); the Go and 
Ayus, and the Dararatra (ten days) — that makes 
thirty-six ; for the Brzhatt consists of thirty-six 
syllables, and by means of the Bnhatt the gods 
strove to reach heaven, and by the Brzhatt they did 
gain heaven ; and in like manner does this one, 
by means of the Bribatt, now strive to reach 
heaven, and thereby gain heaven ; he who knows 
this secures for himself whatever wish there is in 
the Brzhati. 

2. And as to the Aaturvi»z.ra day, it is the same 
as either the seventh or the ninth (day) of the 
Dasaratra 1 . From out of the Abhiplava the Pr/sh- 
Mya is formed, from the TrtshtAya. the Abhi^it, 

hence ' calculated to procure, or win.' The Ait.-Br. has ' dkshyat ' 
instead. The two Sha</ahas (or periods of six days), here counted 
as such days, would seem to include the six Svarasaman days, and 
the special named days scattered over the session (the opening and 
concluding Atiratra being apparently counted as one). 

1 -ATaturviwwa day is one in which the A'aturviwwa-stoma, or 
twenty-four-fold hymn-form, is exclusively used in the chanting of 
the Stotras. The one usually denoted by that term is the second 
day of the Gavim ayanam. In the Dararatra, or ten-days' period, 
there is, however, likewise a day in which the A'aturvun^a-stoma is 
used exclusively. That period consists of a Pr»shMya-sha</aha 
(six days), three ATAandoma days, and a final Atyagnish/oma, called 
Avivakya. The three A'Aandoma days (i.e. days fashioned after 
metres) have assigned to them as their exclusive Stomas the twenty- 
four-fold, the forty-four-fold, and the forty-eight-fold hymn-forms 
respectively ; the first of them, or the seventh day of the Dajaratra, 
being thus a ATaturvi»wa day. But in the second half of the year's 
session the regular order of the days of the minor sacrificial periods 
— the Sharfahas and Svarasamans — is reversed, the last day being 
performed first; and according to this paragraph the same is 
optionally to be the case in regard to the three Ajiandoma days, 
the A'aturviflwa day being taken either first or last (see, however, 
parag. 9). Cf. also Haug, Ait-Br., Transl., p. 347, note (where, 
in 1. 3, read Dararatra instead of Dvadasaha). 
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from the Abhifit the Svarasamans, from the Svara- 
samans the Vishuvat, from the Vishuvat the Svara- 
samans, from the Svarasamans the VLrva^it, from 
the Visvagit the FrishtAya. \ from the Vrishthyz. the 
Abhiplava, from the Abhiplava the Go and Ayus, 
and from the Go and Ayus the Dasaratra. 

3. And that Mahavrata is a winning-day, for its 
Stoma is the Paa^aviw^a, and a metre does not 
collapse from (excess or deficiency of) a syllable — 
neither from one nor from two (syllables) ; neither 
does a Stoma by (an excess of) one hymn-verse 2 . 

4. Prior to the Vishuvat they perform first the 
Abhiplava, and afterwards the Pr/sh/^ya, for the 
Abhiplava represents the sons, and the PWshMya 
the father ; whence in early life the sons subsist on 
(the resources of) their father. Subsequent to the 
Vishuvat they perform first the Przsh/Aya, and after- 
wards the Abhiplava ; whence in later life the father 
subsists on (the resources of) his sons ; and, verily, 
the sons of him who thus knows this subsist on 
him in early life, and he subsists on his sons in 
later life. 

5. Here, now, they ask, ' If he were to die after 
entering on the Aaturviwra day, how does he 
become one who has not merely (uttered) the Agur- 

1 Here, the order of Abhiplava and Pr»'sh/£ya followed in the 
first half of the year is reversed. 

* The author apparently claims for the pa3£avi/»ja-stoma, or 
twenty-five-versed hymn-form, the same efficacy as for the 
£aturviffua-stoma, the hymn-form of what is practically the first 
day of the sacrificial session (cf. Ta«rfya-Br. XXV, 1, 1, where it 
is called ifoturvMua/n prayaniyam), and which by the number of 
its stotriya-verses, being that of the half-months in the course of 
the year (34), is supposed to represent the whole year; cf. Ait. -Br. 
IV, 12. 
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formula * ? ' Let him say, ' In that they then 
perform the Opening Atiratra, thereby (he becomes 
such a one).' 

6. As to this they ask, ' Seeing that there are the 
twelve months of the year, and that one day, to wit, 
the Vishuvat, is in excess, does this belong to those 
(months) that go before or to those that follow ? ' 
Let him say, ' Both to those that go before and to 
those that follow ; ' for the Vishuvat is the body 
(trunk) of the year, and the months are its limbs ; 
and where the body is there are (or, that includes) 
also the limbs, and where the limbs are there is also 
the body ; and neither is the body in excess of the 
limbs, nor are the limbs in excess of the body : and 
thus, indeed, that (day) belongs both to those 
(months) that go before and to those that follow. 

7. But, indeed, that year is a great eagle : the six 
months which they perform prior to the Vishuvat 
are the one wing, and those which they perform sub- 
sequent thereto are the other ; and the Vishuvat is 
the body ; and, indeed, where the body is there are 
also the wings, and where the wings are there is also 
the body ; for neither is the body in excess of the 
wings, nor are the wings in excess of the body : and 
thus, indeed, that (day) belongs both to those 
(months) that go before and to those that follow. 

8. As to this they ask, 'Seeing that for six 
months prior to the Vishuvat they perform Stomas 
tending upwards, and for six (months) reversed 

1 See XI, a, 5, 10 with note. The JTaturvixara day is, as it were, 
a promise on the part of the Sacrificer to perform the sacrificial 
session; whilst the Praya»tya Atir&tra not only represents the 
actual entering on the performance, but, as it were, implies the 
Udayaniya Atir&tra (XII, 2, 2, 18). 
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(Stomas), how are these latter performed so as 
to tend upwards?' Let him say, 'In that they 
perform that Da.yaratra as one with upward 
tending Stomas, thereby they do so.' Now, the 
Mahavrata did not yield itself to the gods saying, 
' How is it, ye have performed the . Vishuvat with 
upward tending hymns, and me with reversed ones ? ' 

9. The gods said, ' Try ye to find out that sacri- 
ficial performance which has upward tending Stomas, 
and whereby we may gain this.' They saw that 
Dayaratra with upward tending Stomas after the 
manner of the year : what PrishtAya-shadaha there 
is in it that is the seasons, the (three) A^andomas are 
these worlds, and the tenth day is the year. Thereby 
they gained this (Mahavrata), and it yielded itself 
to them ; and, verily, the Mahavrata yields itself to 
him who so knows this. 

10. And in this way, indeed, there is an ascent of 
days : — by means of the Opening Atiratra they 
ascend the concluding Atiratra, by means of the 
A'aturvitfwa the Mahavrata, by means of an Abhi- 
plava a subsequent Abhiplava, by means of 
a PrishtAya a subsequent PrishtAya, by means of 
the Abhifit the VLrvafit, by means of the Svara- 
samans the subsequent Svarasamans — but that one 
day is not ascended, to wit, the Vishuvat : and, 
verily, he who thus knows this ascends to (the state 
of) one more glorious, and no one inferior to him 
ascends (to be equal) to him. 

1 1. And in this way, indeed, there is a descent of 
days : — the Priyawlya Atiratra descends to the 
A'aturvi#wa day, the A'aturvitfwa day to the Abhi- 
plava, the Abhiplava to the PrishtAya, the PrishtAya. 
to the Abhjfit, the Abhi/it to the Svarasamans, the 
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Svarasamans to the Vishuvat, the Vishuvat to the 
Svarasamans, the Svarasamans to the Visvagit, the 
Vi^vajfit to the Prz'shMya, the VrishtAya. to the 
Abhiplava, the Abhiplava to the Go and Ayus, 
the Go and Ayus to the Dararatra, the Dauraratra 
to the Mahavrata, the Mahavrata to the Udayanlya 
Atiratra, the Udayanlya Atiratra to the world of 
heaven, to the resting-place, to plenty. 

12. Such, indeed, are the wilds and ravines of 
sacrifice, and they (take) hundreds upon hundreds 
of days' carriage-drives ; and if any venture into 
them without knowledge, then hunger or thirst, 
evil-doers and fiends harass them, even as fiends 
would harass foolish men wandering in a wild 
forest ; but if those who know this do so, they pass 
from one duty to another, as from one stream into 
another, and from one safe place to another, and 
obtain well-being, the world of heaven. 

13. As to this they say, ' How many onward, and 
how many backward days are there ? ' Well, those 
which are performed once each are onward days, 
and those which are performed repeatedly are 
backward days : let him at least consider these * as 
backward ones, for in accordance with the course of 
the Shadfahas he himself moves. 



Fourth BrAhma^a. 

1. The Year, indeed, is Man ; — the Praya»lya 
Atiritra is his breath, for by means of the breath 
men go forward (prayanti) ; and the Arambhawlya 

* Or, 'meditate upon these' (? worship these); see p. 155, 
note 1. 
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(opening) day 1 is speech, for by means of speech men 
undertake (arabh) whatever they do undertake. 

2. The Abhiplava-slWaha is this right hand 2 . 
This (little finger) is the first day thereof, — this 
(upper joint 3 ) is its morning-service, this (middle joint) 
its midday-service, and this (lower joint) its evening- 
service : it is in place of the Gayatri, whence this 
(little finger) is the shortest of these (fingers). 

3. This (third finger) is the second day, — this 
(upper joint) is its morning-service, this (middle 
joint) its midday-service, and this (lower joint) its 
evening-service : it is in place of the Trish/ubh, 
whence this (third finger) is larger than this (little 
finger). 

4. This (middle finger) is the third day, — this is 
its morning-service, this its midday-service, and 
this its evening-service : it is in place of the Gagatt, 
whence this is the largest of these (fingers). 

5. This (fore-finger) is the fourth day, — this is its 
morning-service, this its midday-service, and this 
its evening-service : it is in place of the Vira/ - ; for 
the Vira^ - is food, whence this (fore-finger) is the 
most food-eating 4 of these (fingers). 

1 Hereby the iSfaturvwwa day would seem to be meant (as, indeed, 
it is also taken by Harisvamin), see p. 157, note 3 ; p. 167, note 1. 

* The right hand is apparently taken here to represent the four 
limbs-— the arms and legs. In Sanskrit the terms for finger and 
toe (as for thumb and large toe) are the same. 

' That is, apparently the bone joining the palm ; though possibly 
the one forming the extreme end of the finger may be intended. 
But inasmuch as the morning-service has five s to Iras as compared 
with the two of the evening-service the former might be expected 
to be compared with the larger of the two bones. 

* Prof. Weber, Pnui^asuira, p. 97, refers to II, 4, 2, 18, where, 
in his opinion, the passage '(thus) they ladle out (food) for men' 

[44] M 
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6. This (thumb) is the fifth day, — this fs its 
morning-service, this its midday-service, and this 
its evening-service : it is in place of the Pankti, for 
the Pankti is broad 1 , as it were, whence this (thumb) 
is the broadest of these (fingers). 

7. This (right arm) is the sixth day, — this (fore- 
arm 2 ) is its morning-service, this (upper arm) its 
midday-service, and this (shoulder-blade) its evening- 
service : it is in place of the AtLWandas, whence this 
(arm) is larger than those (fingers). That day is a 
Gayatrl one, whence this shoulder-blade is the 
shortest: this Abhiplava-shaaaha (extends) in this, 
in this, in this, and in this, direction 3 ; and the 
PWsh/Aya is the body (trunk). 

8. Now, as to this, Paingya, knowing this, said, 
' The Abhiplavas leap about (plavante), as it were, 
and the PnshMya stands (stha) 4 , as it were; for 

points to the fore-finger as the finger used most in eating. This is 
not improbable, though Sayawa, as well as the commentary on 
Katy. IV, 1, 10, it is true, does not interpret the passage in 
that way. 

1 Viz. inasmuch as it consists of five padas, — instead of three, as 
in the case of the Gayatrf , or four, as in that of the others. 

* Thus also Harisvamin (hardly, the palm ; but see p. 1 6 1, note 3). 

* Viz. in the direction of the two arms and the two legs. 
There being, in nine of the twelve months of the year, four 
Abhiplavas and one P«sh/j4ya in each month, the two kinds of six- 
days' performances as regards numbers, certainly offer an analogy 
to the limbs and the body. 

* This etymological quibble seems to refer to the fact that the 
Abhiplavas are performed before the Vrishlhya. in the first half of 
the year, and after them in the second half; though the same 
feature of change might, vice versi, be applied to the Pr/sh/Aya. It 
is possible, however, that the author may refer here to other 
characteristic features of the two kinds of Shat/ahas ; and it cannot 
be denied that the Abhiplava days are liable to much greater 
change than the Pr/sh/iya days. The constant change in the 
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this (man) leaps about, as it were, with his limbs, 
and he stands, as it were, with his body.' 

9. The Trivrzt (stoma) is its head, whence that 
(head) is threefold (trivm) — skin, bone, and brain. 

10. The Pa»>5ada^a (fifteen-versed hymn-form) is' 
the neck-joints, — for there are fourteen of these 
(joints) *, and the vital force is the fifteenth ; hence 
by means of that (neck), though being small, man 
bears a heavy burden : therefore the Pa»iada^a is 
the neck. 

11. The Saptadara (seven teen- versed hymn-form) 
is the chest ; for there are eight '^atru 2 ' on the one 

' sequence of stomas ' in the Abhiplava has already been referred lo 
(p. 148, note 1). Another source of change, in the Abhiplava, is 
the peculiar way in which the Brahmasaman (or Brahma»aMa»2sin's 
Pr»'sh//4astotra) is varied from day to day. For, whilst during the 
months preceding the Vishuvat day, the Abhtvarta tune is used for 
this stotra on each day, but with different Pragatha verses chanted 
thereto from day to day ; during the second half of the year, on the 
other hand, the same text (Sama-veda II, 806) is used throughout, 
whilst its tune is varied from day to day. Since in the second 
half of the year the order of the days of the Pr»sh/Aya-sha«faha 
must be reversed, whilst this is optionally the case as regards the 
Abhiplava, this feature can hardly be referred to here. 

1 The 'grtvSA' thus, as far as man is concerned, include not 
only the seven cervical vertebrae, but also the upper seven dorsal 
vertebrae, being those to which the true ribs are attached. It is 
worth remarking, however, that in large birds such as the eagle, the 
neck itself consists of fourteen vertebrae. 

1 The St. Petersb. Diet, takes '^atru' in the sense of 'tuberculae 
costarum,' or tubercles of the ribs, the projections near the 'heads ' 
of the ribs where these join the spinal vertebrae ; this conjectural 
meaning being based on VIII, 6, 2, 10, where the ribs are said to 
be fastened on both sides to the kikasaA (? sternum) and the 
^atravaA. Against this conjecture (as the Diet, remarks) is the 
circumstance that the ^atravaA are here said to form part of 
the chest ; and, besides, the tubercle of the rib is not a separate 
bone, and would hardly be likely to be specially singled out in this 
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side, and eight on the other, and the chest itself is 
the seventeenth : therefore the Saptadasa (stoma) is 
the chest. 

1 2. The TLkzvimsa. (twenty-one-versed hymn-form) 
is the belly, for inside the belly there are twenty 
' kuntapa V and the belly is the twenty-first : there- 
fore the Ekavi»wa (stoma) is the belly. 

13. The Tri«ava (thrice nine-versed hymn-form) 
is the two sides (paivrva); — there are thirteen ribs 
(parni) on the one side, and thirteen on the other *, 
and the sides make up the thrice ninth : therefore 
the Tri«ava (stoma) is the two sides. 

14. The Trayastri»*ra (thirty-three- versed hymn- 
connection. Perhaps, therefore, the gatra.vaA may rather be the 
costal cartilages connecting the seven true ribs with the sternum, 
and along with them the ligament of the collar-bone where it joins 
the sternum ; in which case the former passage would have to be 
understood in the sense that the ribs are on both (the right and 
left) sides fastened on to the costal cartilages and (through them) 
to the 'kfkasaA,' the breast-bone, or rather the several bones or 
plates of which the sternum consists, as articulated with the 
clavicles and the true ribs. It is possible, however, that ' ktkas&A ' 
may have a different meaning from that here assigned to it, in ace. 
with the St. Petersb. Diet. Indeed, one would expect the ' ktkasaA ' 
and '^atravaA ' on different ends of the ribs. 

1 The meaning of 'kuntapa' is likewise doubtful. The 
St. Petersb. Diet, suggests that certain glands may be intended 
thereby; but possibly the term may refer to the transverse 
processes (forming spikes, so to speak ; cf. kunta) on both sides of 
the ten lower spinal vertebrae below the vertebra of the last true 
rib, — i. e. of the five lower dorsal, and the five lumbar vertebrae. 

* The clavicle, or collar-bone, would thus seem to be classed 
along with the ribs. Rather peculiar, in the anatomical phrase- 
ology employed in the Br&hmana, is the collateral use of ' par.ru ' 
and ' prtsh/i ' for ' rib ' ; and it is by no means clear that there is 
no distinction between the two terms. In connection with the 
RetaAsi/i bricks the term ' prssh/i ' seems to be invariably used, — 
cf. VIII, 6, 2, 7, as against ib. paragraph 10 (par.ru). 
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form) is the spine ; for there are thirty-two ' karu- 
kara x ' of that (spine), and the spine itself is the 
thirty-third : therefore the Trayastri»wa (stoma) is 
the spine. 

15. The Abhjfit is the same as this right ear; 
the first Svarasaman is this white part of the eye, the 
second the black part, and the third the pupil ; the 
Vishuvat is the nose, the first backward Svarasaman 
is this pupil of the eye, the second the black, and 
the third the white part thereof. 

16. The Virva^t is the same as this left ear ; the 
Prz'shMya and Abhiplava have been told ; the Go 
and Ayus are the two downward breathings which 
there are (in the body) ; the Dasaratra the limbs, 
the Mahavrata is the mouth; and the Udayaniya 
Atiratra the up-breathing, for by means of the up- 
breathing men go upwards (ud-yanti) : such is that 
year as established in the body ; and, verily, whoso- 
ever thus knows that year as established in the body, 
establishes himself by offspring and cattle in this, 
and by immortality in the other, world. 

Third AdhyAya. First BrAhmajva. 
1. 'Seeing that all this threefold universe keeps 
passing into one another, O Balaki, how is it that 

1 This is another term, the exact meaning of which is somewhat 
doubtful. The St. Petersb. Diet, takes 'karukara' to refer to the 
vertebrae of the spinal column ; and if that be correct, the term 
would seem to include not only the twenty-four joints of the back- 
bone down to the last lumbar vertebrae, but also the appendages 
of the spine, viz. the sacrum with its five, and the coccyx with its 
four pieces : this, it is true, yields thirty-three, instead of thirty-two, 
parts, but it seems scarcely possible in any other way — as, for 
instance, by taking into account the epiphysial plates between the 
vertebrae, along with the latter — to arrive at a total approximating 
that mentioned in the above passage. 
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these, — to wit, the sacrifice, Man, and Pra^apati, — 
do not exceed one another ? 

2. Seeing that the upward Stomas follow the 
sacrifice, fitting themselves by repetitions with 
Samans, how do they enter man, and how do they 
become united with the vital airs ? 

3. The Praya»iya Atiratra, the Afaturviawa day, 
the four Abhiplavas, and the PrtshMya (shaa&iha) : — 
how do these enter man, and how do they become 
united with the vital airs ? 

4. Fitted out with the Abhifit, the Svarasamans 
join the Vishuvat on both sides : — how do these 
enter man, and how do they become united with 
the vital airs ? 

5. Setting out with the Trivr/t, fitted out with the 
(Pa.nkada.sa. and) Saptadaxa, and ending with the 
Trayastri»wa ; with (the series of stomas increasing) 
successively by four (syllables *) : — how do these 
enter man, and how do they become united with 
the vital airs ? ' 

6. The TrivWt is his head, the Paasiadasa his 
neck; and the chest, they say, corresponds to the 
Saptadaya ; the Ekaviwwa they make the belly, and 

1 The Trivrrt, or nine-versed stoma, is, however, followed by 
the Pafttadara, or fifteen-versed stoma — the thirteen-versed form 
not being in ordinary use — and these are succeeded by the 
Saptad&ra (17), Ekavimra (21), &c. Possibly, however, this last 
sentence may refer to the six days of the Pr/'sh/Aya-shaa'aha for 
which the stomas consisting of 9, 15, 17, 21, 27 and 33 verses 
respectively are used. On the Abhi^it day, each of the first four 
stomas is used in succession for three stotras, the four hymn-forms 
thus making up the twelve stotras of the Agnish/oma. On the 
VUva^it day, on the other hand, only three stomas are used — 
the Trivr/t, Pa#£ad&ra, and Saptadaja — four stotras being assigned 
to each of these three hymn-forms. 
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the two sides, by means of the Tri#ava, correspond 
to the ribs. 

7. The Abhiplavas on both sides (of the Vishuvat) 
are his arms, the PrishtAya. is the back, — so say the 
wise ; and his spine the Brahma»as fashion in the 
year by means of the (series of stomas increasing) 
successively by four (syllables). 

8. The Abhifit and VLfvafit are his ears ; and 
his eyes, they say, correspond to the Svarasamans ; 
the Vishuvat, they say, is the breath of the nostrils ; 
and the Go and Ayus are those two downward 
breathings. 

9. The Dasaratra they call his limbs, and the 
Mahavrata the Brahmawas fashion (arrange) so as 
to be the mouth in the year * ; — the Supreme Self 
has entered into that year endowed with all stomas 
and with all samans : having fashioned him alike 
with the body, the sage is seated free from pain 2 on 
the heights of the ruddy one (the sun). 



1 Though the MaEtvrata day is actually the last day but one of 
the one year's sacrificial session, whilst the Aaturviwta day is the 
second, these two days mark really the end and beginning of the 
year, whilst the nominal first and last days of the sessional 
performance may be considered as consisting of mere preliminary 
and concluding (winding-up) rites. The above symbolic identifi- 
cation of the Mahavrata with the mouth of Agni-Pra^&pati, the 
Year, might thus lead one to suppose (as, indeed, is done by 
Prof. Hillebrandt, Die Sonnwendfeste in Alt-Indien, p. 11) that if 
two such annual sessions were immediately to succeed each other, 
the Mahivrata and .faturvinua would fall on one and the same 
day. The Mahivrata, representing (at least symbolically) the 
winter-solstice, would thus mark both the end and the beginning 
of two successive solar periods. 

* Literally, with unborn pain (or, with the pain of one unborn). 
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Second Brahmaata. 

i. The Year is Man ' : — 'Man* is one unit, and 
' year ' is another, and these now are one and the 
same ; — there are in the year the two, day and night, 
and in man there are these two breathings, and 
these now are one and the same ; — there are three 
seasons in the year, and these three breathings in 
man, and these (two) now are one and the same ; — 
' samvatsara (year) ' consists of four syllables, and so 
does ' ya^amana (sacrificer),' and these (two) now are 
one and the same ; — there are five seasons in the 
year, and these five breathings in man, and these (two) 
now are one and the same ; — there are six seasons 
in the year, and these six breathings in man, and 
these (two) now are one and the same ; — there are 
seven seasons in the year, and these seven breathings 
in man, and these (two) now are one and the same. 

2. There are twelve months in the year, and 
these twelve breathings in man, and these (two) 
now are one and the same; — there are thirteen 
months in the (leap-) year, and these thirteen 
(channels of) breathings in man, the navel being 
the thirteenth, and these (two) now are one and the 
same ; — there are twenty-four half-months in the year, 
and this man is twenty-four-fold, being possessed of 
twenty fingers and toes and four limbs; and these 
(two) now are one and the same ; — there are twenty- 
six half-months in the (leap-) year, and this man is 
twenty-six-fold, the two feet making up the twenty- 
six ; and these (two) now are one and the same. 

3. And there are three hundred and sixty nights 



Or, the man, identified with the Sacrificer. 
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in the year, and three hundred and sixty bones in 
man, and these (two) now are one and the same ; — 
there are three hundred and sixty days in the year, 
and three hundred and sixty parts of marrow in man, 
and these (two) now are one and the same. 

4. And there are seven hundred and twenty days 
and nights in the year, and seven hundred and twenty 
bones and parts of marrow in man, and these (two) 
now are one and the same. 

5. And there are ten thousand and eight hundred 
' muhurta ' in the year ; and fifteen times as many 
' kshipras' as there are * muhurta ' ; and fifteen times 
as many ' etarhi ' as there are ' kshipra ' ; and fifteen 
times as many ' idani ' as there are ' etarhi ' ; and 
fifteen times as many breathings as there are 'idani'; 
and as many spirations as there are breathings * ; 
and as many twinklings of the eye as there are 
spirations, and as many hair-pits as there are twink- 
lings of the eye, and as many sweat-pores as there 
are hair-pits ; and as many sweat-pores as there are 
so many drops it rains. 

6. Concerning this, Varkali, knowing this, once 
said, ' I know the raining cloud extending over the 
whole earth, and the drops of that rain.' 

7. It is with reference thereto that this verse is 
told, — Whilst whirling round, be it standing, or 
sitting, or even sleeping, how often does man, 
otherwise than from toil, breathe and expel the air 
regularly 2 by day and night ? 

8. And in answer thereto this verse is told, — 

1 Perhaps the distinction between 'prawa' and 'ana' here is 
that of out-breathing and in-breathing. 

* Or, uniformly (gleichmassig). The St. Petersb. Diet, here takes 
' samena ' in the sense of ' exactly.' 
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Inasmuch as man is what is measured a hundred 
hundred and eight hundred, therefore they say : — so 
often does man regularly 1 breathe and expel the air 
by day and night 

Third Brahmam. 
1 . The gods were once performing the initiation 
ceremony for a (sacrificial session) of a thousand 
years. When five hundred years had passed with 
them, everything here was worn out — to wit, Stomas, 
and Prcsh/Aas, and metres (texts). 

v 2. The gods then perceived that unexhausted 
element of the sacrifice, and by means of that 
unexhausted element they obtained what success 
there was in the Veda ; and, verily, for him who 
thus knows this, the Vedas are unexhausted, and the 
work of the officiating priests is performed with the 
unexhausted threefold science. 

3. Now, this is that unexhausted element of the 
sacrifice : — o-^ravaya, astu jrausha/, ya^a, ye 
y a^a m a h e, and v a u s h a / 2 . In these five utterances 
there are seventeen syllables : — o-tfravaya consists 
of four syllables, astu srausha/ of four syllables, 
ya^a of two syllables, ye ya^amahe of five 
syllables ; 

4. And the V as ha /-call consists of two syllables. 
This is the seventeenfold Pra^apati, as established 
in the deity and in the body, and, verily, whosoever 
thus knows that seventeenfold Pra^apati, as estab- 
lished in the deity and in the body, establishes him- 
self by offspring and cattle in this, and by immortality 
in the other, world. 

1 See note 2 on p. 169. 

* For these sacrificial calls, see part i, p. 142, note 2. 
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5. The gods then spake, ' Find ye out that sacri- 
ficial performance which shall be a substitute for one 
of a thousand years ; for what man is equal thereto 
that he could get through with (a performance of) 
a thousand years ?' 

6. They saw the Vi-rva/it with all the Frisht/tas 1 
to be an accelerated Soma-feast in lieu of the Trish- 
/^ya-shadkha, for there are those (same) Stomas, 
those Przsh^as, and those metres. 

7. They saw the Pr?sh^ya-sha</aha to be an 
accelerated Soma-feast in lieu of the Dvadaiaha, for 
there are those (same) Stomas, those Pr«sh/Aas, and 
those metres 8 . 

8. They saw the Dvadasiha to be an accelerated 
Soma-feast in lieu of (a session of) a year 8 , for there 
are those (same) Stomas, those PWshMas, and those 
metres. 

9. They saw the (session of a) year to be an 
accelerated Soma-feast in lieu of the Tapaafcita 4 , for 
there are those (same) Stomas, those Frishtfas, and 
those metres. 

10. They saw the Tapasvfcita to be an accelerated 
Soma-feast in lieu of the thousand years' performance, 
for there are those (same) Stomas, those "Prtshtfas, 
and those metres. 

11. He passes a year with the rites of initiation, 

1 For such a day's performance with all the Pr/'shMa-sSmans, see 
part iii, introd., p. xx seq. 

* The Dvadajaha, or twelve-days' performance, includes a Pn'sh- 
%a~sha<foha as its second to seventh days. 

8 The one year's session includes a Dararatra, or ten-days' 
performance, forming" the central part of the DvSd&raha ; and 
the first and last days of the latter being, like those of the 
Gavlm ayanam, a prayanfya and udayanfya Atiratra. 

' See part iv, p. 317, note 2. 
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a year with the Upasads, and a year with the 
pressings of Soma. 

12. When he passes a year with the rites of 
initiation he thereby secures for himself the first part 
of the performance of a thousand years ; and when 
he passes a year with the Upasads he thereby 
secures for himself the central part of the perform- 
ance of a thousand years ; and when he passes a year 
with the pressings he thereby secures for himself the 
last part of the performance of a thousand years. 

13. Twelve months he passes with the rites of 
initiation, twelve with the Upasads, and twelve with 
the pressings, — that makes thirty-six. Now the 
Brj'hati (metre) consists of thirty-six syllables, and 
by means of the Brzhatt the gods strove to reach 
heaven, and by means of the Br/hatl they indeed 
attained heaven ; and in like manner does this one, 
by means of the Bn'hatl, now strive to reach heaven, 
and by means of the Brzhati he indeed attains 
heaven ; and whatever object of desire there is in 
the Brz'hatl, that he thereby secures for himself. 

14. But, indeed, there is that triad that is per- 
formed together, — the Agni (fire-altar), the Arkya, 
and the Mahad Uktham (great litany). When he 
passes a year with the rites of initiation, and a year 
with the Upasads, ^hereby the Agni and the Arka 
are secured by him ; and when he passes a year with 
the pressings, thereby the Mahad Uktham is secured 
by him : this, then, to wit, the Tapa&£ita, is the substi- 
tute for the performance of a thousand years, and this, 
to wit, the Tapaafcita, conduces to the procreation of 
creatures. 

Fourth BrAhmaata. 
1. Pra^apati once upon a time spake unto Purusha 
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N4raya»a, 'Offer sacrifice! offer sacrifice!' He 
spake, ' Verily, thou sayest to me, " Offer sacrifice ! 
offer sacrifice ! " and thrice have I offered sacrifice : 
by the morning-service the Vasus went forth, by the 
midday-service the Rudras, and by the evening- 
service the Adityas ; now I have but the offering- 
place 1 , and on the offering-place I am sitting.' 

2. He spake, ' Offer yet sacrifice ! I will tell thee 
such a thing that thy hymns shall be strung as 
a pearl on a thread, or a thread through a pearl.' 

3. And he spake thus unto him, 'At the (chanting 
of the) Bahishpavam&na, at the morning-service, 
thou shalt hold on to the Udg&tri from behind, 
saying, " Thou art a falcon formed of the G&yatrt 
metre, — I hold on to thee : bear me unto well-being!" 

4. ' And at the midday Pavamdna thou shalt hold 
on to the UdgitW from behind, saying, " Thou art 
an eagle formed of the Trish/ubh metre, — I hold on 
to thee : bear me unto well-being ! " 

5. 'And at the Arbhava-pavamana, at the evening- 
service, thou shalt hold on to the Udg&trz from 
behind, saying, " Thou art a I&bhu formed of the 
£agat metre, — I hold on to thee : bear me unto 
well-being ! " 

6. ' And at the close of each pressing thou shalt 
mutter, " In me be light, in me might, in me glory, 
in me everything ! " ' 

7. Now light, indeed, is this (terrestrial) world, 
might the air-world, glory the heavens, and what 
other worlds there are, they are everything (else). 

8. And light, indeed, is Agni, might V&yu (the 



1 ? That is to say, those deities have taken possession of every- 
thing else. Cf. J. Muir, Orig. Sansk. Texts, vol. v, p. 377. 
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wind), glory Aditya (the sun), and what other gods 
there are they are everything. 

9. And light, indeed, is the /?/g-veda, might the 
Ya^ur-veda, glory the Sama-veda, and what other 
Vedas there are they are everything. 

10. And light, indeed, is speech, might the breath, 
glory the eye, and what other vital airs there are 
they are everything. 

11. Let him know this: — 'All the worlds have 
I placed within mine own self, and mine own self 
have I placed within all the worlds ; all the gods 
have I placed within mine own self, and mine own 
self have I placed within all the gods ; all the Vedas 
have I placed within mine own self, and mine own 
self have I placed within all the Vedas ; all the vital 
airs have I placed within mine own self, and mine 
own self have I placed within the vital airs.' For 
imperishable, indeed, are the worlds, imperishable 
the gods, imperishable the Vedas, imperishable the 
vital airs, imperishable is the All : and, verily, who- 
soever thus knows this, passes from the imperishable 
unto the imperishable, conquers recurrent death, and 
attains the full measure of life. 

Fifth Brahmaata. 

1. Of old, indeed, they were wont to seize this 
victim as one dedicated to Savitrz, but now they seize 
it as one dedicated to Pra^apati, saying, 'Savitr?, 
in truth, is the same as Pra^apati.' It is therefore 
after having thrown together the (sacrificial) fires 
that they ought to perform this (animal) sacrifice on 
the Grzhapati's own fires, thinking, ' May we also 
have a share in this tail (of the victim) wherewith 
they are now making offering together to the wives 
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(of the gods).' They then perform the initiation 
ceremony whenever they choose. 

2. Here now they say, 'They ought to have 
separate hearths ; and if one of the initiates were to 
be taken ill let him stay aside offering the Agnihotra. 
If he gets well again, they bring (the fires) together 
and invite him to join them ; but if he dies they 
burn him by his own (three) fires 1 without an (ordi- 
nary) fire for (burning) a dead body; and the other 
sacrificers sit (through the sacrificial session); — such 
at least is the performance in the case of one who 
keeps up his sacrificial fires ; but, indeed, they have 
their hearths in common : the theological explication 
of this is the same as in regard to the preparatory 
ceremonial V 

3. They also say, ' Seeing that the performers of 
a year's session become initiated for a year, how 
does their Agnihotra come to be uninterrupted?' 
Let him reply, ' By the fast-milk.' 

4. They also say, ' Seeing that the performers of 
a year's session become initiated for a year, how 
does their Full-moon oblation come to be uninter- 
rupted?' Let him reply, 'By the ghee and the 
sacrificial cake.' 

5. They also say, ' Seeing that the performers of 
a year's session become initiated for a year, how 
does their New-moon oblation come to be unin- 
terrupted ? ' Let him reply, ' By the sour curds and 
the cake.' 

1 This is the regular procedure in accordance with GrAya rites, 
cf. Asv.Griby. IV, 2, n-13; whilst Paraskara, III, 10, 11, merely 
says, ' with the domestic fire they burn him who has established his 
(sacred) fire.' 

* For the ' pura^arawa,' see part iv, p. 337, note 2. 
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6. They also say, ' Seeing that the performers of 
a year's session become initiated for a year, how 
does their offering to the Fathers come to be unin- 
terrupted ? ' Let him reply, ' By the Aupasana (rites 1 ).' 

7. They also say, ' Seeing that the performers of 
a year's session become initiated for a year, how 
does their offering of firstfruits come to be uninter- 
rupted ? ' Let him' reply, ' By Soma's pap 2 .' 

8. They also say, 'Seeing that the performers 
of a year's session become initiated for a year, how 
do their seasonal offerings come to be uninter- 
rupted ?' Let him reply, ' By the Payasya V 

9. They also say, ' Seeing that the performers of 
a year's session become initiated for a year, how 
does their animal sacrifice come to be uninter- 
rupted ?' Let him reply, ' By the animal and the 
cake *.' 

10. They also say, ' Seeing that the performers of 
a year's session become initiated for a year, how 

1 Viz., by those rites which, during the time for which the Sacri- 
ficer is initiated, may be performed on his domestic (Avasathya or 
Aupasana) fire. Cf. Klty. I, 1, 20. 21. Whether the domestic 
offerings to the Fathers (.rraddha) may be so performed seems 
doubtful. 

1 For the ordinary performance of the Agrayawesh/i, see part i, 
p. 370 seqq. According to Katy. IV, 6, 1 1 seq. the performance 
of a year's sattra is to mark the time at which the offering of first- 
fruits would otherwise have taken place by using new grain for his 
vrata-food, as well as for two Rauhioa cakes at the Upasads, and 
for the cakes offered in the animal sacrifice of the Soma days; 
and that a pap of new jyamaka (millet) is to be offered to Soma at 
the proper season (during the rains, or autumn), and a pap of 
bamboo grain in summer. 

* For this dish, made by the addition of fresh boiled milk to 
sour curds, see part i, p. 381, note 2. 

* That is, by the animal offered on each successive Soma day, and 
the (savaniya) purorfiras offered subsequently; cf. IV, 2, 5, 14-22. 
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does their Soma come to be uninterrupted ? ' Let 
him reply, ' By the Soma-pressings.' 

11. It is thus that these sacrificial rites enter into 
the year; and, verily, whosoever thus knows this 
entering of the sacrificial rites into the year becomes 
a sharer in the heavenly world. 

12. In the year there should be known to be 
uniformity : — one Atiratra they perform before, and 
one after, the Vishuvat; fifty-three Agnish/omas 
they perform before, and fifty-three after, the Vishu- 
vat; one hundred and twenty Ukthya days they 
perform before, and one hundred and twenty after, 
the Vishuvat, — thus at least in the case of those who 
perform the Svarasamans as Ukthyas. 

1 3. And in the case of those who (perform them) 
as Agnish/omas, they perform fifty-six Agnish/omas 
before, and fifty-six after, the Vishuvat; one hun- 
dred and seventeen Ukthya days they perform 
before, and one hundred and seventeen after, the 
Vishuvat; six Sho^a^ins they perform before, and 
six after, the Vishuvat ; thirty ShWahas * they per- 
form before, and thirty after, the Vishuvat: — such, 
then, is the uniformity of that (year), and, verily, 
he who thus knows this goes through a course of 
sacrificial performance which is uniform, and not 
ineffectual, neither defective nor redundant. 



1 That is, counting the Praya»iya Atiratra, Aaturvizrc.ra, Abhi^it, 
and three Svarasamans as one six-days' performance, before the 
Vishuvat; and the three Svarasamans, the VLrva^it, Gosh/bma, 
Ayush/oma, four days of the D&raratra (preceding and succeeding 
the central Sha<&ha), the Mahavrata, and Udayanlya Atiratra as 
two six-days' performances after the Vishuvat 
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Fourth AdhyAya. First BrAhmajva. 
Expiatory Ceremonies in connection with the Agnibotra. 

1. Verily, they who perform an Agnihotra enter 
upon a long sacrificial session : — the Agnihotra, 
indeed, is a sacrificial session ensuring death in old 
age 1 , for people are set free from it either by old 
age or by death. 

2. Here, now, they say, ' If either a team (yukta) 
were to drive through, or people were to walk to and 
fro, between the two fires of such a one performing 
an Agnihotra, and (being thus) a performer of a long 
session, what rite and what expiation would there be 
in that case ? ' He may, indeed, perform an expia- 
tion, and also offer an ish/i ; but let him disregard 
it, for he who lays down his two fires doubtless 
spreads himself all over these worlds. 

3. His Girhapatya is this (terrestrial) world, his 
Anvaharyapa^ana (or southern fire) the air-world, 
and his Ahavantya yonder (heavenly) world; and 
freely, indeed, birds, both combined (yukta) and 
single, pass to and fro in these worlds ; and even if 
a whole crowd were to pass through between his 
fires, let him know that no harm and no hurt 
will come to him. 

4. 'But, surely, there are three unclean animals, 
a vicious boar, a vicious ram 2 , and a dog : if any 

1 Literally, as would seem, ' old-age-deathed ' (gar&marya), or 
perhaps, 'having old age for its extreme limit (marya).' The 
author apparently takes it in the former sense, though interpreting 
the compound in his own way. 

* According to Molesworth's Dictionary, ' edak& ' and ' memdJfa,' 
in Mara/tf, mean both ' ram,' but the former ' is ordinarily under- 
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one of these runs about between (the fires) whilst the 
Agnihotra-offering is put on (the fire), what rite and 
what expiation would there be in that case ? ' Well, 
some poke out the ashes from the Garhapatya, and 
keep throwing it down from the Ahavanlya, with this 
verse (tf/g-veda I, 22, 17)/ Here Vishwu strode 1 ,' 
saying, ' Vishmi is the sacrifice : by the sacrifice we 
thus continue the sacrifice, and with ashes we bestrew 
its track.' But let him not do it in this way, for if, 
in that case, any one were to say of him, ' Surely this 
(priest) has scattered about 2 the Sacrificer's ashes : 
he will soon scatter his last ashes, the chief's house- 
hold will be wailing,' then that would indeed be 
likely to come to pass. 

5. Let him proceed in this way : — Having taken 
either a bowl of water, or a pot of water, let him 
go on pouring it out from in front of the Garhapatya 
up to the Ahavanlya, with this verse, 'Here 
Vish«u strode;' for Vishmi being the sacrifice, he 
thus continues the sacrifice by the sacrifice; and 
whatever is injured or unpropitiated in the sacrifice, 
for all that the water is the means of propitiation, 
and by water, as a means of propitiation, he thus 
propitiates it. Such, then, is the rite performed in 
that case. 

6. They also say, ' If any one's Agnihotra (milk) 
were to be spilled whilst he gets it milked, what 
rite and what expiation would there be in that 

stood of a ram trained to fight, or suffered to live long enough to 
obtain horns.' 

1 See III, 5, 3, 13. 

' ?Or, thrown in (viz. into the pot, or urn). According to 
Asv. Gr*hy. IV, 5, 1 seqq., it is, however, only the bones which are 
collected and placed in the urn. 

N 2 
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case ? ' Having touched (the spilled milk) with 
the (formula of) expiation for spilling, and poured 
water on it, let him make offering with what (milk) 
is left. But if the bowl were to be turned upside 
down, or if it were to break, let him touch (the 
spilled milk) with the (formula of) expiation, and, 
having poured water on it, let him make offering 
with what other (milk) he can procure. 

7. Now, in case there should be a spilling (of 
milk), let him touch it with, 'It hath been shed, 
it hath been implanted: birth hath ensued;' 
for when (seed) is shed then it is implanted; and 
when it is implanted then birth takes place. And, 
indeed, this (earth) is a womb, and the milk is seed : 
he thus implants seed in that womb, and forthwith 
that shed seed of him who so knows this is born 
forth. And, indeed, it rains from yonder sky, and 
herbs and trees are produced here on earth ; and 
seed flows from man and animals, and therefrom 
everything here is generated : let him therefore 
know that abundant production has accrued unto 
him, that he will be multiplied in offspring and 
cattle, and that he will become more prosperous. 

8. And in case there should be a breaking (of 
the vessel), let him pour out a bowlful or potful of 
water, and, indeed, whatever is injured or unpro- 
pitiated in the sacrifice, for all that water is the 
means of propitiation, and by water, as a means 
of propitiation, he thus propitiates it. He does so 
with these utterances, ' Bhur bhuva^ svar (earth, 
air, sky) ; ' for these utterances are all-expiatory ' : 

1 Or, perhaps, — these (great) utterances are used with the 
' Sarvaprayar£ittam ' (libation for expiating every mistake). Accord- 
ing to KSty. XXV, 1, 10, five verses are also to be muttered after 
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he thus makes expiation with all this (universe). 
Having collected the potsherds let him throw 
them to where the ashes have been removed. 
This, then, is the rite performed in that case. 

9. They also say, ' If any one's Agnihotra-cow 
were to lie down whilst being milked, what rite 
and what expiation would there be in that case ? ' 
Well, some make her get up by means of the 
Yafus-formula, 'The divine Aditi hath risen,' — 
Aditi, doubtless, is this (earth) : — thus saying, ' It is 
this (earth) we thus raise for him ; ' — 'life hath she 
bestowed upon the lord of sacrifice,' thereby say- 
ing,' It is life we thus bestow upon this (Sacrificer);' — 
'giving unto Indra his share,' thereby saying, 'It 
is Indra's power we thus bestow upon him;' — 'and 
unto Mitra and Varu»a,' — Mitra and Vanma, 
doubtless, are the in-breathing and the up-breathing : 
— thus saying, 'It is the in and up-breathing we thus 
bestow upon him.' At this offering he should 
present that (cow) to a Brahmawa whom he does 
not intend to visit 1 — (thus they enjoin) saying, 'It 
was, indeed, after perceiving the Sacrificer's suffer- 
ing and evil that she lay down : we thus fasten the 
suffering and evil on this (Brahma«a) V 

the libation with the three ' great words.' As regards the libation 
itself, it is to be made in the GSrhapatya with ' bhQA,' in the 
Dakshi/i&gni with 'bhuvaA,' and in the Ahavantya with ' SvaA'; 
cf. ib. sutra 13. 

1 The commentators on Klty. XXV, 1, 15 are divided in 
interpretation of this passage ; whilst some take it in the above 
(and most natural) sense, others take it to mean— to the Br&hma»a 
who will not be coming again to his (the Sacrificer's) house. 

1 The reason why a Brahman is thus chosen to serve as scape- 
goat doubtless is that his holy nature is supposed to be proof against 
such evil influences (cf. Weber, Ind. Stud. X, p. 64). 
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io. But on this point Ya^w avalkya said, * Surely, 
the cow turns from them as from faithless ones, and 
they smite the offering with trouble ; let him rather 
do it in this way: — Let him make her get up by 
pushing her with a staff.' And, indeed, as in the case 
of one driving about here, his horse, or his mule, 
or his ox yoked (to the car) might become weary, 
and, by its being urged forward by means of a staff 
or a goad, he completes the way he wishes to 
accomplish, even so does he, by that (cow) being 
urged forward by means of a staff or a goad, attain 
that heavenly world which he desires to reach. 

ii. And Aru#i, indeed, said, 'His Agnihotra- 
cow, assuredly, is the sky, her calf is that blowing 
(wind), and the Agnihotra-vessel is this (earth). 
And, verily, the Agnihotra-cow of him who knows 
this does not perish, for how could yonder (sky) 
perish ? Neither does the calf of the Agnihotra- 
cow of him who knows this perish, for how could 
that (wind) perish ? Nor does the Agnihotra-vessel 
of him who knows this break to pieces, for how 
could this (earth) break to pieces ? The rain-cloud 
showers down blessings: let him therefore think, 
" Unable to bear my glory and greatness, she (the 
Agnihotra-cow) has lain down : I shall become more 
glorious." Let him keep her for himself 1 : he there- 
by takes glory (prosperity) to himself,' — thus spake 
Aru»i. This, then, is the rite performed in that 
case. 

12. They also say, 'If any one's Agnihotra-cow 
were to low whilst he gets it milked, what rite and 

1 That is, be is not to give the cow to a Brahmana ; cf. Katy. 
XXV, i, 17. 
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what expiation would there be in that case ? ' Let 
him pluck a bunch of grass and make her eat 
thereof. This is the rite performed in that case. 



Second BrAhmajva. 

1. They also say, ' If any one's Agnihotra-cow were 
to milk blood, what rite and what expiation would 
there be in that case ? ' Let him say ' Disperse ! ' 
and having made a stirring-spoon, let him order the 
Anvaharya-paiana fire to be enclosed ; and having 
boiled that (blood) thereon, let him silently offer 
it in an undefined (indistinct) way 1 , for Pra^apati is 
undefined, and the Agnihotra is sacred to Pra^apati ; 
and the undefined also means everything: he thus 
makes atonement with everything. At this offering 
he should give that (cow) to a Brahmawa whom he 
does not intend to visit ; for, indeed, she who milks 
blood milks it after perceiving the Sacrificer's 
suffering and evil: he thus fastens that suffering 
and evil upon this (Brahma#a). Let him then 
make offering with what other milk he can procure : 
by that which is not unsound he thus throws out 
what is unsound in the sacrifice. This, then, is the 
rite performed in that case. 

2. They also say, ' If any one's Agnihotra-milk 
were to become impure 2 whilst being milked, what 
rite and what expiation would there be in that 
case ? ' Now some think that it should be offered 



1 According to K&ty. XXV, 2, 2, it is to be offered on hot cinders 
of the Dakshi«i£gni with the formula, ' To Rudra, hail ! ' 

* Or rather, perhaps, — if anything impure were to get (to fall) 
into any one's Agnihotra-milk ; cf. XII, 4, 2, 9. 
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(arguing that) it is ready (for offering), and it would 
be improper if it were not offered; and that the 
gods have no loathing for anything. But the gods 
have indeed loathings : — let him rather proceed 
in the following way. Having shifted some hot 
cinders from the Garhapatya, let him silently pour 
that (milk) on these hot cinders. He then pours 
water thereon, and thus secures (ap) it by means of 
the water (ap). Let him then make offering with 
what other (milk) he can procure. This, then, is the 
rite performed in that case. 

3. They also say, ' If any one's Agnihotra-milk 
were to become impure after he has had it milked, 
what rite and what expiation would there be in that 
case ? ' Let him shift back the coals which were 
shifted away (from the fire) and on which he was 
going to put (the Agnihotra-milk); and let him 
then pour it silently on these hot cinders. He 
then pours water thereon, and secures it by means 
of the water. Let him then make offering with 
what other (milk) he can procure. 

4. They also say, ' If any one's Agnihotra-milk 
were to become impure after being put on the fire, 
what rite and what expiation would there be in that 
case ? ' Let him offer it silently on the coals which 
were shifted away (from the fire), and on which 
it had been placed : thus it is both offered and 
not offered ; for inasmuch as he offers it on those 
(hot coals) it is offered, and inasmuch as he extin- 
guishes it along with them it is not offered. He 
pours water thereon, and secures it by means of 
the water. Let him then make offering with what 
other (milk) he can procure. 

5. They also say, ' If the Sacrificer were to die 
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when the Agnihotra-milk has been put on the fire, 
what rite and what expiation would there be in 
that case?' Having enclosed it, let him pour it 
out : and such, indeed, they say, is the expiation 
(in that case) for every Havirya^wa. This, then, 
is the rite performed in that case. 

6. They also say, ' If any one's Agnihotra-milk 
were to be spilled after being ladled out into the 
offering-spoon, what rite and what expiation would 
there be in that case ? ' Let him touch it with 
the (formula of) atonement for spilling, and, having 
poured water thereon, let him make offering with 
what (milk) there is left. And if the spoon be 
turned upside down, or if it were to break, let him 
touch (the spilled milk) with the (formula of) 
atonement for spilling, and, having poured water 
thereon, let him make offering with what (milk) 
is left in the pot 

7. Now some go back (to the Girhapatya) and 
make offering with what (milk) is left in the pot ; 
but let him not do this, for, indeed, that Agnihotra 
is conducive to heaven, and if any one, in that case, 
were to say of him, ' Surely, this one has descended 
again from the heavenly world : this (offering) will 
be in no wise conducive to heaven for him,' then 
that would indeed be likely to come to pass. 

8. Let him rather do it in this way : — let him 
sit down there and then, and let them ladle out 
and bring to him what (milk) there is left in the 
pot. Now some perplex him, saying, 'Surely, this 
(milk) is the remainder of an offering ; surely, this 
is exhausted : offering should not be made thereof; ' 
but let him give no heed to this ; for, surely, when 
that (milk) is of unexhausted strength it is used for 
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curdling the offering-material 1 : let them therefore 
ladle out and bring to him what (milk) there is left 
in the pot; and if there should not be any in it, 
let him put on the fire what other (milk) he can 
procure; and when he has made the light fall on 
it 2 , and poured water to it, and taken it off (the 
fire), — then on that (former) occasion 3 he (the 
Adhvaryu) says, 'I will ladle out 4 ; ' but on the 
present occasion let them ladle it out in the way 
it is (there) ladled out and bring it to him ; and 
let him by all means make offering therewith. This, 
then, is the rite performed in that case. 

9. They also say, ' If any one's Agnihotra-milk 
were to become impure after it has been ladled into 
the offering-spoon, what rite and what expiation 
would there be in that case ? ' Now some think it 
should be offered, on the ground that it is ready (for 
offering), and it would be improper if it were not 
offered, for the gods have no loathing for anything. 
And some fill it to overflowing and let it flow off 5 ; — 
but let him not do this ; for if, in that case, any one 
were to say of him, ' Surely, this (priest) has poured 
away the Agnihotra : this Sacrificer will be poured 
away,' then that would indeed be likely to come to 
pass. Let him rather do it in this way : — let him put 

1 Literally, they make it the means of curdling the havis ; — cf. 
XI, 1, 4, 1, where the sour milk from last night's milking is 
so used. In the same way the milk not used for the Agnihotra 
might have served for curdling next morning's milk. 

1 Viz. by means of a lighted straw, cf. II, 3, 1, 16. 

' Viz. at the evening-offering of the Agnihotra; the Sacrificer 
then replying, 'Om, ladle out!' At the morning-offering the 
Adhvaryu says, 'I ladle out,' instead. Cf. part i, p. 331, note 1. 

* Or, ' shall I ladle out ? ' as the Paddhati on Katy . I V, 1 4, 8 takes it 

* That is to say, they let the impure matter flow off. 
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fuel on the Ahavanlya, and, having shifted some hot 
cinders away from the Ahavanlya, let him silently 
pour it on these hot cinders. He then pours water 
on it, and secures it by means of the water ; and let 
him then make offering with what other (milk) he can 
procure. This, then, is the rite performed in that case. 
10. They also say, 'If it were to rain upon 
(uparish/at) any one's Agnihotra-milk when it has 
been ladled into the offering-spoon, what rite and 
what expiation would there be in that case ? ' Let 
him know, 'Light (or sap) has come to me from 
above (uparish/at) ; the gods have helped me : 
I shall become more glorious;' and let him by 
all means make offering therewith. This, then, is 
the rite performed in that case. 

Third BrAhma^a. 

1 . They also say, ' If the fire were to go out 
after the first libation has been offered, what rite 
and what expiation would there be in that case ? ' 
Having thrown down (on the fire-place) any log 
of wood he may find lying near by *, let him offer 
thereon, saying, ' In every (piece of) wood there is 
a fire,' for, indeed, there is a fire in every (piece of) 
wood. But if his heart should at all misgive him, 
he may offer upon gold; for gold, doubtless, is 
Agni's seed; and the father is the same as the 
son, and the son is the same as the father : he may 
therefore offer upon gold. This, then, is the rite 
performed in that case. 

2. They also say, ' If, after being taken out (from 
the Garhapatya), the Ahavanlya were to go out 

1 Praty&sanno vimiti prativ&raA samtpastha/4, comm. 
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before the Agnihotra (has been offered), what rite 
and what expiation would there be in that case ? ' 
Let him take it out (again) from the Garhapatya 
(and bring it) forward, and, having laid it down (on 
the Ahavaniya hearth), let him offer the Agnihotra 
thereon. And were it to go out again and again, 
after being taken out even a hundred times, let him 
take it out (again) from the Garhapatya, and, having 
laid it down, let him offer the Agnihotra thereon. 
This, then, is the rite performed in that case. 

3. They also say, ' If the Garhapatya were to go 
out, what rite and what expiation would there be in 
that case ? ' Well, some churn it out from a fire- 
brand, saying, ' Whereby man's (body) is destroyed in 
the end, it is therefrom he desires the expiation of 
this (mishap).' Let him, however, not do this ; but 
let them proceed by taking either a firebrand, or a 
piece from a firebrand; — let him do it in this way: — 
having taken a coal from a firebrand, let him crumble 
it on the two churning-sticks, for (in this way) he 
obtains both that desire which is contained in the 
(fire) churned out of a firebrand, and that which is 
contained in (the fire churned out from) the churning- 
sticks. This, then, is the rite performed in that case. 

4. They also say, ' If they take out fire for any 
one and put it with (the burning Ahavaniya) fire, 
what rite and what expiation would there be in 
that case ? ' When uniting, these two (fires), if 
unappeased, would indeed be liable to burn up the 
Sacrificer's family and catde: let him therefore 
utter upon them the text (Vif. S. XII, 57, 58), 
' Unite ye two, and get ye on together, loving, 
radiant, well disposed, dwelling together for 
food and drink! — Together have I brought 
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your minds, together your rites, together 
your thoughts: O Agni Purlshya, be thou 
the overlord, and bestow thou food and drink 
upon our Sacrificer!' He thereby bespeaks 
peace on the part of those two for the safety of 
the Sacrificer's family and cattle. 

5. But if his heart should at all misgive him, let 
him prepare a cake on eight potsherds to Agni 
Agnimat (the fire possessed of a fire). The course 
of procedure thereof (is as follows) : — he should 
recite seventeen kindling-verses; the two butter- 
portions relate to the slaying of VWtra 1 ; the sa*»- 
ya^yas 2 are two Vira.f verses ; and the invitatory 
and offering formulas (of the chief oblation) are as 
follows: — (the anuvakya, JRig-veda. S. I, 12, 6), 
'Agni is kindled by Agni, he, the sage, the 
youthful house-lord, the tongue-mouthed 
bearer of oblations;' and the yifya, * For thou, 
O Agni, art kindled by Agni, priest, as thou 
art, by a priest, friend by friend.' He thereby 
bespeaks peace on the part of those two, for the 
safety of the Sacrificer's family and cattle. This, 
then, is the rite performed in that case. 

6. They also say, ' If any one's Garhapatya were 
to go out when the Ahavanlya has not gone out, 
what rite and what expiation would there be in that 
case ? ' Now, some take (a new fire) out from that 
same (Ahavanlya hearth, and carry it) forwards 3 , 

1 That is, their Anuvakyas refer to VWtrahan. 

* That is, the anuvakya (invitatory formula) and ya^yd (offering- 
formula) recited for the oblation to Agni Svish/akrit. Cf. XIII, 4, 
1, 13 note. 

* That is to say, they make the still burning Ahavaniya their 
Garhapatya and take out a new offering-fire which they lay down 
on a place to the eastward of the former Ahavaniya (the former 
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saying, ' The fires are the vital airs : it is the vital 
airs we thus take up for him.' But let him not do 
this, for if, in that case, any one were to say of him, 
' Surely this one has obstructed the forward vital 
airs 1 : this Sacrificer will die,' then that would 
indeed be likely to come to pass. 

7. And some, indeed, take (the Ahavanlya) back 
(to the Garhapatya 2 ), saying, ' These two are the 
out-breathing and the up-breathing.' But let him not 
do this ; for conducive to heaven, indeed, is the Agni- 
hotra ; and if, in that case, any one were to say of 
him, ' Surely, this one has descended again from the 
heavenly world : this (offering) will be in no wise 
conducive to heaven for him,' then that would indeed 
be likely to come to pass. 

8. And some, indeed, churn out another Garha- 
patya ; but let him not do this, for if, in that case, 
any one were to say of him, * Surely, this one has 
raised a spiteful enemy from out of the fire * : 
speedily a spiteful enemy will be raised to him ; he 
(the Sacrificer) will weep 4 for him who is dearest to 
him,' then that would indeed be likely to come to pass. 

9. And some, again, extinguish (the Ahavanlya 
fire) and churn out another ; — let him not yield to a 
desire for this ; (for if, in that case, any one were to 

Dakshiaagni being likewise transferred to a place south of the first 
third of the line between the new Garhapatya and Ahavanlya, 
Katy. XXV, 3, 5 comm.). 

1 ? Or, has forced them forward. 

* That is, they take the burning Ahavanfya fire back to the 
Garhapatya hearth, and then take out therefrom a fresh Ahavanfya. 

' Viz. inasmuch as he takes out a new Ahavanlya from the newly 
kindled Garhapatya, and puts it on the still burning Ahavanlya fire. 

4 Harisvamin takes 'rotsyati ' as from ' rudh ' — rodhena maranam 
lakshyate, marayishyatity arthaA. 
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say of him '), ' He has caused to be extinguished even 
what was left him : no heir will remain to him,' then 
that would indeed be likely to come to pass. 

10. Let him rather proceed thus: — having lifted 
the two fires on the two churning-sticks 2 , let him 
betake himself northwards, and, having churned out 
(the fire), let him remain there offering ; for in this 
way he passes no censure on any one, and towards 
night offering is made by him at his new resting- 
place. 

Fourth Brahma^a. 

1. And, in the morning, having taken out the 
ashes, and smeared (the fire-places) with cow-dung, 
he lifts the two fires on the churning-sticks, and 
returns (to the offering-ground). Having then 
churned out the Garhapatya, taken out the Aha- 
vanlya, and brought the Anvaharya-pa^ana (to the 
southern hearth), he should prepare a cake on eight 
potsherds to A gni Pathikrz t (the path-maker). The 
course of procedure thereof (is as follows) : — he 
should recite those same seventeen kindling-verses ; 
the two butter-portions relate to the slaying of 
Vntra s ; the sawya^yas are two Virtg' verses 8 ; and 
the invitatory and offering formulas are as follows : 
— (the anuvakya, J?z'g-veda VI, 16, 3), 'For thou, 
most wise Agni, divine disposer, readily 
knowest the ways and paths at sacrifices;' 
and the y^yi (Rt'g-veda. X, 2, 3), 'We have 
entered upon the path of the gods to carry 
on what we can do : the wise Agni shall sacri- 

1 There seems here to be an omission in the printed text, though 
MS. Ind. Off. 311, it is true, has the same reading. 
* That is, by holding the sticks a moment near the fires. 
5 See notes on XIII, 4, 1, 13. 
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fice, he shall be the priest, he shall order the 
sacrifices and their seasons;' for Agni is the 
path-maker, the guide of paths : he, verily, guides 
him upon the path of sacrifice. This, then, is the 
rite performed in that case. 

2. They also say, ' If any one's fires were to come 
in contact with each other, what rite and what expia- 
tion would there be in that case ? ' If this burning 
(fire) were to come (to the other) from behind, he 
may know that light has come to him from beyond ; 
that the gods have helped him, and that he will 
become more glorious. But if his heart should at 
all misgive him, let him prepare a cake on eight 
potsherds for Agni Viviii (the discerning). The 
course of procedure thereof (is as follows) : — he 
should recite those same seventeen kindling-verses ; 
the two butter-portions relate to the slaying of 
VWtra ; the samy&gy&s are two Vira^ - verses ; and 
the invitatory and offering formulas are as follows : 
— (the anuvakya, J&g-veda. VI, 6, 3), 'Thy bril- 
liant, wind-sped flames, bright Agni, spread 
in every direction: the divine ninefold de- 
stroyers overpower the woods, boldly crushing 
them;' and the y&fya (Rtg-veda. V, 8, 3), 'The 
tribes of men glorify thee, Agni, the discern- 
ing knower of offerings, and most liberal 
dispenser of treasures; thee, O wealthy one, 
dwelling in secret, yet visible to all, loud- 
sounding offerer of sacrifice, glorying in 
ghee ! ' And if any one should desire to rid him- 
self of his spiteful enemy, let him, with that object 
in view, perform this offering, and he verily will rid 
himself of him. This, then, is the rite performed 
in that case. 
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3. If, however, this burning (fire) were to come 
from this side, he may know that he will overcome 
his spiteful enemy; that he will become more 
glorious. But if his heart should at all misgive 
him, let him prepare a cake on eight potsherds for 
Agni Sa*»varga (the despoiler). The course of 
procedure thereof (is as follows) : — he should recite 
those same seventeen kindling-verses; the two 
butter-portions relate to the slaying of VWtra, the 
sawya^yas are two Viravf verses ; and the invitatory 
and offering formulas are as follows : — (Rig-veda 
VIII, 75, 15; Va^. S. XI, 71), 'From the far 
region cross thou over to the near: protect 
thou that wherein I am!' and the yi^ya (Rig- 
veda VIII, 75, 12), ' Desert us not in this great 
strife, like as the bearer of a load: win thou 
the spoil (saw va.rga.tn /aya), win riches thou!' 
And if any one desire to despoil his spiteful enemy, 
let him, with that object in view, perform this 
offering, and he verily will despoil him. This, 
then, is the rite performed in that case. 

4. They also say, ' If the lightning were to burn 
any one's (sacrificial fire), what rite and what expia- 
tion would there be in that case ? ' Let him know 
that light has come to him from above; that the 
gods have helped him, and that he will become 
more glorious. But if his heart should at all 
misgive him, let him prepare a cake on eight pot- 
sherds for Agni Apsumat (abiding in the waters). 
The course of procedure thereof (is as follows) : — 
he should recite those same seventeen kindling- 
verses ; the two butter-portions relate to the slaying 
of Vrztra ; the sawya^fyas are two Vira/ verses ; and 
the invitatory and offering formulas are as follows : 

[44] o 
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— (.fog-veda VIII, 43, 9 ; V$g. S. XII, 36), ' In the 
waters, O Agni, is thy seat; as such thou 
clingest to plants: being in (their) womb, 
thou art born again;' and the ya^yi (Vif. S. 
XII, 37), 'Thou art the child of the herbs, 
the child of the trees, the child of all that is, 
O Agni, thou art the child of the waters;' — he 
thereby bespeaks peace on the part of those two 
(fires) for the safety of the Sacrificer's family and 
cattle. This, then, is the rite performed in that 
case. 

5. They also say, ' If any one's fires were to come 
in contact with impure (profane) fires, what rite and 
what expiation would there be in that case ? ' Let 
him prepare a cake on eight potsherds for Agni 
Su&i (the bright), — the course of procedure thereof (is 
as follows) : — he should recite those same seventeen 
kindling-verses; the two butter-portions relate to 
the slaying of VWtra ; the sawsya^yas are two Vir$f 
verses; and the invitatory and offering formulas 
are as follows: — (Rig-veda. VIII, 44, 21), 'Agni of 
brightest work, the bright priest, the bright 
sage, brightly he shineth with offering fed;' 
and the y&fya (J?*g-veda VIII, 44, 17), 'Up rise 
thy flames, the bright, the pure, the shining, 
thy lights, O Agni ;' — he thereby bespeaks peace 
to those two (kinds of fires) for the safety of the 
Sacrificer's family and cattle. This, then, is the 
rite performed in that case. 

6. They also say, ' If the sun were to set on any 
one's Ahavanlya not yet having been taken out, 
what rite and what expiation would there be in that 
case ? ' Verily, those rays (of the sun) are the All- 
gods : they go from him, and that (Agnihotra) fails 
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him, because the gods go from him ; and after that 
failure — whether he know it or know it not — those 
two (fires) say, ' He (the sun) has set on his unlifted 
(fire).' In such a case let him proceed thus: — 
having fastened a piece of yellow gold to a plant 
of darbha grass, let him order it to be taken towards 
the back (west) : thus it is made of the form of him 
who shines yonder ; and that (sun) being the day, it 
is made of the form of the day. And darbha plants 
are a means of purification * : he thus purifies it 
thereby. Having then kindled some firewood, let 
him order it to be taken forward (to the Ahavaniya 
hearth). A Brahmawa descended from a J&shi 
should take it out, for a Brahma#a descended from 
a ./?*shi represents all the deities: it is thus with 
the help of all the deities that he causes it (the fire) 
to succeed. Having laid it down, he returns, and 
having placed ghee on the Garhapatya, taken it off, 
purified it and looked down on it 2 , he takes ghee by 
four ladlings, and, having seized a log, he hastens up 
to the front ; and, having put the log on the Aha- 
vaniya, he bends his right knee, and offers with, ' To 
the All-gods, hail!' Even as one would call 
(back) to him a Brahmawa staying at one's dwelling, 
when he goes away offended, by (presenting him with) 
a cow longing for the bull, so he thereby calls to him 
the All-gods; and they indeed acknowledge, and 

1 Viz. inasmuch as they are used as strainers; see I, 1, 3, 5; 
cf. also part i, p. 84, note 2. 

* Whilst, on ordinary occasions, in clarifying -butter for offering, 
the priest would first make the lady of the house look down on the 
ghee taken from the fire, before he himself (or the Sacrificer) does 
so (I, 3, 1, 19 ; 26); on the present occasion — as at offerings to 
the Fathers (Katy. II, 7, 4 comm.) — the priest alone does so. 

O 2 
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turn to, him. This, then, is the rite performed in 

that case. 

7. They also say, ' If the sun were to rise over 

any one's Ahavaniya not having been taken out, 
what rite and what expiation would there be in 
that case ? ' Verily, those rays are the All-gods ; 
and, having dwelt there, they now go from him, 
and that (Agnihotra) fails him, because the gods 
go from him ; and after that failure — whether he 
know it or know it not — those two (fires) say, ' He 
(the sun) has risen on his unlifted (fire).' In such 
a case let him proceed thus : — having fastened 
a piece of white gold (silver) to a plant of darbha 
grass, let him order it to be taken towards the 
front: thus it is made of the form of the moon; 
and, the moon being the night, it is made of the 
form of the night. And darbha plants are a means 
of purification : he thus purifies it thereby. Having 
then kindled some firewood, let him order it to be 
taken after (the piece of silver). A Brahma«a 
descended from a J&shi should take it out, for 
a Brahma#a descended from a J?ish\ represents 
all the deities : it is thus with the help of all the 
deities that he causes it (the fire) to succeed. Hav- 
ing laid it down, he returns, and, having placed 
ghee on the Garhapatya, taken it off, purified it and 
looked down upon it, he takes ghee in the same 
way as it was taken before, and, having seized 
a log, he hastens up to the front ; and, having put 
the log on the Ahavaniya, he bends his right knee 
and offers with, 'To the All-gods, hail!' The 
import is the same as before ; and, verily, no hurt and 
no harm of any kind befalls where that expiation is 
made. This, then, is the rite performed in that case. 
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Fifth Adhyaya. First Brahmaya. 
Ceremonies in connection with the Death of the Agnihotrin. 

1. They also say, 'If that performer of a long 
sacrificial session — to wit, he who (regularly) offers 
the Agnihotra — were to die whilst staying abroad, 
are they to sacrifice for him or not ? ' Now, some 
indeed think that (his Agnihotra) should be offered 
till they get home ' ; but let him not do so, for 
that (fire) does not submit thereto that they should 
offer to it, as for the burning of a dead body : it is 
rather to sacrifice and oblations that it submits, and, 
unable to endure it, it stays by him with impatience. 

2. And some, indeed, say, ' They (the fires) should 
lie in the very same condition, kept up (with fuel) 
but without offering being made on them ; ' but let 
him not do so, for that (fire) does not submit thereto 
that they should kindle it as for the burning of 
a dead body : it is rather to sacrifice and oblations 
that it submits, and, unable to endure it, it stays by 
him with impatience. 

3. And some, indeed, having lifted the two fires 

1 Prof. UelbrOck, Altind. Syntax, p. 430, takes 'aganto^' in the 
sense, — ' (thinking) he may still come ; ' but cf. Katy. XXV, 8, 9 
with coram., according to which, in case of an Agnihotrin dying away 
from home, his people are— if the place of his death be somewhere 
near his home — to take the body there ; but if it be far from home, 
they are to kindle a fire by ' churning ' and burn the body, and 
having collected the bones and taken them home, they are there to 
perform the punardaha, or second cremation ; and in either case 
the Agnihotra is to be performed regularly for the deceased, in the 
evening and morning, ' till the body or the bones arrive at the 
house (gr/hSgamanaparyantam).' The force of ' iti ' here evidently 
is, — (thinking,) * we will do so until the home-coming.' HarisvSmin 
rightly resolves ' aganto/i ' by ' a igantoA.' 
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on the churning-sticks, lay them down, and churn 
it (the new fire) out on his being brought (home) ; 
but let him not do so, for that (fire) does not submit 
thereto that they should churn it out as for the 
burning of a dead body : it is rather to sacrifice and 
oblations that it submits, and, unable to endure it, 
it stays by him with impatience. 

4. Let him rather proceed thus : — let him bid 
them seek for a cow suckling an adopted calf, and 
let him make offering with milk from her; for 
tainted is that milk which comes from a cow 
suckling an adopted calf, and tainted is the Agni- 
hotra of one who is dead : by thus removing the 
tainted by the tainted, he becomes more glorious. 

5. Concerning this there also is a simile : — if two 
smashed cars were to (be made to) unite there would 
be at least one (fit) for driving. 

6. The procedure of this same Agnihotra (is as 
follows) : — He causes her to be milked whilst east- 
ward invested 1 ; for, sacrificially invested, one gets 
(the Agnihotra-cow) milked for the gods, but in the 
case of the Fathers it is done thus. 

7. He does not put (the milk) on the (burning) 
coals 2 ; for were he to put it on coals he would 
be doing (what is done) for the gods : having shifted 
some hot cinders from the Garhapatya towards the 
right (south) side, he puts it thereon, and thus makes 
it to be sacred to the Fathers. 

1 That is, wearing the Br&hmamcal cord over the right shoulder, 
and under the left arm ; instead of over the left shoulder, and under 
the right arm as is done at the sacrifice. 

* For boiling the milk for the Agnihotra burning coals are 
shifted northwards from the Garhapatya, and the pot placed there- 
on ; see part i, p. 330, note. 
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8. He does not cause the light (of a burning 
straw) to fall upon it, nor does he pour water to it ; 
for were he to make the light fall on it, and to pour 
water to it, he would be doing (what is done) for the 
gods. He does not take it off thrice, setting it down 
each time 1 ; for were he take it off thrice, setting it 
down each time, he would be doing (what is done) 
for the gods : only once he takes it off drawing it down- 
wards 2 , and thus makes it to be sacred to the Fathers. 

9. He does not say, ' I will ladle out 8 ! ' nor does 
he ladle out (the milk) four times ; for were he to 
say ' I will ladle out ! ' and were he to ladle out four 
times, he would be doing (what is done) for the gods : 
only once he silently turns it upside down (into the 
spoon), and thus makes it to be sacred to the Fathers. 

10. He does not take it (to the Aha vaniya) whilst 
holding a kindling-stick over (the handle of the 
spoon 4 ); for were he to take it (there) whilst holding 
a kindling-stick over it, he would be doing (what is 
done) for the gods : he takes it whilst holding 
(a billet) underneath, and thus makes it to be sacred 
to the Fathers. 

n. He does not pass along the north side of the 
Garhapatya 8 , for were he to pass along the north 

1 When a spoonful of water has been added to the Agnihotra- 
milk, and the light of a burning straw again thrown on it, the pot 
is taken up three several times and put down each time further 
north on the hot ashes ; see part i, p. 331, note 1. 

* That is, down from the ashes — towards the south (where the 
Fathers, or departed ancestors, are supposed to reside), — whilst in 
the case of the ordinary Agnihotra he would be shifting the pot more 
and more upwards, or northwards. Cf. Katy. XXV, 8, 10. 

* See XII, 4, a, 8. 4 See part i, p. 331, note 4. 

* Possibly we ought to translate, — he does not go to the north 
side of the Garhapatya (but to the south side) — that is, if he makes 
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side of the Garhapatya he would be doing (what is 
done) for the gods : he passes along the south side 
of the Garhapatya, and thus makes it to be sacred 
to the Fathers. 

12. And that sacrificial grass which (ordinarily) is 
lying with its tops towards the north he lays so as to 
have its tops towards the south, and thus makes (the 
offering) to be sacred to the Fathers. And having 
put a kindling-stick on the Ahavaniya, and bent his 
left knee, he silently turns (the ladle) once upside 
down (pouring the milk into the fire) and thus makes 
it to be sacred to the Fathers. He neither shakes 
(the spoon) upwards 1 , nor wipes it, nor does he eat 
(the milk left in the spoon), nor does he throw it out : 
he thus makes it to be sacred to the Fathers. 

1 3. They also say, ' If that performer of a long sac- 
rificial session — to wit, he who (regularly) offers the 
Agnihotra — were to die whilst staying abroad, how 
would they supply him with his fires ? ' Well, some, 
having burnt him, bring (the bones) home and make 
the fires smell him as he is brought ; but let him not 
do this, for this would be as if he were to seek to 
cause the seed implanted in one womb to be born 
forth from another womb. Having brought home 
the bones, let him throw them on a black antelope 
skin, and arrange them in accordance with man's 
form, and having covered them with wool and 
sprinkled with ghee, let him by burning unite him 

two oblations, not only on the Ahavaniya, but also on the Girha- 
patya (as well as on the Dakshwigni), in which case the Adhvaryu 
would be standing north (or rather north-west) of the fire. Cf. 
KSty. IV, 14, 22-25. 

1 Ordinarily, after the second libation, the priest twice jerks the 
spoon upwards, and then lays it down on a bunch of grass. 
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with his fires : he thus causes him to be born from 
his own (maternal) womb. 

14. And some, indeed, burn him in (ordinary) fire 
(procured) in the village ; but let him not do this, for 
such fire is a promiscuous eater, an eater of raw flesh : 
it would be capable of devouring him completely, 
together with his sons and his cattle. 

15. And some, indeed, burn him in a forest-fire; 
but let him not do this ; for such fire is unappeased : 
it would be capable of burning him up together with 
his sons and his cattle. 

16. And some, indeed, burn him in a firebrand; 
but let him not do this ; for such fire belongs to 
Rudra : it would be capable of destroying him 
together with his sons and his cattle. 

1 7. And some, indeed, build up a funeral pile in 
the midst of the (three) fires, and, by burning him, 
unite him with his fires, thinking, ' There, — to wit, in 
the midst of his fires, — assuredly is the Sacrificer's 
abode.' But let him not do this ; for if in that case 
any one were to say of him, ' Verily, this one has 
caused a cutting up in the middle of the village : 
the cutting up of him will speedily come about 1 : 
he will weep for his dearest;' then that would 
indeed be likely to come to pass. 

Second BrAhmana. 
1. Now, Naka Maudgalya once said, 'If he 
believe the Sacrificer to be about to die, let him take 

1 The burning of the dead body seems to be compared here 
with the cutting up of the victim which is done outside the 
sacrificial ground. Harisvamin, indeed, takes 'grama' here, not 
in the sense of ' village,' but in that of ' agnisamuha ' — in the midst 
of the (set of) sacrificial fires — which, if it were possible, would 
certainly make the comparison even more striking. 
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up the two fires in the churning-sticks, and, having 
churned out (a new fire), let him continue offering 
(the Agnihotra) at whatever place may have com- 
mended itself to him for the immolation *. And if 
the Sacrificer should then depart this world, — 

2. Let him build a pile for him* in the midst 
of his fires, and, by burning him, unite him with his 
fires.' But let him not do this ; for, verily, that (fire) 
does not submit thereto that they should make offer- 
ing to it as for the burning of a dead body : it is 
rather to sacrifice and oblations that it submits, and, 
unable to endure it, it stays by him with impatience. 

3. He should rather proceed thus : — let him bid 
them seek three pots, and, having put therein either 
(dried) cowdung or straw 3 , let him place them 
separately on the (three) fires; and let them then 
burn him by means of the fires produced from that 
blaze: in this way he is indeed burned by (these) 
fires, though not visibly, so to speak. 

4. Wherefore, also, it has been said by the /ftshi 
(Va^ - . S. XIII, 45 4 ), 'The Agni who was born 
from Agni, from the pain of the earth or be 
it of the sky; whereby Visvakarman begat 



1 Literally, at any place at which the cutting up may have com- 
mended itself to him (to take place). Whether this ' cutting up ' 
is here to be taken figuratively of the burning of the corpse (daha- 
sthane, Harisvamin), or of the sacrifice of a barren cow, which 
may be performed in such a case, or of both, is not quite clear. 

* The construction would rather seem to be, — let him build him 
(i. e. the dead body) up as a pile amidst his fires. 

5 The real meaning of ' j umbala ' is not known, — ace. to the St. 
Petersb. Diet., some material which readily takes fire, such as straw 
or oakum. Harisvamin takes it in the former sense, — trin&ny alpa- 
sa«sthitani. Cf. Katy. XXV, 7, 12 (? dried cotton fibre or pods). 

*Cf.VII,5, 2, si. 
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living beings, him, O Agni, may thy wrath 
spare ! ' As the verse, so its explanation. 

5. Now, in the first place, he cleanses him of all 
foul matter, and causes the foul matter to settle on 
this (earth); for this (earth) is indeed foul matter: 
he thus consigns foul matter to foul matter. For, 
indeed, from that intestine of his, filled with foul 
matter, when it is burnt, a jackal is produced : (hence 
he removes it), ' lest a jackal should be produced.' 
But let him not do this, or his family will be liable 
to starve. Having washed him out inside, he anoints 
him with ghee, and thus makes it (the body) sacri- 
ficially pure. 

6. He then inserts seven chips of gold in the 
seven seats of his vital airs ; for gold is light and 
immortality : he thus bestows light and immortality 
on him. 

7. Having then built a pile for him in the midst 
of his fires, and spread out a black antelope skin 
with the hairy side upwards, and the neck-part 
towards the east, he lays him down thereon with 
the face looking upwards, and puts the ^uhti-spoon 
filled with ghee on his right, and the upabhr/t on 
his left hand, the dhruva on the breast, the Agni- 
hotra-ladle on the mouth, two dipping-spoons on the 
nostrils, two prasitra-harawas 1 on the ears, the cup 
used for carrying forward the lustral water on the 
head, two winnowing-baskets at the sides, on the 
belly the vessel used for holding the cuttings (of 
the id&), filled with clotted ghee, the wedge (yoke- 
pin) beside the male organ, two mallets beside the 
testicles, and behind them the mortar and pestle, 

1 That is, two bowls used for holding the Brahman's 'fore- 
portions'; see part i, p. 69, note 4. 
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the other sacrificial vessels between the thighs ; and 
the wooden sword on the right hand. 

8. Thus supplied with the sacrificial weapons 
(implements), that Sacrificer passes on to that place 
which has been won by him in heaven, even as 
if one who fears spoliation were to escape it; 
and, verily, those fires (which are) to be enkindled 
(will) lovingly touch him, even as sons lovingly 
touch their father when he comes home after staying 
abroad, and make everything ready for him \ 

9. If the Garhapatya were to reach him first, one 
may know that the permanent fire has reached him 
first : that he will permanently establish himself, and 
that those behind him will permanently establish 
themselves in this world. 

10. And if the Ahavaniya were to do so, one may 
know that the foremost fire has reached him first : that 
he has been foremost in conquering the (other) world, 
and that those behind him will be foremost in this 
world. 

1 1 . And if the Anviharyapa^ana were to do so, 
one may know that the food-eating fire has reached 
him first : that he will eat food, and that those behind 
him will eat food (be prosperous) in this world. 

1 2. And if they all (were to reach him) at the same 
time, one may know that he has conquered a blessed 
world. Such, then, are the distinctions in this respect. 

13. This, then, is that offering of the Sacrificer's 
body which he performs at the end: from out of 
that place which has been won by him in heaven 
he arises immortal in the form of an oblation. 

1 That is, they make everything comfortable for him, make him 
feel at home : — prakrssh/am evainaw svarge kalpayanti pratish/Ai- 
tam; nityasthitatvat pratish//ia garhapatya/i ; coram. 
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14. Whatever stone and earthen (vessels of the 
deceased) there are they may be given to a Brah- 
raa»a' ; but, verily, he who accepts them is regarded 
as a remover of corpses. Let them rather throw 
these (vessels) into the water, for the waters are the 
foundation of all this (universe) : he thus establishes 
him firmly on the waters. 

1 5. Either a son (of the deceased), or a brother, 
or some other Brahmawa then performs that offering 2 , 
with (V&f. S. XXXV, 22), ' From out of him thou 
(O Agni) art born : from out of thee let this 
N. N. be born again into the heavenly world, 
hail!' They then go away without looking back, 
and touch water. 

Sixth AdhyAya. First BrAhmajva. 
Expiatory Oblations of Soma-sacrifice. 

1. Verily, Prafipati, the sacrifice, is King Soma; 
and these deities to whom he offers, and these obla- 
tions which he offers, are forms of him. 

2. If any part of the sacrifice were to fail, let him 
make an oblation with regard to that same deity for 
whom he may have intended (that part), — on the 
Ahavanlya, if it is during the initiation and the 

1 According to K&iy. XXV, 7, 32, 33 the stone and earthen 
implements are to be thrown into the water; and metal ones may 
optionally be given to a Brahman (or likewise be thrown into the 
water). 

* According to Katy. XXV, 7, 34-37 a sterile cow may be 
offered prior to (or along with) the burning of the body : in which 
case the victim is to be killed by a blow behind the ear, and its 
kidneys are to be placed in the deceased's hands, whilst his face is 
to be covered with the omentum or membrane enclosing the 
intestines. The final offering referred to in the above passage 
consists of an oblation of ghee. 
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Upasads; on the Agnldhra, if it is at the Soma- 
pressing; — for whatever joint of the sacrifice fails, 
that breaks ; and whichever then is the deity in that 
(part of the sacrifice) through that deity he heals the 
sacrifice, through that one he makes the sacrifice 
complete again x . 

3. If, however, the sacrifice, resolved upon in his 
mind, were not to incline to him 2 , let him perform 
an oblation with, 'To Paramesh/^in hail!' for 
ParameshMin (the most high) he (Soma 3 ) then is : 
he repels evil, and the sacrifice inclines to him. 

4. And if the sacrifice, bespoken by his speech *, 
were not to incline to him, let him perform an 
oblation with, 'To Pra^apati hail!' for Pra^apati 
(the lord of creatures) he then is : he repels evil, 
and the sacrifice inclines to him. 

5. And if any one's (people), having gone in quest 
of the King (Soma), do not come back bringing 
(Soma-plants), let him perform an oblation with, 
' To the plant hail !' for the plant he then is : he 
repels evil, and the sacrifice inclines to him. 

6. And if, when acquired, (his Soma) were to 
meet with any mishap, let him perform an oblation 
with, ' To SavitW hail !' for Savitrz he then is : 
he repels evil, and the sacrifice inclines to him. 

7. And if during the initiation (his Soma) were 

' Cf. IV, 5) 7, 6. 

1 That is to say, if untoward circumstances were to arise 
threatening to prevent the intended Soma-sacrifice. The mental 
resolve (samkalpa), on the part of the Sacrificer, is the first act in 
the performance of a sacrifice. 

' Or, it (the sacrifice), as Harisvamin takes it. 

4 That is, after he has announced his intention to perform 
a Soma-sacrifice, by saying ' Somena yakshye,' ' I will sacrifice by 
means of Soma.' 
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to meet with any mishap, let him perform an obla- 
tion with, 'To Vuvakarman hail!' for Vi-svakar- 
man he then is : he repels evil, and the sacrifice 
inclines to him. 

8. And if (his Soma) were to meet with any 
mishap in regard to the (cow) given in exchange 
for the Soma, let him perform an oblation with, 
'To Pushan hail!' for Pushan he then is: he 
repels evil, and the sacrifice inclines to him. 

9. And if (his Soma) were to meet with any mis- 
hap when forthcoming for the 'purchase, let him 
perform an oblation with, 'To Indra and the 
Maruts hail ! ' for Indra and the Maruts he (Soma) 
then is : he repels evil, and the sacrifice inclines 
to him. 

10. And if (his Soma) were to meet with any 
mishap whilst being bargained for, let him perform 
an oblation with, 'To the Asura hail!' for the 
Asura he then is : he repels evil, and the sacrifice 
inclines to him. 

11. And if (his Soma) were to meet with any 
mishap after he has been bought, let him perform an 
oblation with, 'To Mitra hail !' for Mitra he then 
is : he repels evil, and the sacrifice inclines to him. 

12. And if (his Soma) were to meet with any 
mishap whilst seated on (the Sacrificer's) lap 1 , let 
him perform an oblation with, ' To Vish»u .Sipi- 
vish/a hail !' for Vish»u .Sipivish/a he then is : he 
repels evil, and the sacrifice inclines to him. 

13. And if (his Soma) were to meet with any 
mishap whilst being driven about, let him perform 

1 See III, 6, 3, 4. This particular ceremony is rather out of 
place here, as in its regular order it should come after paragraph 15. 
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an oblation with, 'To Vish»u Narandhisha hail!' 
for Vish«u Narandhisha he then is : he repels evil, 
and the sacrifice inclines to him. 

14. And if (his Soma) were to meet with any 
mishap when he has reached (the hall), let him 
perform an oblation with, 'To Soma hail!' for 
Soma he then is: he repels evil, and the sacrifice 
inclines to him. 

15. And if (his Soma) were to meet with any 
mishap when seated on the throne, let him perform 
an oblation with, 'To Varu»a hail!' for Varu»a 
he then is : he repels evil, and the sacrifice inclines 
to him. 

16. And if (his Soma) were to meet with any 
mishap whilst staying in the Agnldhra, let him 
perform an oblation with, 'To Agni hail!' for 
Agni he then is : he repels evil, and the sacrifice 
inclines to him. 

17. And if (his Soma) were to meet with any 
mishap whilst staying in the Havirdhana, let him 
perform an oblation with, 'To Indra hail!' for 
Indra he then is : he repels evil, and the sacrifice 
inclines to him. 

18. And if (his Soma) were to meet with any 
mishap whilst being taken down (from the car), let 
him perform an oblation with, 'To Atharvan 
hail!' for Atharvan he then is: he repels evil, 
and the sacrifice inclines to him. 

19. And if (his Soma) were to meet with any 
mishap when thrown down (on the pressing-board) 
in (the shape of) the Soma-stalks, let him perform 
an oblation with, 'To the All-gods hail!' for 
the All-gods he then is : he repels evil, and the 
sacrifice inclines to him. 
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20. And if (his Soma) were to meet with any 
mishap whilst being invigorated (moistened), let 
him perform an oblation with, 'To Vishnu Aprt- 
tapi hailP for Vishmi Aprltapa (the protector of 
the appeased) he then is : he repels evil, and the 
sacrifice inclines to him. 

21. And if (his Soma) were to meet with any 
mishap whilst being pressed, let him perform an 
oblation with, ' To Yama hail !' for Yama he then 
is : he repels evil, and the sacrifice inclines to him. 

22. And if (his Soma) were to meet with any 
mishap whilst being gathered together 1 , let him 
perform an oblation with, 'ToVishwu hail!' for 
Vishnu he then is : he repels evil, and the sacrifice 
inclines to him. 

23. And if (his Soma) were to meet with any 
mishap whilst being purified (strained), let him per- 
form an oblation with, 'To Vayu hail!' for VAyu 
he then is : he repels evil, and the sacrifice inclines 
to him. 

24. And if (his Soma) were to meet with any 
mishap when purified, let him perform an oblation 
with, 'To .Sukra hail!' for .Sukra (the clear one) 
he then is : he repels evil, and the sacrifice inclines 
to him. 

25. And if (his Soma) were to meet with any 
mishap when mixed with milk, let him perform an 
oblation with, 'To .Sukra hail!' for .Sukra he 
then is: he repels evil, and the sacrifice inclines 
to him. 

26. And if (his Soma) were to meet with any 

- * See III, 9, 4, 19, 'Thrice he presses, and thrice he gathers 
(the beaten plants) together . . .' 

[44] P 
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mishap when mixed with barley-meal, let him per- 
form an oblation with, 'To Manthin hail!' for 
Manthin (Soma mixed with meal) he then is : he 
repels evil, and the sacrifice inclines to him. 

27. And if (his Soma) were to meet with any 
mishap when drawn into the cups, let him perform 
an oblation with, 'To the All-gods hail !' for the 
All-gods he then is : he repels evil, and the sacrifice 
inclines to him. 

28. And if (his Soma) were to meet with any 
mishap when ready for the libation, let him perform 
an oblation with, 'To Asu hail!' for Asu (the 
breath of life) he then is : he repels evil, and the 
sacrifice inclines to him. 

29. And if (his Soma) were to meet with any 
mishap whilst being offered, let him perform an 
oblation wiih, ' To Rudra hail ! ' for Rudra he then 
is : he repels evil, and the sacrifice inclines to him. 

30. And if (his Soma) were to meet with any 
mishap when he has returned 1 , let him perform an 
oblation with, 'To Vata hail !' for Vita (the wind) 
he then is : he repels evil, and the sacrifice inclines 
to him. 

31. And if, after being looked at, (his Soma) were 
to meet with any mishap, let him perform an obla- 
tion with, ' To Nrz^akshas hail!' for Nrz'^akshas 
(man-viewing) he then is : he repels evil, and the 
sacrifice inclines to him. 

32. And if (his Soma) were to meet with any 
mishap whilst being consumed, let him perform an 
oblation with, 'To Bhaksha hail!' for Bhaksha 

1 Viz. to ihe HavirdhSna where the cups from which libations 
have been made are deposited on the mound (khara) ; cf. Ill, 1, 
2, 24. 
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(drink) he then is : he repels evil, and the sacrifice 
inclines to him. 

33. And if (his Soma) were to meet with any 
mishap when contained in the Narisamsa (cups J ), 
let him perform an oblation with, 'To the Nara- 
samsa. Fathers hail!' for the Narisa/Hsa (man- 
praising) Fathers he then is : he repels evil, and 
the sacrifice inclines to him. 

34. And if (his Soma) were to meet with any 
mishap when ready for the purificatory bath 2 , let 
him perform an oblation with, 'To the Stream 
hail!' for a stream he then is: he repels evil, and 
the sacrifice inclines to him. 

35. And if (his Soma) were to meet with any 
mishap whilst being taken down (to the water), let 
him perform an oblation with, ' To the Sea hail !' 
for a sea he then is : he repels evil, and the sacrifice 
inclines to him. 

36. And if (his Soma) were to meet with any 
mishap when immersed, let him perform an oblation 
with, ' To the Flood hail 1 ' for a flood he then is : 
he repels evil, and the sacrifice inclines to him. 

37. These, then, are the thirty-three oblations he 
performs ; for there are thirty-three gods, and Pra^- 
pati is the thirty-fourth : with the help of all the 
"gods he thus heals the sacrifice, and with the help 
of all the gods he makes it complete again. 

38. The Brahman (superintending priest) himself 
should perform them, and no other than the 
Brahman ; for the Brahman sits on the right (south) 

1 See part ii, p. 154, note 1. 

* The presseit-out Soma-husks are taken down to (and thrown 
into) the water where the Sacrificer is to bathe, see IV, 4, 5, 
1 seqq. 

P 2 
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side of the sacrifice, and protects the sacrifice on 
the right side. If, however, the Brahman should 
not know (these formulas and oblations), any one 
who knows them may perform them ; but (let him 
do so) after applying for leave to the Brahman, and 
with his permission. Now as to the meaning of 
these (formulas). VasishMa knew the Vira^f': 
Indra coveted it. 

39. He spake, ' J&shi, thou knowest the Vira^ - : 
teach me it ! ' He replied, ' What would therefrom 
accrue to me ? ' — ' I would teach thee the expiation 
for the whole sacrifice, I would show thee its form.' 
— He replied, 'Well, but tell me, if thou wert to 
teach me the expiation for the whole sacrifice, what 
would become of him to whom thou wouldst show 
its form?' — 'Verily, he would depart from this 
world to the heaven of the living.' 

40. The J&shi then taught Indra that Viri^ - ; — 
but the Vir&f, they say, is this (earth), whence he 
who possesses most thereof is the most powerful. 

41. And Indra then taught the Rishi this expia- 
tion from the Agnihotra up to the Great Litany. 
And formerly, indeed, the Vasish/>tas alone knew 
these utterances, whence formerly only one of the 
Vasish/Aa family became Brahman ; but since now- 
adays anybody (may) study them, anybody (may)' 
now become Brahman 2 . And, indeed, he who 
thus knows these utterances is worthy to become 

1 That is, the ' far-shining,' or ' far-ruling ' (metre). 

1 Professor Delbrfick, Altindische Syntax, p. 570, takes this 
clause thus : — ' and therefore even now he who remains of them 
(i.e. of the Vasish/ia family) is (? becomes) Brahman.' This 
rendering takes, however, no account of the ' tu ' ; and, indeed, k 
will hardly fit in with the relative clause which precedes it 



Digitized by 



Google 



xii kAjvda, 7 adhyAya, i brAhma^a, i. 213 

Brahman, or may reply, when addressed as ' Brah- 
man * I ' 

Seventh AdhyAya. First BrAhmamv. 
The SautramajvI *. 

1. Indra slew Tvash/rzs son, Vi^varupa. Seeing 
his son slain, Tvash/rt exorcized him (Indra), and 

1 That is to say, when, as superintending priest, he is addressed 
by another priest asking whether he may now begin some per- 
formance, or informing him that he is about to do so, he may 
give the desired direction. Such applications by the other priests 
begin with * O Brahman 1 ' cf. XIII, 1, 2, 4 ; and part i, p. 2 2, note 2. 

* The Sautramani is usually classed as one of the seven 
divisions of the Havirya^Sa, though, m Teality, it is much more than 
that ; its peculiarity consisting in a combination of the ordinary 
features of the Havirya^fca, or ish/i (cf. XII, 7, 2, 21), with those 
of the animal sacrifice, whilst a third important element, viz. 
libations of spirituous liquor, imparts to it a certain resemblance, 
and doubtless an intended resemblance, to the Soma-sacrifice. Of 
this sacrifice we have already met with a variation in connection 
with the Rl^asuya (cf. part iii, p. 129 seq.), that form being usually 
called the A'araka-Sautramanf, as being adopted from the ritual of 
the JParaka-adhvaryus ; whilst the form described in the remaining 
portion of the present KWa is, according to L&Vy. Sraut V, 4, 
20, called Kaukili Sautramam (cf. Ajv. .St. Ill, 9, 9 comm.; 
Weber, Ind. Stud. Ill, p. 385). The name itself is derived from 
' sutr&man,' i. e. ' the good guardian,' as which Indra is worshipped 
in this sacrifice (cf. V, 5, 4, 1 seq.). The whole performance takes 
four days, during the first three of which the Surd-liquor is prepared 
and matured, and offerings of a rice-pap to Aditi, and a bull to 
Indra are performed ; whilst the main sacrifice takes place on the 
fourth day — the day of either full moon or new moon — the chief 
oblations offered on that day being three cups of milk, and as 
many of Sura-liquor, to the Aivins, Sarasvatt, and Indra respec- 
tively ; of three animal victims to the same deities ; and of thirty- 
three libations of fat gravy, or liquid fat (vasa), obtained from the 
cooking of the victims, and offered by means of bull's hoofs used 
as cups. At the end of the sacrifice, a third bull is offered to Indra 
in his form of Vayodhas (giver of life), together with another pap 
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brought Soma-juice suitable for witchery \ and 
withheld from Indra. Indra by force drank off his 
Soma-juice, thereby committing a desecration of the 
sacrifice. He went asunder in every direction, and his 
energy, or vital power 2 , flowed away from every limb. 
2. From his eyes his fiery spirit flowed, and 
became that grey (smoke-coloured) animal, the he- 
goat ; and what (flowed) from his eyelashes became 
wheat, and what (flowed) from his tears became the 
kuvala-fruit 3 . 



(£aru) to Aditi and an oblation of curds to Mitra and Varuaa. 
No mention is made of tlie Agnishomtya he-goat usually offered 
on the day preceding the Soma-pressing, the first bull offered to 
Indra probably taking its place on this occasion, whilst the bull to 
Indra Vayodhas would seem to take the place of the sacrifice of 
a barren cow (to Mitra and Varuwa) which usually takes place at 
the end of a Soma-sacrifice. In an interesting variation (Sautra- 
mawa-yafwa), described in .Sahkh. Sr. XIV, 12-13, ai >d performed 
as a real (Agnish/oma) Soma-sacrifice, the final animal sacrifice 
indeed is that of a barren cow to Indra Sutraman ; only two other 
victims — a reddish he-goat to the Ajvins and a ewe to Sarasvati — 
being mentioned. 

1 ' Exposed (liable) to witching,' Delbrttck, Altindische Syntax, 
p. 401. 
* ' Virya' (virile power) is constantly used to explain ' indriya.' 
' The words ' kuvala, badara, and karkandhu ' are the names of 
three varieties of the jujube, or fruits of Zizyphus Jujuba, for 
a description of which see the comm. on Katy. St. XIX, 17 seqq. 
According to Stewart and Brandis' Forest Flora of North- West and 
Central India (p. 87), ' this species varies exceedingly, in the shape 
and size of the fruits, the shape and tomentum of the leaves, and 
general habit ; ' 'the Zizyphi of North India want more investigation 
on the spot.' . . . ' Lakh is produced on this tree in Sindh, the 
Panjab, and Central India. The bark is used as dye-stuff; the 
root is a febrifuge in native pharmacy. A gum exudes from the 
trunk ; and in Kangra a wild silkworm lives on the tree, the silk of 
which was much employed formerly to tie the barrel to the stock 
of the matchlock. But the tree is mainly cultivated for its fruit, 
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3. From his nostrils his vital power flowed, and 
became that animal, the ram ; and what (flowed) 
from the phlegm became the Indra-grain, and what 
moisture there was that became the badara-fruit '. 

4. From his mouth his strength flowed, it became 
that animal, the bull ; and what foam there was 
became barley, and what moisture there was became 
the karkandhu-fruit *. 

5. From his ear his glory flowed, and became 
the one-hoofed animals, the horse, mule, and ass. 

6. From the breasts his bright (vital) sap flowed, 
and became milk, the light of cattle ; from the heart 
in his breast his courage flowed, and became the 
talon-slaying eagle, the king of birds. 

7. From his navel his life-breath flowed, and 
became lead, — not iron, nor silver; from his seed 
his form flowed, and became gold ; from his gene- 
rative organ his essence flowed, and became parisrut 
(raw fiery liquor) ; from his hips his fire flowed, and 
became surd (matured liquor), the essence of food. 

8. From his urine his vigour flowed, and became 
the wolf, the impetuous rush of wild beasts ; from 
the contents of his intestines his fury flowed, and 
became the tiger, the king of wild beasts ; from his 
blood his might flowed, and became the lion, the 
ruler of wild beasts. 

9. From his hair his thought flowed, and became 
millet ; from his skin his honour flowed, and became 
the a^vattha tree (ficus religiosa) ; from his flesh his 
force flowed, and became the udumbara tree (ficus 
glomerata) ; from his bones his sweet drink flowed, 

which is more or less globose on the wild and commoner sorts, 
and ovoid or oblong on the cultivated and improved kinds.' 
1 See note 3 on preceding page. 
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and became the nyagrodha tree (ficus indica) ; from 
his marrow his drink, the Soma-juice, flowed, and 
became rice: in this way his energies, or vital 
powers, went from him. 

io. Now at that time he (Indra) had to do with 
Namuii, the Asura. Namuii bethought him, ' He 
has been undone once for all : I will seize upon his 
energy, his vital power, his Soma-drink, his food.' 
By (taking) that Sura-liquor of his he seized upon 
his energy, or vital power, his Soma-drink, his food. 
He lay there dissolved. The gods gathered around 
him, and said, ' Verily, he was the best of us ; evil 
has befallen him : let us heal him ! ' 

1 1. They said to the two A^vins, 'Ye are Brahman 
physicians : heal ye this one ! ' They replied, ' Let 
there be a guerdon for us ! ' They spake, * That 
he-goat there shall be your guerdon.' They said, 
' So be it ! ' and hence the smoke-coloured (he-goat) 
is sacred to the two Axvins. 

12. They (the gods) said to Sarasvatt, 'Verily, 
thou art healing medicine: heal thou this one!' 
She replied, 'Let there be a guerdon for me!' They 
spake, * That ram there shall be thy guerdon ! ' She 
said, 'So be it!' and therefore the ram is sacred 
to Sarasvatl. 

1 3. They then spake, ' Verily, there is even now 
as much in him (Indra) as that bull : that one shall 
belong to him himself.' They said, ' So be it ! ' and 
therefore the bull is sacred to Indra. 

14. The two A^vins and Sarasvatl, having taken 
the energy, or vital power, from Namuii, restored 
them to him (Indra), and saved him from eviL 
' Truly, we have saved him from evil so as to be 
well-saved (sutrata),' they thought, and this became 
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the Sautrima#t : and this is the (saving) nature of 
the Sautrama«t — it saves the self from death, and 
repels evil for whosoever thus knows that (saving) 
nature of the Sautramawi. There are (for this 
sacrifice) thirty-three Dakshi«as (presents to priests), 
for thirty-three were the gods who healed him : 
whence they say, ' Dakshioas are healing medicine.' 

Second BrAhma^a. 

1. Verily, his fiery spirit, his energy, or vital 
power, depart from him whom Soma purges either 
upwards or downwards. 

2. As to this they say, ' Truly, the Soma-juice is 
the Brahmawa's food ; and, indeed, it is not owing 
to Soma when a Brahmawa vomits Soma; and he 
who vomits Soma is one who, whilst being fit to 
(gain) prosperity, does not gain prosperity, and who, 
whilst being fit to (gain) cattle, does not gain cattle 1 , 
for Soma is cattle.' 

3. Let him seize for sacrifice that grey (he-goat) 
of the Asvins, the ram of Sarasvatl, and the bull 
of Indra ; for the Asvins are the physicians of the 
gods, and it is by them that he heals this (Sacrificer) ; 
and Sarasvatl is healing medicine, and it is with her 
help that he prepares medicine for him; and Indra 
is energy (indriya), or vital power, and it is with his 
help that he bestows energy, or vital power, on this 
(Sacrificer). 

4. The two Asvins, indeed, are the eyesight, 

1 According to K&ty. XIX, 1, 4, the Sautrimawi may also be 
performed by one who finds himself in the unfortunate position 
here referred to ; as also (ace. to ib. 3) by a king who has been 
deprived of his kingdom. 
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fiery spirit; and inasmuch as there is (a victim) 
sacred to the A.mns, he (the priest) bestows eyesight, 
fiery spirit, on this (Sacrificer). And the ear also 
(he thereby bestows on him), for one and the same 
are the eye and the ear. 

5. Sarasvatl is the breath, vital power; and in- 
asmuch as there is (a victim) sacred to Sarasvatl, he 
bestows breath, vital power, on this (Sacrificer). And 
the off-breathing also (he thereby bestows on him), 
for one and the same are the breath (of the mouth) 
and the off-breathing. 

6. Indra is speech, strength; and inasmuch as 
there is (a victim) sacred to Indra, he bestows 
speech, strength, on this (Sacrificer) ; and mind also, 
for one and the same are speech and mind. 

7. ' He-goats are sacred to the Asvins, ewes to 
Sarasvatl, and cows (and bulls) to Indra,' they say : 
if these animals are sacrificed, he, by means of those 
deities, gains those (three) animals. 

8. There is a mare with a foal l : the one-hoofed 
(animal), glory, he thereby secures (for the Sacrificer 2 ). 
There are hairs of wild beasts 3 , for the purpose of 
securing the wild beasts ; — there are hairs of wolf : 
vigour, the impetuous rush of wild beasts, he thereby 
secures ; — there are hairs of tiger : courage, the sway 
of wild beasts, he thereby secures ; — there are hairs 

1 According to XII, 9, 2, 11, a milch cow with her calf are given 
as dakshi»a for the two paps offered to Aditi, whilst a mare and 
foal, according to XII, 7, 2, 21, are the fee for the offering of the 
three victims ; though Katyayana, it is true, makes no mention of 
this dakshi»a. 

* Or, perhaps, he (the Sacrificer) secures for himself; but see 
paragraph 15, ' asmai avarunddhe.' 

8 Hairs of a wolf, tiger, and lion are put into the cups of spirituous 
liquor from which libations are made. 
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of lion : might, the rule of wild beasts, he thereby 
secures. 

9. There are grains of rice and grains of millet, 
grains of wheat and kuvala jujubes, Indra-grain and 
badara jujubes, grains of barley and karkandhu 
jujubes, malted rice and barley l : both cultivated 
and wild-grain food he thereby secures; and by 
means of both kinds of food he duly lays energy 
and vital power into his own self. 

10. With lead he buys 2 the malted rice, with 
(sheep's) wool the malted barley, with thread the 
(fried) rice-grain, — that lead is a form of both iron 
and gold, and the Sautramaat is both an ish/i- 
offering and ah animal sacrifice, so that he thereby 
secures both of these. 

11. With wool and thread 3 he buys, — this, to wit, 
wool and thread, is women's work; and work, indeed, 
means energy, or vital power, and this latter is 
extinct in women : he thus secures (for the Sacri- 
fice^ that energy, or vital power, which is extinct 
in women. 

12. Here now, other Adhvaryus buy the malted 
rice with lead from a eunuch, saying, ' That is that*; 
for the eunuch is neither woman nor man, and the 

1 That is, rice and barley grain that has germinated, and subse- 
quently become dry. 

1 As on the occasion of the purchase of Soma-plants (part ii, 
p. 63 seq.), the bargain is effected near the antaAp&tya-peg at 
the back of the Vedi, where an ox-hide is spread for the purpose ; 
the Adhvaryu asking the seller, ' Seller of Sura" and Soma, hast thou 
SurS and Soma for sale ?' 

* Thus ' urnd-sutram ' is to be resolved, according to Kdty. XIX, 
1, 18 ; the wool being used for buying malted barley, and the 
thread for buying fried rice. 

4 That is, one is the same as the other. 
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Sautramawt is neither an ish^i-offering nor an animal 
sacrifice.' But let him not do so, for the Sautramaid 
is both an ish/i and an animal sacrifice, and the 
eunuch is something unsuccessful among men : they 
who do this thus place failure into the very mouth 
(opening) of the sacrifice. Let him rather buy them 
from a vendor of Soma, for the Sautrama«i is Soma: 
he thus puts a form of Soma into the very mouth of 
the sacrifice so as to secure the sacrifice. 

13. There is a pot (kumbhi) perforated with a 
hundred holes \ for in many ways did that (Soma) 
flow out of (Indra); and a hundred-sized also, indeed, 
is the sacrifice : it is the sacrifice he thereby secures. 
There is a bowl (sata *) : it is the real (or good) thing 
(sat) he thereby secures. There is a dish (£apya) 
for him to secure food. There is a filter, for they 
cleanse him, (the Sacrificer, by this offering). There 
is a tail (-whisk) for turning away evil. There is 
gold for him to secure form (or colour) ; it weighs 
a hundred (grains), for man has a life of a hundred 
(years) and a hundred energies : life, and energy, 
vital power, he thus lays into his own self. 

14. There is an arvattha (ficus religiosa) vessel : 
honour he thereby secures. There is an udumbara 
(ficus glomerata) one : force he thereby secures. 
There is a nyagrodha (ficus indica) one: sweet 
drink he thereby secures. There are (earthen) pots 
(sthall) : the food of the earth he thereby secures. 

15. There are supernumerary 8 (vessels) of pallrat 

1 For the use of this pot, see note on XII, 8, 1, 8. 

* See XII, 8, 3, 14. 15. 

1 At III, 7, 2, 1. a, I would also now translate 'upaxaya' by 
'supernumerary' or 'additional': — there are eleven stakes, and 
a twelfth, rough-hewn, supernumerary one, &c 
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wood: the palasa (butea frondosa) is the Brahman 
(holy writ, holiness, the priesthood) : it is by the 
Brahman that he gains the heavenly world. There 
are two feathers of a talon-slaying (bird) l : courage, 
the sway of birds, he thereby secures. There are 
thirty-six of these (objects), for the Bribatl consists 
of thirty-six syllables, and cattle are related to the 
Brthati : by means of the Brohatt he thus secures 
cattle for him. 

16. As to this they say, ' The victims have one 
set of deities, and the cakes another set of deities : 
this is an improper performance*; how does it 
become right and proper?' To Indra belongs the 
last of the victims, and to Indra the first of the 
cakes; and Indra, indeed, is energy (indriya), or 
vital power: through (Indra's) energy he thus 
confers on him energy, or vital power ; and through 
(Indra's) energy he secures energy, or vital power. 

1 7. There is a cake to Sa vitro for him to become 
impelled by Savitro; and one to Varu«a, for it is 
Varu«a that seizes him who is seized by evil : 
through Varuwa he thus delivers him from Varu«a's 
power ; — it is the final (cake) : he thus delivers him 
finally from Varu«a's noose. 

18. Indra's (cake) is one on eleven potsherds, in 
order that he may secure (Indra's) energy, or vital 



1 For the use of the two feathers of an eagle, see XII, 7, 3, 32. 

* The rule (as laid down in III, 8, 3, 1) is that the Para-purot/ara, 
or animal cakes, offered after the animal portions, should belong to 
the same deities to whom the victims are sacred. On the present 
occasion this is, however, not the case ; for while the three sacri- 
ficial animals of the main performance belong to the Arvins, to 
Sarasvati and Indra, the three cakes are offered to Indra, Savitr;', 
and Varuna respectively. 
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power; for the Trish/ubh consists of eleven syllables, 
and the Trish/ubh is energy, or vital power. 

19. Savitrz's (cake) is one on twelve potsherds, 
for there are twelve months in the year, and the 
year means constantly existing food : from the year 
he thus secures for him food. 

20. Vanma's (cake) is one on ten potsherds, for 
the Virdf consists of ten syllables, and Varuwa is 
Viraj - (the widely ruling), the lord of food : through 
Varu«a he thus secures food for him. In the middle 
(of the sacrifice) they proceed with (the offering 
of) these cakes, for the centre means their (mother's) 
womb : he thus causes them to be produced from 
their own (mother's) womb. 

21. A mare with a foal is the sacrificial fee, for 
such a (mare) produces both the horse and the mule, 
and the Sautrama^l is both an ish/i-offering and an 
animal sacrifice : thus it is so in order that he may 
secure both of these. 

Third BrAhmaya. 

1. By means of the Sura-liquor Namuii, the 
Asura, carried off Indra's (source of) strength, the 
essence of food, the Soma-drink. He (Indra) 
hasted up to the A^vins and Sarasvatl, crying, 
' I have sworn to Namuii, saying, " I will slay thee 
neither by day nor by night, neither with staff 
nor with bow, neither with the palm of my hand 
nor with the fist, neither with the dry nor with the 
moist ! " and yet has he taken these things from me : 
seek ye to bring me back these things ! ' 

2. They spake, ' Let us have a share therein, and 
we will bring them back to thee.' — 'These things 
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(shall be) in common to us,' he said, ' bring them 
back, then ! ' 

3. The Arvins" and Sarasvatl then poured out 
foam of water (to serve) as a thunderbolt, saying, 
' It is neither dry nor moist ;' and, when the night 
was clearing up, and the sun had not yet risen, 
Indra, thinking, ' It is neither by day nor by night,' 
therewith struck off the head of Namu^i, the Asura. 

4. Wherefore it has been said by the Jtishi 
(Rt'g-veda. S. VIII, 14, 13), 'With foam of water, 
Indra, didst thou sever the head of Namuii, when 
thou wert subduing all thine enemies.' Now, 
Namu^i is evil : having thus, indeed, slain that 
evil, his hateful enemy, Indra wrested- from him 
his energy, or vital power. Let him who has an 
enemy perform the Sautr4ma»l : he thereby slays 
that evil, his hateful enemy, and wrests from him 
his energy, or vital power. In his (Namuii's) 
severed head there was the Soma-juice mixed with 
blood. They loathed it. They perceived that 
(means of) drinking separately (one of) the two 
liquids, — ' King Soma, the drink of immortality, is 
pressed ' ; ' — and having thereby made that (Soma) 
palatable, they took it in (as food). 

5. With (VV. S. XIX, 1), 'Thee, the sweet 
(liquor I mix) with the sweet (Soma),' he com- 
pounds (the ingredients for the preparation of) the 
Sura-liquor 2 , and makes it palatable; — 'the strong 

1 Vzg. S. XIX, 72 seq. On the myth cp. Muir, O. S. T. ( vol. v, p. 94. 

* The preparation of the Sura is described in Katy. XIX, 1, 
20-21 and comms., and by Mahidhara on V&g. S. XIX, 1, in the 
following way. Having purchased (a) malted rice (rashpa), malted 
barky (tokma), and fried rice (\&gM), and (b) various vegetable 
substances (called with the generic name of nagnahu) serving as 
spices and ferments, such as the bark of Vatica robusta, three 
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with the strong,' he thereby bestows energy on 
him (the Sacrificer); — 'the immortal with the 
immortal,' he thereby bestows" life on him; — 
'the honeyed with the honeyed,' he thereby 
bestows flavour to it (the liquor); — 'I mix with 
the Soma,' he thereby makes it (the Sura-liquor) 
a form of Soma. 

6. 4 Thou art Soma: get thee matured for the 
A^vins! get thee matured for Sarasvatt! get 
thee matured for Indra Sutraman!' for these 
were the deities who 6rst prepared that sacrifice, and 
with their help he now prepares it ; and, moreover, 
he thereby provides these deities with their share. 
He distils it with a view to (its being like) the Soma- 
pressing. For three nights it remains standing, for 
the Soma remains standing for three nights after it 
has been bought : he thus makes it a form of Soma. 

myrobalans (nutmeg, areca-nut, and cloves), ginger, hog-weed, Sec, 
he takes them into the fire-house, and pounds the two lots sepa- 
rately. He then prepares two gruels or mashes of rice and millet 
respectively, adding more water than is ordinarily used, puts diem 
on the fire till they boil over, and catches the overflowing water in 
two separate vessels. He then adds thereto one-third part of the 
(still separate) pounded malted rice and barley and fried rice (or 
one-sixth part into each vessel), and likewise one-half of the spice 
(or one-fourth part into each vessel) : this mixture, called m&sara 
(serving both as malt and as flavouring matter), is allowed to 
dry and is then pounded. One-half of the remaining pounded 
malted rice and barley and fried rice, as well as the whole of the 
remaining spices, is then, in equal parts, added to the two mashes, 
which are thereupon poured into a large vessel, after which the 
pounded ' masara ' is mixed with the compound whilst the above 
formula is pronounced ; and the pot is deposited in a hole dug in 
the south-western corner of the fire-shed (rila), where it remains 
standing for three days (and nights), during which the milk of one, 
two, and three cows respectively, and the remaining quantities of 
malted and fried grain are gradually added to it (see XII, 8, 2, 8-io). 
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7. There are two Vedis l (altar-grounds), — ' Two 
worlds in truth there are/ they say, 'the world of 
the gods, and the world of the Fathers.' One 
(of the Vedis) is in the north, and the other in 
the south, for the world of the gods is in the north, 
and the world of the Fathers in the south : by the 
northern one he secures the world of the gods, by 
the southern one the world of the Fathers. 

8. There are both milk and Sura-liquor ; for milk 
is Soma, and the Sura-liquor food : through the 
milk he secures the Soma-drink, and through the 
Sura-liquor food. And milk is the nobility (chief- 
taincy), and Sura-liquor the peasantry (clan) ; the 
milk he purines after purifying the Surd-liquor : he 
thus produces the nobility from out of the peasantry, 
for the nobility is produced from out. of the 
peasantry. 

9. With (V4f. S. XIX, 3), * Purified by Vayu's 

1 The two Vedis are prepared, in front of the Ahavaniya, by the 
Adhvaryu and Pratiprasthatrt' respectively in a way similar to those 
required for the VarunapraghdsiA, see part i, p. 392, note. There 
is some space between them, but not more than will allow a seat 
to stand on both Vedis (XII, 8, 3, 6). The dimensions (of the 
northern altar-ground) are in accordance with those of the maha- 
vedi (measuring thirty-six prakramas or steps long, twenty-four on 
the hind (west) side, and thirty-six (or thirty) on the front (east) 
side), except that the unit of measure, in this case, is one-third 
prakrama, — the area being thus equal to one-ninth of the mahSvedi 
(some authorities, however, making it one-third). Behind the two 
Vedis two mounds (khara) are thrown up for the three cups of milk, 
or three cups of Surd-liquor respectively, to be deposited thereon. 
On the northern Vedi an uttara-vedi (high-altar), occupying about 
one-third of its area, is prepared, on which a sacrificial fire (taken 
from the Ahavantya) is afterwards laid down for the use of the 
Adhvaryu in making libations from the cups of milk ; another fire 
being laid down on the southern mound for the use of the Prati- 
prasthatri' in making libations from the cups of Sura-liquor. 

[44] Q 
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purifier is the backward-flowing, exceeding 
swift Soma,' he purines (the liquor ') in the case 
of one purged by Soma : in a suitable manner he 
thus purines him (the Sacrificer); — 'Indra's faith- 
ful companion:' whatever energy, or vital power, 
had passed away from him with that (Soma), that 
he now restores to him. 

10. With, ' Purified by Vayu's purifier is the 
forward-flowing, exceeding swift Soma,' he 
purines (the liquor) in the case of one who has 
vomited Soma : in a suitable manner he thus 
purines him (the Sacrificer); — ' Indra's faithful 
companion:' whatever energy, or vital power, 
had passed away from him with that (Soma), that 
he now restores to him. 

ii. With (Va^. S. XIX, 4), 'She purifieth thy 
liquor,' he, for prosperity, purifies (the Sura) in the 
case of one wishing for prosperity; — 'thy Soma, 
she, the daughter of Surya:' the daughter of 
Surya (the sun) assuredly is Faith, and by faith 
that (liquor) becomes Soma-juice, and by faith he 
makes it to be Soma-juice ; — 'with the perpetual 
tail,' for with a tail-whisk that (liquor) is purified. 

12. With (Va^-. S. XIX, 5), 'The Brahman 

1 This performance thus takes place on the fourth day. Behind 
the mound of the southern Vedi a hole is dug, and an ox-hide 
spread over it. On this skin the unstrained liquor (parisrut) is 
either poured, a fine strainer (made of bamboo) being then laid 
thereon so that the clear liquor percolates through the holes, and 
the dregs remain below; or the strainer is placed on the skin, 
and the unstrained liquor is poured on it so as to allow the clear 
liquor to flow through on the skin. The liquor is then poured into 
a pan (sata), and further purified by a whisk of cow and horse-hair 
being drawn through it, or the liquor being strained through the 
hair. 
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and Kshatra he purifieth,' he purifies the milk 1 : 
he thus produces the Kshatra from out of the 
Brahman, for from out of the priesthood the 
nobility is produced; — 'the fiery spirit and 
energy;' fiery spirit and energy, vital power, he 
thus bestows on him ; — ' with the Sura the Soma,' 
for with the Suri-liquor is Soma; — 'the juice, 
is distilled,' for from the distilled the juice is 
obtained; — 'for joy,' to joy (intoxication), indeed, 
the Soma-juice contributes, and to joy also does the 
Sur4-liquor: he thus secures both the joy of the 
Soma, and the joy of the Suri; — 'with the pure 
juice, O god, satiate the deities!' that is, 'with 
the pure juice satisfy thou the deities ; ' — ' with sap 
bestow thou food on the Sacrificer,' sap and 
food he thereby bestows on the Sacrificer. The 
cups of milk are taken first, then the cups of Surd- 
liquor: he thereby makes the peasantry obedient 
to the nobility. 

13. With (Vajr. S. XIX, 6), 'Yea, even as the 
owners of barley cut their barley 2 . . .,' (the 
Adhvaryu) fills (three) cups of milk, — barley-stalks 
are Soma-stems, and milk is Soma-juice : by means 
of Soma he thus makes it Soma-juice. With 
a single (verse) he fills them: singly and solely 
on the Sacrificer he thus bestows prosperity, for 
milk is prosperity. 

14. With (Vi^. S. XIX, 7), 'Separately, indeed, 
a seat, acceptable to the gods, hath been 
prepared for you two,' he fills the (three) cups 

1 This takes place on the northern Vedi, by means of a wooden 
(reed) vessel and a strainer of goat's and sheep's hair. 
* For the complete verse, see V, 5, 4, 24. 

Q2 
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of Sura-liquor ; for separate, indeed, are the Soma- 
juice and the Surd-liquor; and 'acceptable to the 
gods ' he says, because these two are indeed accept- 
able to the gods ; and ' separately a seat hath been 
prepared' he says, because there are two altar- 
grounds; — 'do not ye mingle in the highest 
heaven!' he thereby keeps him (the Sacrificer) 
from evil; — 'the potent Sura-liquor thou art,' 
he thereby makes Surd to be Sura; — 'and this is 
Soma,' he thereby makes Soma to be Soma; — 
'entering thine own seat, injure me not!' he 
thereby turns it (the Sura-liquor) away to its own 
seat for his own safety. With a single (verse) he 
fills them : singly and solely on the Sacrificer 
he thus bestows fame, for the Sura-liquor is 
fame. 

15. Verily, the cups of milk are the nobility 
(chieftaincy), and the cups of Sura-liquor are the 
peasantry (clan) : thus, were he to draw (the cups) 
without interlinking them, he would detach the 
peasantry from the nobility, and the nobility from 
the peasantry, and would cause confusion between 
the higher and lower, and a failure of the sacrifice. 
He draws them so as to be interlinked 1 , and 
thereby combines the peasantry with the nobility, 
and the nobility with the peasantry, for the pre- 
vention of confusion between the higher and lower, 
and for the success of the sacrifice. 

16. And the cups of milk are the vital airs, and 
the cups of Suri-liquor the body : thus, were he 

1 That is to say, in drawing the cups he draws alternately a cup 
of milk, and a cup of Suii ; Kity. St. XIX, 2, 21. According to 
ib. 22, the three cups of milk may, however, be drawn first, and 
then the cups of liquor. 
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to draw (the. cups) without interlinking them, he 
would detach the body from the vital airs, and 
the vital airs from the body, and the Sacrificer 
would be liable to perish. He draws them so as 
to be interlinked, and thereby combines the body 
with the vital airs, and the vital airs with the body ; 
and, indeed, he also lays vital power (or life) into 
him : whence he who has performed the Sautrama#i, 
and even he who thus knows this, attains the full 
(measure of) life. 

1 7. And the cups of milk are Soma, and the cups 
of Sura-liquor food : thus, in that both cups of milk 
and cups of Sura-liquor are taken, he indeed secures 
for himself both the Soma-drink and food. 

18. And the cups of milk are cattle, and the cups 
of Sura-liquor food : thus, in that both cups of milk 
and cups of Sura-liquor are taken, he indeed secures 
for himself both cattle and food. 

19. And the cups of milk are domestic animals, 
and the cups of Sura-liquor wild animals : thus, in 
that both cups of milk and cups of Sura-liquor are 
taken, he indeed secures for himself both domestic 
and wild animals. And he mixes the cups of milk 
with both cultivated and wild-growing (fruit), whereby 
both cultivated and wild-growing food is secured to 
the domestic animals. 

20. As to this they say, ' In that there are those 
wild beasts, this is a form of that cruel deity ; and if 
he were to mix the cups of milk with hairs of those 
beasts, he would thrust the cattle into the mouth of 
Rudra, and the Sacrificer would be without cattle : 
let him not mix them, or cattle would not be secured 
by him, for Rudra is the ruler of animals.' The cups 
of Sura-liquor alone he mixes with hairs of those 
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beasts : he thus puts into the Sura what belongs to 
Rudra, whence by drinking Sura-liquor one becomes 
of violent (raudra) mind ; and on the wild beasts 
alone he thus directs Rudra's shaft so as to insure 
safety to the domestic animals ; and cattle are 
secured by him and he does not thrust the cattle 
into the mouth of Rudra. 

21. [V&£\ S. XIX, 10; 11,] 'That dysentery 
which spareth both the tiger and the wolf, the 
winged eagle and the lion, may it spare this 
(Sacrificer) trouble! — Whereas, as a child, joy- 
fully sucking, I chafed my mother, so now, 
O Agni, I become freed from my debt: un- 
harmed by me are my parents.' 

22. With two eagle-feathers, the Adhvaryu and 
Pratiprasthatrz purify the Sacrificer, turned towards 
the east behind the altar-ground \ both upwards 
and downwards, — this is a form of the in-breathing 
and the upward breathing : the in-breathing and the 
upward breathing he thereby secures ; for both up- 
wards and downwards this breath passes along the 
body. With (Va.f. S. XIX, 1 1), « Uniting ye are : 
unite me with happiness 2 !' he touches the cups 
of milk : with prosperity and fame he thereby 
endows him. With, 'Disuniting ye are: dis- 
unite me from evil!' he touches the cups of 
Sura-liquor : he thereby keeps him from evil. 

1 That is, behind the mabl-vedi, near the antaip&tya-peg, where 
the purchase of the ingredients for the preparation of the Surd had 
taken place. 

' Cf. V, 1, a, 1 8, where the same two formulas are used whilst 
the Soma and Surd-cups are first held together, and then withdrawn 
from each other; and the terms 'sampr»'<4' and 'vipreJt' were 
accordingly taken in a passive sense, 'united' and 'disunited;' 
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Eighth AdhyAya. First BrAhmaata. 

1. Now, when India's energies, or vital powers, 
departed from him, the gods restored them by 
means of this very sacrifice. Both cups of milk and 
cups of Sura-liquor are filled : they thereby restore 
to him his energies, or vital powers. On the 
northern fire they offer (from) the cups of milk, and 
thereby provide him 1 with the bright liquor, with 
the Soma-drink. 

2. He (the Adhvaryu) offers (of the three cups of 
milk) with (Va/. S. XIX, 32), 'By their devo- 
tions the buffalos quicken the sacrifice,' — the 
buffalos, doubtless, are the officiating priests, and 
devotion is sacrifice : through the priests he causes 
the sacrifice to prosper, and through the sacrifice 
the sacrificer 2 ; — 'the barhis-seated one, sup- 
plied with Sura and goodly heroes,' supplied 
with Sura, indeed, is this barhis-seated sacrifice, to 
wit, the Sautrama#l : by means of the barhis (the 
sacred grass on the Vedi), and the sacrifice, he 
causes him to prosper; — 'they who bestow 
Soma,' — they thus bestow the Soma-drink upon 
him; — 'with the deities in heaven,' — they thus 
place him with the deities in heaven ; — ' may we 
enjoy ourselves,' — the Soma-juice, indeed, con- 

whilst here the active sense seems preferable, the term 'vvprik' 
probably referring to the tendency of fiery liquor for producing 
broils. 

1 Or, cause him to prosper, render him successful by means of 
the liquor; MS. I. O. 311 reads ' samardhayanti' 

1 Or, perhaps, he provides the sacrifice with priests, and the 
Sacrificer with sacrifice. For obvious reasons the first two padas 
of the verse have been transposed in the translation. 
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duces to joy, and so does the Sura-liquor : both the 
joy of Soma and the joy of Sura he thus secures ; — 
'worshipping Indra with good hymns of 
praise!' — for the hymn of praise is food for the 
gods, and the sacrifice also is food : by sacrifice, 
by food, he thus makes him successful. Having 
sacrificed, they drink (of the milk), and thereby 
increase what is prosperous with him. 

3. He drinks 1 , with {V$g. S. XIX, 34), 'The 
(Soma) which the Asvins (brought away) from 
Namuii, the Asura,' — for the two A^vins indeed 
brought away that (Soma-juice) from Namuii; — 
'and Sarasvatl distilled for the sake of 
Indra's strength,' — for Sarasvatl indeed distilled 
it for the sake of Indra's strength; — 'that clear, 
sweet draught,' — for clear and sweet indeed is 
that draught, Soma; — ' King Soma I now drink,' 
— it is thus king Soma that comes to be drunk by 
him. The cups of Sura-liquor they offer (from) on 
the southern fire 2 , and thereby keep him (the Sacri- 
ficer) from evil 3 . 

4. He (the Pratiprasthatr?) offers (libations from 
the cups of Sura-liquor *), with (Vdf. S. XIX, 33), 
'What essence there is of thine, gathered from 
the plants,' for this Sura-liquor, indeed, is the essence 

1 For particulars as to the persons who partake of the respective 
cups of milk and Sura-liquor, see XII, 8, 2, 22 seqq. 

' That is, on the fire of the southern of the two special Vedis, 
see p. 225, note. 

3 Viz. inasmuch as the libations of liquor are not made on the 
offering-fire proper, the (northern) Ahavantya, where the oblations 
from the cups of milk are made. 

* These cups are of the same kind as those used for the draughts 
of Soma, being made of palira-wood, and resembling mortars in 
shape ; cf. part ii, p. 259, note 1, towards the end. 
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of both the waters and the plants : by the essence 
of both the waters and the plants he thus causes 
him to prosper; — 'the strength of the Soma- 
juice together with the Sura-liquor,' — he 
thereby secures what strength there is in the Soma- 
juice and in the Surd-liquor; — 'by that exhila- 
rating drink quicken thou the Sacrificer,' — that 
is, 'by that exhilarating drink gladden thou the 
Sacrificer;' — 'Sarasvatl, the Asvins, Indra, and 
Agni,' — by deities he (the priest) thus causes the 
sacrifice to prosper, and by deities and sacrifice 
the Sacrificer. Having made the offering, they 
drink (the liquor), and thereby cause to prosper 
what is unprosperous with him. 

5. He drinks, with (Vaf. S. XIX, 35), 'What- 
ever is mingled herewith of the juicy Soma,' 
— he thereby secures for him the essence (juice) of 
the effused (extracted) and the infused * (Soma) ; — 
'which Indra drank with eagerness,' — for Indra, 
indeed, drank it with eagerness; — 'that (essence) 
thereof (I drink) with propitious mind,' — for 
unpropitious, as it were, to a Brahma«a is that drink, 
the Sura-liquor : having thus made it propitious, he 
takes it to himself; — ' King Soma I drink,' — it is 
thus king Soma that comes to be drunk by him. 

6. Here, now, other Adhvaryus hire some Ra^anya 
or Vairya with the view that he shall drink that 
(liquor) ; but let him not do this ; for, indeed, this 
Soma-drink falls to the share of the fathers and 
grandfathers of whoever drinks (the liquor 8 ) on 



1 For the distinction between ' suta' and ' isuta ' (not ' asuta '), 
cf. XII, 8, 2, 12. 
* According to K&y. Si. XIX, 3, 15, some authorities, however, 
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this occasion. Having shifted three coals of the 
southern fire to outside the enclosing-stones 1 , he 
may there offer (of the liquor) with these (three) 
utterances (Vi^. S. XIX, 36) :— 

7. 'To the Svadha-loving Fathers be Sva- 
dha, adoration!' he thereby places the Fathers 
with the Svadha in the world of the Fathers. — ' To 
the Svadha-loving grandfathers be Svadha, 
adoration ! ' he thereby places the grandfathers with 
the Svadha in the world of the grandfathers. — ' To 
the Svadha-loving great-grandfathers be 
Svadha, adoration ! ' he thereby places the great- 
grandfathers with the Svadha in the world of the 
great-grandfathers. 

8. Having fetched water, he pours it (into the 
cups) with, 'The Fathers have drunk:' he 
thereby bestows food on them ; — 'the Fathers have 
enjoyed themselves:' he thereby causes them 
to enjoy themselves; — 'the Fathers have be- 
come satisfied:' he thereby satisfies them; — 
'may the Fathers cleanse themselves!' he 
thereby purifies all of them from the first downwards, 
for the Sautrama#l is a means of purification 2 . 



think the inhaling of the fumes of the liquor to be sufficient for this 
purpose. 

1 The coals are to be placed on the south side of the southern 
fire, from north to south, and the libation from the Axvina cup is 
made on the northernmost coal, that from the Sarasvata cup on 
the central one, and that from the Aindra cup on the southern one. 
According to K4ty. XIX, 3, 17, and Mahtdhara on "V%. S. XIX, 
36, this is a fourth alternative of disposing of the liquor (in favour 
of the Fathers), the others being actual drinking, or smelling it, or 
hiring some one to drink it. 

' At XII, 7, 2, 13 a perforated pot (with a hundred holes) was 
mentioned as being used at this sacrifice. According to K&ty. .Sir. 
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9. By three implements of purification he puri- 
fies, — three in number are these worlds : by means 
of these worlds he thus purifies him. 

10. With ' pavamanl * (verses) ' they purify ; for 
pavamants are a means of purification : by a means 
of purification, they thus purify him. 

11. With three (verses) they purify each time, — 
there are three vital airs, the in-breathing, the up- 
breathing, and the through-breathing : it is by 
means of these that they purify him. 

12. With nine (verses) they purify, — there are 
nine vital airs : by means of the vital airs they 
purify him, and when purified they establish him 
again in the vital airs. 

13. They purify by means of a (goat's hair and 
sheep's wool) strainer, — such a strainer doubtless is 
a form (symbol) of goats and sheep : by means of 
goats and sheep they thus purify him. 

14. They purify by means of a tail-whisk, — such 
a tail-whisk doubtless is a form of kine and horses : 
with kine and horses they thus purify him. 

XIX, 3, 20, and Mahtdhara on Va#. S. XIX, 37, use is made of 
this pot at this juncture in much the same way as is described 
in v . 5» 4» »7 seqq-; viz. two poles are driven into the ground north 
and south of the southern fire, and a bamboo stick laid thereon : 
on a string fastened to this stick the pot, containing a tail-whisk (for 
straining) and a piece of gold, is then made to hang over the fire, 
and the remains of the Surd-liquor poured into it ; and whilst it 
trickles through into the fire, the priest makes the Sacrificer pro- 
nounce the verses V&g. S. XIX, 37-44, 52-60, addressed to the 
different kinds of departed ancestors. 

1 That is, verses recited at the Soma-sacrifice whilst the Soma- 
juice is clarifying ; the term being usually confined to the verses of 
hymns of the ninth mawrfala of the JfrksamhiUt, whence indeed 
most of the verses used on this occasion (Vi#. S. XIX, 37-44) are 
taken. 
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15. They purify by means of gold, — that (metal), 
to wit, gold, doubtless is a form of the gods : by 
means of a form of the gods they thus purify him. 

16. They purify him by means of Sura-liquor, for 
the Sura is purified : they thus purify him by that 
which is purified ; and even as the liquor, whilst 
being purified, is cleared of impure matter 1 , so is 
that Sacrificer thereby freed from all evil who, 
knowing this, performs the Sautrama»t, or who 
even knows this. 

1 7. Here, now, they ask, ' Is the Sautrama«t to 
be performed, or is it not to be performed, seeing 
that (in any case) they continuously repel from him 
all evil ?' As to this Revottaras Sthapati Pa/ava 
A"akra once said, ' Even after making the sur- 
render, one ought certainly to perform the sacrifice ; 
for the Sacrificer is the body of the sacrifice, and the 
officiating priests are its limbs ; and wherever the 
body is pure there the limbs also are pure ; both of 
them, indeed, purify him, and both of them repel 
the evil from him : therefore even after making the 
surrender (of one's own self) one ought certainly to 
sacrifice.' 

18. But, indeed, those who perform at the 
southern fire, go down to the world of the Fathers. 
He offers an oblation of ghee : ghee being (material 
of) sacrifice, it is by sacrifice that they establish 
themselves in the sacrifice. 

19. He (the Sacrificer) offers, with (Va^ - . S. XIX, 
45), 'The Fathers who, one in form and one in 
mind, live in Yama's realm, — may their world, 

1 The term 'balkasa' (apparently connected with 'valkala') 
would seem to mean vegetable matter, esp. chaff or husks. The 
comm. explains it by ' kidisa ' (? kilbisha or kiknasa). 
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the Svadha, adoration, and sacrifice prosper 
among the gods!' he thereby commits the Fathers 
to Yama, and he also conquers the world of the 
Fathers. Having, all of them, invested themselves 
sacrificially *, they betake themselves to the northern 
fire, for the northern fire 2 is this (terrestrial) world 3 : 
they thus establish themselves in this world. He 
offers an oblation of ghee : ghee being sacrifice, it is 
from out of the sacrifice that they establish them- 
selves in the sacrifice. 

20. He (the Sacrificer) offers, with (V$g. S. XIX, 
46), 'Mine own (people) who are one in form 
and one in mind, living among the living, — 
may their fortune prosper with me, in this 
world, for a hundred years'!' he thereby secures 
the good fortune of his own people, and he also 
confers long life on them. Whilst they hold on to 
each other, he (the Adhvaryu) offers milk, for milk 
is vital air and food : in the vital air, in food, they 
thus finally establish themselves. 

ai. He offers, with (V4f. S. XIX, 47), 'Two 
paths for mortals have I heard of, (that of the 
Fathers and that of the gods*),' — 'two paths 

1 That is, by shifting their Brahmamcal cord so as to hang 
across the breast from the left shoulder to the right hip. 

* That is, the fire on the uttara-vedi of the northern of the two 
special Vedis, see p. 225, note. 

' They are supposed to return to the earth from the world of 
the Fathers below. 

* Not only is the second pada of the verse omitted here (as also 
in MS. I. O. 311), but the construction of the first half of the verse 
is also rather peculiar, the most natural rendering being, ' Two 
paths of the Fathers have I heard of, (those) of the gods and of 
men.' The same verse occurs -fft'ks. X, 88, 15 (with the reading 
' dve sruil ' instead of ' dve srt'ti '), where Grassmann translates, — 
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indeed there are,' they say, ' those of the gods and 
of the Fathers,' — 'thereon all that liveth here 
passeth,' for thereon, indeed, everything living here 
passes; — •'what there is between the father and 
the mother,' — the father, doubtless, is yonder (sky), 
and the mother is this (earth) : by means of these 
two he leads the Fathers to the world of heaven. 
He (the Sacrificer) alone drinks what is left from 
the offering * : to himself alone he thus takes pros- 
perity, for milk is prosperity. 

22. He drinks it, with (V4f. S. XIX, 48), 'May 
this oblation be productive for me,' — for pro- 
ductive indeed it is, whether it be milk or Soma ; — 
'possessed of ten heroes,' — the ten heroes, doubt- 
less, are the vital airs : vital airs he thus takes to 
himself; — 'possessed of all the troops,' — all the 
troops, doubtless, are the limbs : it is limbs he thus 
takes to himself; — 'for well-being: breath- 
winning,' — the breath of life he thus wins ; — ' race- 
winning,' — a race (offspring) he thus wins; — 'cattle- 
winning,' — cattle he thus wins; — 'place-winning,' 
— for it is for a place (in heaven) that he sacrifices : 
it is that he gains; — 'safety-winning,' — the (place 
of) safety, doubtless, is the heavenly world : in the 
heavenly world he thus finally establishes himself; — 
'May Agni raise for me abundant offspring, 

' Two paths there are, so the Fathers have told me, passable for 
gods and men ; ' whilst Ludwig takes it in the way just referred to. 
The above interpretation is that of Mahidhara, who refers to Sat- 
Br. I, 9, 2, 3 ; whilst Sayawa (on Xtlss.) seems to take the two 
paths to be that of the Fathers and gods, and that of men (pitrt/tim 
devanam fotapi martyanam hi dve srutf dvau margau) ; though he 
afterwards calls them ' devayana ' and ' pitr/'y i«a.' 

1 That is to say, the milk which remains in the pot (ukha), from 
which the milk used for the oblation was taken. 
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and bestow ye upon us food, milk, and seed!' 
it is to those (priests) who offer for him that he 
thus says, ' Bestow ye all this upon me ! ' By means 
of gold they cleanse themselves 1 ; for gold is 
immortal life : in immortal life they thus finally 
establish themselves. 



Second BrAhmajva. 

1. Pra^ipati created the (Soma-)sacrifice. He 
took it and performed it. When he had performed 
it, he felt like one emptied out. He saw this sacri- 
ficial performance, the Sautramazd, and performed 
it, and then he was again replenished ; and, indeed, 
he who performs the Soma-sacrifice is, as it were, 
emptied out, for his wealth, his prosperity is, as it 
were, taken from him. 

2. Having performed a, Soma-sacrifice one ought 
to perform the Sautrama«I : as a cow that has been 
milked would replenish again, even so, indeed, does 
he replenish himself, — he replenishes himself by 
offspring and cattle; and, verily, he who, knowing 
this, performs the Sautramatft, or he who (even) 
knows this, establishes himself in this world, and 
wins the heavenly world. 

3. As to this Suplan Sar»faya asked Prati- 
darsa. Aibhavata 2 , 'Seeing that neither does one 

1 Kdty. St. XIX, 3, 27, 'Over the Jatvala (pit) they cleanse 
themselves, with their wives, putting gold between ; ' that is to say, 
whilst the water is poured on their hands a piece of gold is held 
between, over which the water flows. 

* Cf. II, 4, 4, 3-4, where the latter is called Prattdaxra 5Vaikna 
(king of the Svikna), whilst the former, after studying with him, 
is said to have been called Sahadeva Sart^aya. 
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become initiated, nor are Soma-shoots 1 thrown down 
(to be pressed), how then does the Sautrama#i 
become a Soma-sacrifice ? ' 

4. He replied, ' The observance of the fast, 
assuredly, is the head of the sacrifice, and the 
initiation its body. And the truth, doubtless, is of 
the form of the fast-observance, and faith of that 
of the initiation. And mind is of the form of the 
Sacrificer, and speech of that of the sacrifice.' 

5. Thus, when he enters upon the fast-observance, 
he thereby restores the head to the body of the 
sacrifice, and he puts truth into faith, and the Sacri- 
ficer into the sacrifice. 

6. Therefore at this sacrifice (the Sautrama»l) 
the fast-observance 2 is the initiation. Now, the fast- 
observance is a male, and the initiation a female ; and 
the truth is a male, and faith a female ; and the mind 
is a male, and speech a female ; and the Sacrificer is 
the male to his wife, whence wherever there is a 
husband there is a wife : and at the very outset 
of the sacrifice he thus sets up couples with a view 
to production. 

7. ' And, indeed, those (materials) are the Soma- 
shoots at this sacrifice,' they say, ' to wit, the malted 
rice, the malted barley, and the fried rice' 

8. The malted rice 3 , indeed, is of the form of the 

1 The ' Soma»«ava iva' would seem to have here the force of 
' Soma-shoots proper,' only substitutes (milk and liquor) being used 
instead. 

* That is to say, the observance of the fast — by which the Sacri- 
ficer during the four days of the performance of the SautrSmanf, 
lives solely on the remains of the Agnihotra — takes the place of the 
ordinary initiation of the Soma-sacrifice, there being no Diksha 
at the Sautramaftf. 

* The malted rice, malted barley, and fried rice, referred to in 
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morning-pressing, for the morning-pressing is this 
(terrestrial) world, and the latter relates to the 
Axvins, and A^vina milk he pours (into the Sura- 
liquor) the first night: he thus provides him (the 
Sacrificer *) with the morning-pressing — with its own 
world, with its own deity, with its own form 2 . 

9. And the malted barley is of the form of the 
midday-pressing, for the midday-pressing is the air, 
and the latter relates to Sarasvatl s , and the Sara- 
svata milk he pours (into the Sura) the second 
night: he thus provides him with the midday- 
pressing — with its own world, with its own deity, 
with its own form. 

10. And the fried rice is of the form of the 
evening-pressing, for the evening-pressing is the sky, 
and the latter relates to Indra, and Aindra milk he 
pours (into the Sura) the third night : he thus pro- 
vides him with the evening-pressing — with its own 
world, with its own deity,* with its own form. 

11. The milk of one (cow) he pours (into the 
Sura) the first night, the milk of two the second 

this and the next two paragraphs, refer to the remnants of these 
materials, not used at first in the preparation of the Sura, and 
amounting to one-third of the original quantity of each; these 
being added successively during the three nights during which the 
Sura has to mature; cf. p. 223, note 2. 

1 Or, he renders him, the Sacrificer (or, perhaps, it, the sacrifice), 
successful by means of the morning-pressing. 

* The literal translation would seem to be, — he thus provides 
him with the respective (sva) world, with the respective deity, and 
with the respective form, — (hence) with the morning-pressing. It 
may be remarked, however, that the deities here connected with 
the three services (the A-vins, Sarasvati, and Indra) are not those 
elsewhere associated with them (Vasus, Rudras, and Adityas, IV, 
3, 5, 1 ; or Agni, Indra, VLrve DevaA, XI, 5, 9, 7). 

* Viz. inasmuch as it is full of moisture (saras). 

[44] R 
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night, and the milk of three the third night : he thus 
provides him with the pressings, in accordance with 
their forms, and in accordance with their deities. 

12. With (Va^-. S. XIX, 2), 'Hereof pour ye 
to the juice,' he pours in (the milk) for the sake 
of (conformity with) the Soma-pressing ; — '(to) the 
Soma who is the supreme offering,' — for this, 
to wit, Soma, is indeed the supreme offering 
(-material) : he thus makes it ' to be the supreme 
offering; — 'the manly one who hath rushed 
into the waters,' for both with water and between 
it is he (Soma) indeed pressed out; — 'I have 
pressed out Soma by stones,' for by means of 
stones Soma is indeed pressed out: it is thus by 
means of stones he presses it out for the sake of 
(conformity with) the Soma-pressing. 

13. As to this they say, ' That Sautramawt, surely, 
is of the form of both effused (extracted) and infused 8 
(Soma); — to wit, that essence of both water and 
plants, the milk, is of the form of the effused (Soma) ; 
and that essence of food, the liquor, is of the form of 
infused (Soma): by both (kinds of) pressings he thus 
expresses it, by both pressings he secures it 

14. As to this they say, ' Seeing that the Soma- 
juice is pressed out by stones, how as to the Sautra- 
ma«l ? ' Let him reply, 'By the directions s and the 

1 The ' enam ' must refer to the Surd-liquor, treated as identical 
with Soma. 

* I do not quite understand the distinction between ' suta ' and 
'asuta'; cf. XII, 8, 1, 5; unless the former be the pure Soma- 
juice, and the latter that mixed with other ingredients. 

* The ' praisha ' are the directions by which the Maitrivaruwa 
calls on the Hotr*' to recite the offering-formulas (cf. part ii, p. 183, 
note 2). For the fore-offerings of the three victims, these directions 
are given, V££. S. XXI, 29-40. They all commence with * Hota 1 



Digitized by 



Google 



XII KA/VDA, 8 ADHYAYA, 2 BRAHMAtfA, 17. 243 

Apri-verses ; ' for the directions (praisha) are in 
the Brzhatl (metre), and the pressing-stones are 
of barhata nature : by means of stones the Soma- 
juice is indeed pressed out, and by means of stones 
he now presses it out for the sake of (conformity 
with) the Soma-pressing. 

1 5. All (the praishas) contain (the word) ' payas ' 
(milk), for in the form of milk Soma is (here) 
pressed 1 ; they all contain (the word) 'Soma,' for 
the sake of (conformity with) the Soma-pressing; 
they all contain (the word) 'parisrut' (spirituous 
liquor), for in the form of spirituous liquor Soma is 
(here) pressed ; they all contain (the word) ' ghr/ta ' 
(ghee), for this — to wit, ghee — doubtless is mani- 
festly a form of the sacrifice: he thus makes it 
to be manifestly a form of the sacrifice; they all 
contain (the word) 'madhu' (honey), for this — to 
wit, honey — is manifestly a form of Soma : he thus 
makes it to be manifestly a form of Soma. 

16. They all refer to the A^vins 2 , for the sake 
of healing-power 8 ; they all refer to Sarasvatl, for 
the obtainment of food; they all refer to Indra, 
for the obtainment of energy, or vital power. 

17. And, again, as to why they all refer to the 
Asvins, all of them to Sarasvatl, and all of them 
to Indra, — these, indeed, were the deities who first 

yakshat ' (may the Hotrt' worship 1), and end with ' payaA somaA 
parisrut! ghrrtaw* madhu vyantv a^yasya hotar ya^a ' (milk, Soma, 
with parisrut-liquor, ghee, honey, — may they partake of the butter, 
Hotri worship !). 

1 ? Literally, ' by (way of) milk ' — or, perhaps, ' by the admixture 
of milk — Soma is (here, as it were) produced.' 

1 In all the directions referred to, the three deities are named. 

* The two Ajvins are the physicians of the gods. Cf. IV, 1,5, 
8 seqq. ; XII, 7, 2, 3. 

K 2 
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prepared this sacrifice (the Sautrama#i) : with the 
help of these deities he thus prepares it; and, 
besides, he also provides these deities with a share. 

18. The invitatory and offering formulas are 
made continuous \ and relate to the same deities, — 
for the sake of continuity and uninterruptedness 
of the race (offspring). All of them relate to the 
A.svins, all of them to Sarasvatt, and all of them 
to Indra : the significance of this is the same as 
before. 

19. The Aprl-formulas 2 are anush/ubh verses; for 
the AnushAibh is speech, and with speech Soma is 
pressed : he thus presses it with speech, for the 
sake of (conformity with) the Soma-sacrifice. All 
of them relate to the Ajvins, all of them to Sara- 
svatl, and all of them to Indra : the significance 
of this is the same as before. 

20. The anupraishas s (after-directions) are in the 

1 This refers to the puro»nuvakyas and yi^yas of the oblations 
of omentum (vapa) of the three victims. For these formulas the 
three verses, Vig. S. XX, 67-69, are used in such a way that 
verse 1 forms the anuvakya, and verse 2 the ya^ya, of the Afvins' 
oblation ; verse 2 the anuvakyi, and verse 3 the ya^ya, of Sara- 
svatt" s oblation ; and verse 3 the anuvakyi, and verse 1 the ySgyi, 
of Indra's oblation. In each of the three verses all the three 
deities are mentioned. — In exacdy the same way the three verses, 
XX, 70-72, are used as the anuvikyis and ya^yas of the three 
parapurot&ras ; and 73-75 as those of the chief oblations (havis) 
of meat-portions. 

* The Apr is (propitiatory verses, cf. part ii, p. 185) are the 
offering-formulas (yi^yi) of the eleven (or twelve) fore-offerings 
(praya^a) of the animal sacrifice. Those used on the present 
occasion are the twelve verses given, Va^. S. XX, 55-66 ; there 
being on this occasion (in the second and third places) fore- 
offerings both to Tanunapit and Narlnuwsa. In each of these 
verses, again, all three deities are referred to. 

* I do not exactly know what formulas are thereby referred to. 
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^agata metre ; for the Gagatl is this (earth), and by 
means of her Soma is pressed: by means of her 
he thus presses it for the sake of (conformity with) 
the Soma-pressing. All of them relate to the Asvins, 
all of them to Sarasvati, and all of them to Indra : 
the significance of this is the same as before. 

21. This Sautramawl, then, is manifestly a Soma- 
sacrifice; and were the Sacrificer alone to drink 
(the liquor), it would be either an ish/i-offering, or 
an animal sacrifice ; but, for the sake of conformity 
(of the liquor) to the Soma, all the priests drink 
thereof, for all the priests drink of the Soma-juice. 

22. The Adhvaryus 1 drink (the contents of) the 
A^vina (cup), for the A^vins are the Adhvaryus 
of the gods : they thus consume each his own share 
in his own abode. 

23. The Hotn, Brahman, and Maitravaru#a 
(drink that) of the Saras vata (cup), for the Hotrt 
is the voice of the sacrifice, the Brahman its heart, 
and the Maitravanma its mind : they thus consume 
each his own share in his own abode. 

24. The Sacrificer drinks (that of) the Aindra 
(cup), for this sacrifice, the Sautramawi, belongs to 
Indra, and even now he who sacrifices has his abode 
along with Indra : he thus consumes his own share 
in his own abode. 

25. The Asvina cup, indeed, is the eye, the 
Sarasvata one the vital air, and the Aindra one 

It can hardly be the praishas of the anuya^as (Va^. S. XXI, 
48-58), as these are not in the ^agatf, but in the (arshf) trish/ubh 
metre ; though certainly each of them contains the names of the 
three deities. 

1 Viz. the Adhvaryu, and his two assistants, the Pratiprasthatn 
and Agnfdh. Cf. XII, 8, 1, 3 seqq. 
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speech. From the Ajvina (cup) he pours (the 
remains) into the Sarasvata one, whereby he com- 
bines his eye with the vital airs ; from the Sarasvata 
(cup) into the Aindra one, whereby he combines his 
vital airs with his speech, and also establishes his 
vital airs in (the channel of) speech, whence all 
the vital airs are established on speech. 

26. Three (men) drink the Asvina (cup), to wit, 
the Adhvaryu, PratiprasthatW, and Agntdh ; for 
this eye is threefold — the white, the black, and the 
pupil : he thus bestows on him the eye in accor- 
dance with its form. 

27. Three (drink) the Sarasvata (cup), the Hotri, 
Brahman, and Maitravaruwa ; for threefold divided 
is this vital air — the in (and out)-breathing, the 
up-breathing, and the through-breathing: he thus 
bestows on him the vital air in accordance with 
its form. 

28. Singly the Sacrificer drinks the Aindra (cup), 
for single is that distinction of the vital airs, speech : 
singly and solely to himself does he take that dis- 
tinction, speech ; whence he who has performed the 
Sautrama»i becomes singly and solely the most 
distinguished among his own people, and so does 
even he who knows this. 

29. The officiating priests (ritvig), doubtless, are 
the seasons (rttu), and the draughts (of liquor) 
are the months; — six priests drink, for there are 
six seasons : by means of the priests he thus 
secures the seasons. 

30. There are twelve draughts 1 , and twelve 

1 Viz. inasmuch as three priests partake of each of the first two 
cups of milk, and of the first two cups of Surd-liquor, and each 
priest drinks twice. 
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months : by means of the draughts he thus secures 
the months. The priests drink again and again by 
turns, whence the seasons and months succeed one 
another by turns. 

31. The thirteenth draught the Sacrificer takes, 
for, indeed, that thirteenth month is manifestly the 
year itself: it is this he secures by obtaining (that 
draught). And, indeed, the Sautrima»t is the same 
as the year, and by means of this he wins every- 
thing, and secures everything for himself. 

32. There are three victims, for three in number 
are these worlds: it is these worlds he thereby 
secures, — to wit, this (terrestrial) world by that 
of the Ajvins, the air by that of Sarasvatt, and the 
sky by that of Indra : he thus wins and secures 
these worlds for himself in accordance with their 
(peculiar) form and deity. 

33. There are three sacrificial cakes, for there are 
three- seasons: it is the seasons he thereby secures, — 
to wit, the summer by that of Indra, the rainy 
season by that of SavitW, and the winter by that 
of Varu»a : he thus wins and secures the seasons 
for himself in accordance with their (peculiar) form 
and deity. 

34. There are six cups (of milk and liquor), for 
there are six seasons : it is the seasons he thereby 
secures, — to wit, the spring and summer by the two 
A^vina (cups), the rainy season and autumn by the 
two Sarasvata ones, and the winter and dewy 
season by the two Aindra ones : he thus wins and 
secures the seasons for himself in accordance with 
their form and deity. 

35. The invitatory and offering formulas are 
made continuous, and relate to the same deities — 
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for the sake of the continuity and uninterruptedness 
of the seasons. They are all of them invitatory 
formulas and all offering-formulas \ whence all the 
seasons pass onwards, and all of them return. All 
(the formulas) are first, all of them intermediate, and 
all of them last, whence all the seasons are first, 
all of them intermediate, and all of them last All 
the cups have two (formulas, an) invitatory and (an) 
offering-formula, — this is of the form of day and 
night : it is the day and the night he thus secures 
for himself; whence both the seasons and the 
months are established on day and night. 

36. The Sautrama«l, truly, is the same as the 
year, and the same as the moon ; and the Sacrificer 
is manifestly the sun : his vedi (altar-ground) is 
this earth, his uttara-vedi the air, his barhis the sky, 
his officiating priests the quarters, his fuel the trees, 
his ghee the waters, his oblations the plants, his fire 
Agni himself, his samstha (the particular form of 
sacrifice) the year — and, indeed, everything here, 
whatever there is, is the year ; whence he who has 
performed the Sautramawl wins everything, and 
secures everything for himself. 

Third BrAhmajva. 

1. Tvash/W, seeing his son slain, brought Soma 
suitable for witchery, and withheld from Indra. 
Indra, committing a desecration of the sacrifice, 
by main force drank off his (Tvash/rfs) Soma-juice. 
He went asunder in every direction, — from his 
mouth and vital airs his excellence and fame passed 

1 See p. 244, note 1, where it is shown that each of the three 
verses serves successively as puro«nuvikya' and as ySgyL 
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away, and entered the cattle, whence cattle are one's 
fame : and famous, indeed, is he who, knowing this, 
is consecrated l by the Sautriman). 

2. The two A^vins and Sarasvatl then pre- 
pared for him this sacrifice, the Sautrama«l, for the 
purpose of healing him, and thereby consecrated 
him : thereby he became the highest of gods, and 
so does he who is consecrated by that (offering) 
become the highest among his own people. 

3. He consecrates him on a black antelope skin ; 
for the black antelope skin is the sacrifice 2 : it is at 
the sacrifice he thus consecrates him ; on the hairy 
side (of the skin), for the hair is the metres : it is on 
the metres (or sacred writ) he thus consecrates him. 

4. On a throne-seat he consecrates him, for 
imperial dignity is seated (established) on a throne- 
seat : by means of imperial dignity he thus causes 
him to attain imperial dignity. 

5. It is made of udumbara wood, for the udum- 
bara (ficus glomerata) is strength : for the sake of 
strength he thus is consecrated. It is knee-high, 
for knee-high is this (terrestrial) world, and it is for 
(the rule of) this world that the Kshatriya is con- 
secrated ; and the ruler (kshatra) indeed he becomes 
who is consecrated by the Sautrama«t : therefore it 
is knee-high, and of unlimited size horizontally (in 
width and depth), — 

6. For the throne-seat means royal dignity, 
and of unlimited prosperity is royal dignity. It is 
covered with plaited reed-work, for reed-grass is 
meet for sacrifice. Two of its feet stand on the 

1 Literally, sprinkled, i.e. anointed, with the 'vasS,' or fat gravy 
obtained from the cooking of the sacrificial animals. 
* See part i, p. 23, note a. 
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northern, and two on the southern altar-ground 1 , 
for the northern vedi is this (terrestrial) world, and 
the southern one the world of the Fathers : he thus 
consecrates him for both worlds. 

7. Concerning this, Gauriviti .Saktya, knowing 
this, once said, ' Like rulers 2 , assuredly, we shall be 
in yonder world!' Perhaps 3 it was 7??'shabha 
Ya^-fliatura, king of the .Svikna, who had told 
him so. 

8. He places the throne-seat, with (V&f. S. XX, 1), 
'Thou art the womb of the Kshatra, thou art 
the navel of the Kshatra!' for it indeed is the 
womb and navel of the Kshatra (ruling power). 

9. He then spreads the black antelope skin 
thereon, with, 'May it not injure thee! do not 



1 For the two special Vedis, see p. 225, note 1. 

* ' A kind of Kshatriyas,' Delbrttck, Altind. Synt., p. 494. 

* For this or some such meaning ('probably' — German, ' wohl' 
or ' vielleicht ') which seems to me to suit best the use of 'szsvat' 
in the Brahmanas, see part ill, p. 98, note 2. — Thus, at I, 2, 3, 2, 
I would now translate ' and perhaps it was Trita who slew him, — 
Indra at all events was exonerated from that (guilt), for he is 
a god.' Similarly, I, 8, 1, 4, ' perhaps it was a ^Aasha, for that 
(fish) grows best (fastest);' II, 2, r, 2, 'If, on the other hand, 
that oblation were not offered up in him, he would perhaps burn 
either the Adhvaryu, or the Sacrificer.' Somewhat peculiar is the 
passage, I, 6, 3, 10, where jatvat occurs both in the relative and 
in the demonstrative clause, and where we can hardly translate 
otherwise than ' If, perchance, he had said, " Grow thou, the foe of 
Indra 1 " he (Vrrtra) would perhaps have slain Indra.' — Hatte er 
vielleicht (etwa) gesagt : ' Wachse, du Feind Indras ! ' so wflrde 
er (Vrstra) vielleicht (? gewiss) Indra erschlagen haben. — If this be 
the right interpretation of these passages, they would have to 
be transferred, in the St Petersb. Diet, from meaning b (?) to c, 
where ' vielleicht ' would have to be added, as it certainly suits 
better than ' gewiss' (most likely) the last of the foregoing passages, 
at all events. The comm. explains '«wvat' by ' bahukrttvaA.' 
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injure me!' for the black antelope skin is the 
sacrifice : (thus it is spread) for the safety of the 
sacrifice and his own self. 

10. He then mounts it, with a verse to Varuwa 
(Va^ - . S. XX, 2), for Varuwa is the king of the 
gods: by means of his own deity he thus con- 
secrates him 1 , — 'He hath sat down, the up- 
holder of the sacred law, Varu#a, in the 
home-steads, for supreme rule, he the wise ! ' 

11. He then throws down a gold and a silver 
plate (beneath his feet, the silver one beneath the 
left foot) with, 'Protect (me) from death!' 
(the gold one beneath the right foot* with,) 
'Protect (me) from lightning!' The Vira^, 
doubtless, is the rain, and of this there are these 
two terrible forms, lightning and hail ; of these the 
gold plate is of the form of lightning, and the silver 
one of that of hail : against these two deities he 
affords protection to him, whence he who has per- 
formed the Sautrama«l has no fear of these two 
deities, as he also who thus knows this. 

12. He consecrates him by sprinkling him with 
the fat gravy of the sacrificial animals, for the gravy 
of the animals means excellence : with that excel- 
lence, the essence of cattle, he thus sprinkles him. 
But that gravy is also the highest kind of food : with 
the highest kind of food he thus sprinkles him. 

13. There are hoof-cups (of gravy), for on hoofs 
cattle support themselves : he thus causes him 
to obtain a support. There are thirty-three (such) 



1 Cf. V, 4, 4, 5, where the verse is explained. 
3 Or, on the head, according to others. The plates are of the 
usual round shape. 
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cupfuls, for thirty-three in number are all the 
deities: by means of all the deities he thus con- 
secrates him. He offers them with ^agatt verses, 
for animals are of ^agata (movable) nature : by 
means of the Gagati he thus secures cattle for him. 
With sixteen verses (Va^\ S. XIX, 80-94) he offers, 
for animals are of sixteen parts : he thus bestows 
excellence (or prosperity) on him part by part. 

14. 'With lead the wise, with wool and 
thread 1 the sages weave the web, the sacri- 
fice: the A.rvins, Savitr/, Sarasvati, and 
Varu»a healed the form of IndraV Each 
time he has offered two (cupfuls) together, he 
pours the residue into a bowl (sata) : he thereby 
establishes the days and nights, the half-months, 
the months, and the seasons in the year, and hence 
these days and nights, half-months, months, and 
seasons are established (contained) in the year. 

1 5. The bowl is made of reed, for the reed has 
its birth-place in the waters, and the waters are all 
the deities: by means of all the deities he thus 
consecrates him. 

16. A rubbing down (of the Sacrificer) with all 
manner of sweet-smelling substances takes place 
(before sprinkling him with fat), for such a rubbing 
down with all manner of sweet-smelling substances 
means supreme fragrance: with fragrance he thus 
consecrates (anoints) him. 

1 7. He sprinkles him (with the fat gravy) in front 
while (himself) looking towards the back (west), for 

1 See p. 219, note 3. 

1 Only the first pada of this, the first of the sixteen verses, is 
given in the text Regarding the allusions in this verse, see XII, 
7, i, ioseqq.; 2, 17; 7,3, 3. 
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from the front food is visibly eaten. On every side (he 
sprinkles him) whilst moving round : he thus bestows 
food on him from all quarters, whence food is se- 
cured from all quarters by him who has performed 
the Sautrama#i, or even by him who thus knows 
this. 

18. With a formula to the Asvins he sprinkles 
him first \ then with one to Sarasvatl, then with one 
to Indra : it is by means of these deities he thus 
consecrates him. Now, some consecrate him by 
means both of these deities and those utterances, 
' bhM, bhuva^, svar,' ' for,' say they, ' these utter- 
ances (" earth, air, heaven ") mean all this (universe) : 
it is by means of all this (universe) we thus conse- 
crate him.' Let him, however, not do so, but let 
him only consecrate him by means of those deities, 
for those deities, indeed, are all this (universe). 

19. He consecrates him prior to the Svish/akm 
(offering), for the Svish/akrzt is the Kshatra : he thus 
consecrates him by means of the Kshatra (or, by a 
Kshatriya). And he consecrates him between (the 
oblation to) the Lord of the Forest 2 and the 

1 According to Katy. St. XIX, 4, 14-17, he sprinkles him up to 
the mouth, letting it flow down on all four sides; and with each 
sprinkling he pronounces one of the formulas, first, the Savitra one, 
V&g. S. XX, 3, ' At the impulse of God Savitn (1 consecrate) thee 
by the arms of the Ajvins, and the heads of Pushan 1 ' followed 
by the Arvina one, 'with the healing medicine of the Arvins 
I sprinkle thee for energy and holy lustre ! ' and the Sarasvata one, 
' with the healing medicine of Sarasvatl I sprinkle thee for vigour 
and food !' Then a fourth time with a formula referring to all the 
deities (or with the three great utterances), or with the Aindra 
text, ' With Indra's power I sprinkle thee for strength, for excel- 
lence, and for fame 1 ' 

* For this oblation, see III, 8, 3, 33 ; IV, 5, 2, 1 1 ; in both cases 
it is followed immediately by the oblation to Agni Svish/akrrt. - 



Digitized by 



Google 



254 SATAPATHA-BRAHMAYA. 

Svish/akrzt, for the lord of the forest (or the tree) is 
Soma, and the Svish/akm (maker of good offering) 
is Agni : he thus consecrates him after encompassing 
him by Agni and Soma ; whence both those who 
know, and those who do not, say, 'A Kshatriya is 
the consecrator of a Kshatriya 1 .' 

20. They then lift him up 2 knee-high, then navel- 
high, then as high as the mouth ; for the Va^apeya 
doubtless is the same as the consecration, and the 
Sautrama»l is a consecration ; and even as there, at 
the Va^apeya, he (the Sacrificer) mounts the sacri- 
ficial stake 8 , like that is this rite. 

21. As to this they say, ' But, surely, he who is 
consecrated by the Sautrama»! moves away from 
this world.' Well, he descends again upon the 
black antelope skin, and, the black antelope skin 
being the sacrifice, he thus finally establishes him- 
self on the sacrifice. 

22. [He descends 4 , with V&f. S. XX, 10,] 'Firmly 6 
I establish myself in the Kshatra (lordship), 
in royal sway,' — in lordship and royal sway he 
thus establishes himself so as not to lose lordship 
and royal sway; — 'firmly in horses I establish 



1 Kshatriyo ra^tfoxbhishekti bhavati, purvara hi ra^aiva vr/ddhaA 
kumaram £abhishi££atfty arthaA ; comm. 

* According to Katy. Sr. XIX, 4, 19-21, the Adhvaryu first 
touches him, with (V&g. S. XX, 4), ' Thou art Ka, thou art Katama, 
— to Ka thee ! ' and the Sacrificer replies, ' O thou of good fame ! 
O most propitious one 1 O true king ! ' and touches his limbs one 
after another with XX, 5-9. 

8 See part iii, p. 32 (V, 2, 1, 9 seqq.). 

4 That is, when the throne-seat has been lowered again, he rises 
from it and stands on the deer-skin. 

• The function of ' prati ' here seems to be to strengthen the 
preposition in the verb ' prati-tish/Aami.' 
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myself, and in kine,' — in the midst of horses and 
kine he thus establishes himself so as not to lose 
horses and kine; — 'firmly in the limbs I estab- 
lish myself, and in the body,' — in the limbs 
and in the body he thus establishes himself so as 
not to lose his limbs and his body ; — ' firmly in 
the vital airs I establish myself, and in pros- 
perity,' — in the vital airs and in prosperity he thus 
establishes himself so as not to lose the vital airs 
and prosperity; — 'firmly in heaven and on earth 
I establish myself, and in the sacrifice,' — he 
thus establishes himself in these two, heaven and 
earth, within which is all this (universe). 

23. He 1 then sings a Saman (hymn-tune), for the 
Saman means lordship (kshatra) : with lordship he 
thus consecrates him ; or the Saman means imperial 
sway : by means of imperial sway he thus causes 
him to attain imperial sway. And, indeed, the 
Saman is the essence of all the Vedas : he thus 
consecrates him with the essence of all the Vedas. 

24. He sings it on a br/hatl verse 2 , for established 
on the BrihatX, as his excellence and foundation, 



1 According to the commentator on Katy. XIX, 5, 1, the Brahman 
sings, whilst La/y. V, 4, 16-19 gives directions from which the 
Udgatfi* would seem to be expected to perform this duty. When 
the Sacrificcr is being anointed, the Udgatrz' is to step between the 
(northern and southern) fires and, as soon as he is called upon by 
the Adhvaryu, he is to commence the Saman. It would probably 
depend on the Brahman's previous studies, whether or not he 
was sufficiently conversant with the complicated details of the 
hymnology. 

* Viz. Wig. S. XX, 30 (Rtks. VIII, 89, 1), ' To Indra, O Maruts, 
sing ye the great (hymn), most destructive to Vrrira, whereby the 
promoters of sacred rites produced the light, the wakeful god for 
the god.' 
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that sun shines 1 : he thus establishes him on the 
Brzhati, as his excellence and foundation. 

25. He sings it on a brz'hatl verse relating to 
Indra, for this sacrifice, the Sautrama»l, belongs 
to Indra, and even now he who sacrifices has Indra 
for his support : he thus consecrates him on his 
own support (or resting-place). 

26. And as to why (these hymns) are called 
'bracers 2 ;' it is because by means of these Samans 
the gods braced Indra up to energy, or vital power : 
in like manner do the officiating priests, by means of 
these Samans, brace the Sacrificer up to energy, or 
vital power. ' Sa#«ravase, vi-rravase, saty&wavase, 
^ravase 3 ' — these are the Samans : they proclaim 



! Professor Weber, Ind. Stud. VIII, p. 42, refers to a parallel 
passage in Ta»<fya-Br. VII, 4, 7 — ' By means of the Bahishpava- 
mana (of the morning service) the gods carried off Aditya, the sun, 
to heaven ; but he did not stop there. At midday they then fixed 
him by means of the Brt'hati, and for this reason the Brihati metre 
is used for the Pavamana-stotra at the midday service.' 

s Literally, sharpeners or sharpenings (sawwtna). 

* These words— apparently meaning 'for fame all round, for 
fame far and wide, for true fame, for fame' (or, perhaps, 'for 
hearing, or, rather, being heard of all round,' &c.) — are used to 
form the finales (nidhana) in which all the priests are to join; cf. 
S&mav., Calc. ed., I, pp. 533-4, where the figured text is given. 
According to KSty. XIX, 5, 4-5; La/y. V, 4, 19, the words, 
' saa^ityai, vigityai, satyagityai, ^ityai ' (for complete victory, vic- 
tory far and wide, &c), and ' sampush/yai, vipush/yai,' &c. (for 
complete prosperity, &c), are to be used instead, in the case of 
a Kshatriya and Vauya respectively, either optionally or neces- 
sarily. Though these four words are here, and elsewhere, spoken 
of as so many different Samans, only the last of them (' s ravase ') 
forms the finale of a Saman in the ordinary sense of the word ; the 
others being merely combined with certain musical ejaculations, or 
expletives (stobhas). All the four ' Samans ' begin with the same 
phrase (varying only in the verb) — 'saw tva hinvanti (riwanti, 
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him in these worlds. There are four finales, for 
there are four quarters : they thus establish him in 
all the quarters. All (the priests) join in the finale: 
with one mind they thus bestow excellence upon him. 

27. As to this they say, ' Seeing that this Saman 
is sung, wherein then does the recitation (uktha) of 
this Saman consist, and what is its foundation ; for 
unsuccessful is what is chanted unless it be followed 
by a recitation ? ' 

28. 'Thrice eleven are the gods;' this, indeed, is 
the recitation 1 belonging to that Saman, this its 
foundation. 

29. Or he (the Adhvaryu) takes a thirty-third cup- 
ful (of gravy), with (Va^. S. XX, u-12 1 ), 'Thrice 

tatakshur, jwanti) dhitibhiA,' i.e. ' they make thee up (or urge thee 
on) with prayers/ serving as a kind of prelude (prastava) the single 
words of which are given among the Stobhas (SSmav., Calc. ed., 
II, p. 522, last line), as, indeed, the words ' sanwravase,' &c, them- 
selves are (ib., p. 520). In the first three Samans this phrase is 
followed by the finale consisting of the respective characteristic 
word preceded by the Stobha ' auhova.' In the last Saman, on the 
other hand, the introductory phrase is followed by the choral setting 
of the verse ' Brthad indraya gayata' (see p. 255, n. 2), which, 
in its turn, is followed again by the first phrase, with a slightly 
modified modulation, ending with ' auhovd .rravase.' Whilst joining 
in the finale, the priests, according to La/y. V, 4, 17, are to lay their 
hands on the head of the Sacrificer. 

1 According to K&ty. St. XIX, 4, 24 ; 5, 8 seq. ; 7, 1 seq., the 
thirty-third libation of gravy is taken with the text, XX, 32, 'yo 
bhutandm adhipatiA (he who is the over-lord of creatures),' &c. ; 
whilst, on the conclusion of the £astra, or HoWs recitation, the 
Sacrificer offers the libation from that last cup with XX, n-12, and 
drinks the remainder with XX, 13. The .Sastra, recited in response 
to the Saman, consists of the section of eleven verses, Va£. S. XX, 
80-90, the first and last verses of which are recited thrice; 
whilst the 'Shiva' (rowsdvom, 'let us praise, om !') is inserted by him 
before each triplet of the remaining nine verses. The two verses used 
whilst the Sacrificer offers (XX, 11-12) are likewise recited by the 

[44] S 
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eleven are the gods,' — for there are indeed thrice 
eleven gods; — 'three-and-thirty, bountiful,' — 
for there are thirty-three gods; — 'with Brzhaspati 
for their Purohita,' — B/'thaspati is the Brah- 
man (n.) : he thus means to say, ' With the Brahman 
for their Purohita (family-priest);' — * at the im- 
pulse (sava) of the god Savitrz,' — that is, 
'impelled by the god Savitrz;' — 'may the gods 
protect me through the gods!' for the gods in- 
deed consecrate him through the gods. 

30. 'The first with the second,' — for the first 
(gods, on earth) consecrate him along with the second 
ones (in the air) ; — 'the second with the third,' — 
for the second ones consecrate him along with the 
third ones (in the sky); — 'the third with 1 the 
truth,' — for the third ones consecrate him with 
the truth; — 'the truth with the sacrifice,' — for 
the truth consecrates him with the sacrifice; — 'the 
sacrifice with sacrificial texts,' — for the sacrifice 
consecrates him with sacrificial texts ; — ' sacrificial 
texts with hymn-tunes,' — for sacrificial texts 
(ya^us) consecrate him along with hymn-tunes; — 
'hymn-tunes with hymn-verses,' — for hymn- 
tunes consecrate him along with hymn-verses (rt&) ; 
— 'hymn-verses with invitatory verses,' — for 
hymn-verses consecrate him along with invitatory 
verses; — 'invitatory verses with offering- 
verses,' — for invitatory verses consecrate him 
along with offering-verses ; — 'offering-verses with 
Vasha/-calls,' — for offering-verses consecrate him 

Hotrt, as a ' nivid,' being either added at the end of the Sastra, or 
inserted before the ninth or tenth verse ; the whole recitation thus 
consisting of seventeen verses. 

1 Mahidhara takes the instrumental throughout as a sociative 
(saha satyena). 
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along with Vasha/-calls ; — 'Vasha/-calls with 
oblations,' — for Vasha/-calls consecrate him along 
with oblations; — 'May the oblations render 
successful my wishes! bhu^! svaha!' — having 
thus consecrated him by means of those deities from 
first to last, he thus, by means of oblations, renders 
all his wishes successful. Having then solicited 
an invitation from the officiating priests, he (the 
Sacrificer) drinks 1 (the remains of the cup of vasa), 
for the officiating priests are the seasons : it is thus 
in the seasons that he solicits an invitation. 

31. He drinks it, with (Va^. S. XX, 13), ' My hair 
is endeavour 2 , my skin submission and ap- 
proach 8 , my flesh inclination, my bone wealth, 
and my marrow submission,' — for he who is con- 
secrated by the Sautrama«i enters the worlds and 
among the deities; he now has himself invited 
amongst them *, and thus he arises (in the other world) 
complete, with a whole body, and with (all) limbs. 

Ninth AdhyAya. First Brahmajva. 
1. Verily, from this sacrifice the man* is born; 

1 According to Kity. XIX, 5, 9, the priests themselves first smell 
the remainder of the fat gravy, with the text (XX, 34), 'The protector 
of my breath thou art,' &c. Cf. also XIV, 2, 2, 42, with note. 

* The use of ' prayati' in this sense (here and V&g. S. XVIII, 1) 
is peculiar ; being apparently derived from ' pra-yam,' one would 
expect it to have some such meaning as ' offer, gift.' This and 
the other predicates, according to Mahidhara, are to show the state 
of feeling of beings towards the (royal) Sacrificer. The repetition 
of 'anati' (bowing, prostration, submission) is strange. A strong 
alliterative cadence is noticeable in the verse. 

* ? Hardly ' return ' here ; rather, perhaps, ' attaining to (the 
other worlds),' or, possibly, ' the turning to him, gathering round 
him (of the people).' 

4 ? Or, he now calls these to himself in the meantime. 
' That is, the Furusba, Agni-Prag-apati ; and the Sacrificer. 

82 
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and whatever food a man consumes in this world, 
that (food), in return, consumes him in yonder 
world. Now this sacrifice is performed by means 
of spirituous liquor, and spirituous liquor (parisrut) 
is not to be consumed by a Brahma»a : he thus is 
born from that which is not (to be) consumed, and 
the food does not, in return, consume him in yonder 
world. Therefore this (sacrifice), the Sautrama»t, 
is a Brahmawa's sacrifice 1 . 

2. The malted rice is the same as his (the man's) 
hair, the malted barley his skin, the fried rice his 
flesh, the filtering-cloth his bones, the mash his mar- 
row, the raw liquor (parisrut) his life-sap (serum), 
the seasoning (and fermentative substances) his 
blood, the milk his seed, the mature liquor (sura) 
his urine, and the impure matter the contents of 
the stomach. 

3. Indra's cake is his heart, that of Savitro his 
liver, that of Varuwa his lung, the arvattha and 
udumbara vessels his kidneys, the nyagrodha one 
his bile, the pan (sthali) his intestines *, the super- 
numerary (vessels) his bowels 2 , the two eagle 
feathers 3 the milt, the throne-seat his navel, the 
pot his rectum, the (pan) perforated with a hundred 
holes, the male organ, — and inasmuch as that (pan) 
is much perforated, therefore that organ is much 
divided, — the bowl (sata) is his mouth, the strainer 

1 That is, because to a man of another caste the spirituous 
liquor would not be 'anSdyi,' but consumable, and hence it 
would consume him in the other world. 

* The two terms 'intrim' and ' gad&A' are usually taken as 
synonymous ; the latter term probably means the lower or larger 
intestines ; cf. V&g. S. XIX, 86. 

* See XII, 7, 3, 22. 
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his tongue, the dish (^apya) his anus, the tail (whisk) 
his bladder. 

4. And the sacrificial animal of the A^vins is his 
limbs, that of Sarasvati his trunk, Indra's bull 
his form, — whence they say that man's form (wealth) 
is kine, — the gold (plate) is his vital strength ; it is 
of the weight of a hundred (grains), whence man has 
a life of a hundred (years). 

5. The two cups of the Asvins are his eyes, and 
the ground wheat and kuvala (jujubes) his eye- 
lashes; the two cups of Sarasvati are his nostrils, 
and the ground Indra-grain and badara (jujubes) 
the hair in his nostrils ; the two cups of Indra are 
his ears, and the ground barley and karkandhu 
(jujubes) the hair of his ears and his eyebrows. 

6. And the hairs of wolf are the hair on his abdo- 
men and that below ; and the hairs of tiger are the 
hair on his chest and that of his armpits ; and the 
hairs of lion are the hair of his head and his beard. 

7. There are three sacrificial animals, for this 
body of man consists of three parts : it is the body 
he thereby wins (in heaven) for him ; — what is below 
the navel (he wins) by that of the A$vins,what is above 
the navel and below the head by that of Sarasvati, 
and the head itself by that of Indra: both as to 
its (bodily) form and as to its deities he thus delivers 
his own self from death, and makes it immortal. 

8. There are three sacrificial cakes, for this life 
ot man consists of three parts : it is life he thereby 
wins for him ; — the early life (he wins) by that 
of Indra, the middle (part of) life by that of Savitrt, 
and the last (part of) life by that of Varu»a : both 
as to its (bodily) form and as to its deities he thus 
delivers his life from death, and makes it immortal. 
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9. There are six cups (of milk and liquor), for 
there are these six (channels of) vital airs in the 
head : it is the vital airs he thereby wins for him ; — 
his eyes (he wins) by the two (cups) of the A^vins, 
his nostrils by those of Sarasvat!, and his ears by 
those of Indra : both as to its (bodily) form and as 
to its deities he thus delivers his own self from 
death, and makes it immortal. 

10. The invitatory and offering-formulas are 
made continuous \ and relate to the same deities — 
for the continuity and uninterruptedness of the 
vital airs. They are all of them invitatory formulas 
and all offering-formulas, whence all the vital airs 
pass onwards and all of them backwards. All (the 
formulas) are first, all of them intermediate, and 
all of them last, whence all the vital airs are first, 
all of them intermediate, and all of them last All 
the cups have two (formulas, an) invitatory and (an) 
offering-formula, — this is of the form of the in (and 
out)-breathing and the up-breathing: it is the in- 
breathing and the up-breathing he thus secures for 
himself, and therefore all the vital airs are established 
on the in-breathing and the up-breathing. 

1 1. Verily the Sautrama»l is this body (of man) : 
the Sacrificer is the mind, (that is) speech manifestly; 
the vedi (altar-ground) is the trunk, the uttara-vedi 
(high-altar) offspring, the barhis (grass-covering) 
cattle, the officiating priests the limbs, the fuel the 
bones, the ghee the marrow, the fire the mouth, 
the oblation is food, and the concluding rite is 
life, whence he who has performed the Sautramawt 
attains life. 

1 See p. 244, note 1. 
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1 2. And, verily, these two men that seem to be 
in the eyes, they belong to the A^vins, and the 
black (in the eye) belongs to Sarasvatl, and the 
white to Indra ; and in that, when the victim of the 
A^vins is being (offered), he makes offering to these 
deities in common, thereby he puts those (parts of 
the body) together and takes them to himself. 

13. Indra, assuredly, is the mind, Sarasvatl speech, 
and the two Asvins are the ears. Now, whatever 
one thinks in his mind of that he speaks with his 
speech, and what he speaks with his speech that 
one hears with one's ears : thus, in that, when the 
victim of Sarasvatl is being (offered), he makes 
offering to these deities together, thereby he puts 
these (parts of the body) together and takes them 
to himself. 

14. Indra, assuredly, is the breath, Sarasvatl the 
tongue, and the two A^vins the nostrils ; and inas- 
much as through (the channel of) the breath (pra«a) 
one introduces (pra-»l) food into himself that is the 
reason of its being (called) ' pra»a.' By means of 
the tongue one distinguishes the essence (taste) of 
food, and the nostrils, indeed, are the path of the 
breath ; and in that, when the victim of Indra is 
being (offered), he makes offering to these deities 
in common, thereby he puts those (parts of the 
body) together and takes them to himself. 

15. Indra, assuredly, is the heart, Savitr? the 
liver, and Varu»a the lung; and in that, when 
Indra's cake is being (offered), he makes offering 
to these deities in common, thereby he puts those 
(parts of the body) together and takes them to 
himself. 

16. Savitr?, assuredly, is the breath, Varu«a the 
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through-breathing, and Indra the generative organ ; 
and whatever food one eats by means of (the 
channel of) the breath through that he breathes 
with his through-breathing, and by means of the 
generative organ he sheds the essence of food as 
seed ; and in that, when Savitrfs cake is being 
(offered), he makes offering to these deities in 
common, thereby he puts those (parts of the body) 
together and takes them to himself. 

17. Varuwa, assuredly, is the womb, Indra the 
seed, and Savitr i the generator of the seed ; and in 
that, when Varu«a's cake is being (offered), he makes 
offering to these deities in common, thereby he 
puts those (parts of the body) together and takes 
them to himself. And whosoever thus knows this 
comes into being along with these deities, and is 
born again (so as to be) along with these deities ; 
he increases in offspring and cattle ; he becomes 
firmly established in this world, and wins the 
heavenly world, whosoever, knowing this, performs 
the Sautramawt, or whosoever thus knows this. 

Second Brahmajva. 

1. Having performed the sacrifice they betake 
themselves to the purificatory bath; for after a 
Soma-sacrifice they do betake themselves to the 
purificatory bath, and the Sautrama«l is the same 
as the Soma (sacrifice). 

2. [He plunges the mash-pot into the water, 
with Vdf. S. XX, 14-18 \] ' Whatever contumely 



1 Of the first three verses the text quotes only the first p&da, the 
rest having been supplied in the translation. 
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against the gods, O divine gods, we have com- 
mitted, from that sin may Agni deliver me; 
may he deliver me from all trouble!' — he 
thereby delivers him from the sin committed against 
the gods. — 'Whether by day, whether by night 
we have committed sins, from that sin may 
Vayu deliver me; may he deliver me from all 
trouble!' — he thereby delivers him from whatever 
sin he commits by day and night. — 'Whether 
waking, whether in sleep we have committed 
sins, from that sin may Surya deliver me; 
may he deliver me from all trouble!' — what is 
awake is men, and what is asleep is the Fathers : 
he thus delivers him from guilt against men and 
Fathers. 

3. 'Whatever sin we have committed in the 
village, in the forest' — for either in the village or 
in the forest sin is committed : therefrom he delivers 
him; — 'whatever in the assembly' — from the sin 
of the assembly he thereby delivers him ; — ' what- 
ever in our organs of sense' — from the sin 
against the gods he thereby delivers him ; — ' what- 
ever against the .Sudra or the Arya, what- 
ever against the right of any one, thereof thou 
art the expiation,' — from all that sin he thereby 
delivers him. 

4. 'That we swear by the Inviolable Waters 1 , 
by Varu#a, therefrom deliver us, O Varu»a!' 
— he thereby delivers him from sin against Varu#a. — 
[He then immerses the pot, with Va^. S. XII, 18; 



1 Cf. Ill, 8, 5, 10, where the text varies slightly — ' That they 
say, we swear by the Inviolable (cows, or waters), by Vanwa, 
therefrom deliver us, O Varuwa 1 ' 
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19,] ' O laving bath, laving thou glidest along,' 
— the bath, indeed, is that whirlpool (now produced) 
in the water, and that indeed is either Varu«a's son 
or brother: it is him he thereby praises; — 'with 
the help of the gods have I expiated 1 the sin 
committed against gods,' — he thereby expiates 
the sin committed against gods; — 'with the help 
of mortals that committed against mortals,' — 
he thereby expiates the sin committed against 
mortals; — 'preserve me, O God, from injury 
from the fiercely-howling (demon)! ' whereby he 
means Jo say, ' Protect me against all inflictions ! ' 

5. 'In the ocean, in the waters, is thy heart,' — 
for the ocean is the waters, and water is sap : with 
that sap he thus supplies him ; — 'may the plants 
and waters unite with thee ! ' — he thereby supplies 
him with both kinds of sap, that which is in plants, 
and that which is in water. — He goes two steps 
northward from out (of the water) ; for as much as 
the step is the briskness in man : with what briskness 
there is in him he thus leaves evil behind him. 

6. With, ' May the waters and plants be 
friendly unto us!' he takes water in his joined 
hands; for water is a thunderbolt: he thus makes 
a covenant with the thunderbolt ; — and with, ' M ay 
they be unfriendly unto him who hateth us, 
and whom we hate ! ' let him sprinkle it in what- 
ever direction he who is hateful to him may be, 
and he thereby discomfits him. 

7. With iyig. S. XX, 20), 'As one set free (is 
liberated) from the stake, as he who sweateth 

1 Cf. II, 5, 2, 47; IV, 4, 5, 22, where the formula has 'ava 
aySsisham' (correct, — 'with the help of the gods have I wiped 
oat the sin committed against the gods ') instead of ' ava yakshi.' 
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(is cleansed) from filth by bathing, as the ghee 
is purified by the strainer, so may the waters 
cleanse me from sinl' he causes his garment to 
float away: even as one would pluck out a reed 
from its sheath, so he plucks him from out all evil. 
He bathes, and (thereby) drives the darkness (of sin) 
from himself. 

8. [He comes out ', with Vif. S. XX, 21,] ' From 
out of the gloom have we risen,' — gloom is evil: 
it is gloom, evil, he thus keeps away; — 'beholding 
the higher light 2 ,' — this (terrestrial) world is higher 
than the water: it is on this world he thus estab- 
lishes himself; — 'God Surya, with the gods, the 
highest light,' — Surya, the highest light (^yotis), is 
the heavenly world : it is in the heavenly world he thus 
finally establishes himself. He walks along without 
looking back, and approaches the Ahavantya, — 

9. With (V4/-. S. XX, 22), 'Along the waters 
have I gone this day,' — the essence of the waters 
he thereby secures for himself; — 'with their 
essence have we united,' — the essence of the 
waters he thus takes to himself; — 'rich in sap, 
O Agni, have I come : do thou unite (supply) 
me with splendour, with offspring, and with 
wealth !' he thereby invokes a blessing. 

10. With(Va£-. S. XX, 23), 'A kindler thou art: 

1 Having put on fresh garments, the Sacrificer and his wife are 
led out by the Unnetr*', the mantra being muttered at the same 
time; and they then return with the priests to the offering- 
ground, whilst the AmatrfyS-hymn (on J?»g-veda S. VIII, 48, 3, ' we 
have drunk Soma . . . ') is sung : see part ii, p. 385, note 2 ; K&ty. 
Sraut. X, 9, 7. 

a Mahfdhara takes ' svar ' in the sense of ' svarga,' heaven ; 
whilst the Brahmawa seems rather to take it as referring to the 
earth or dry land on which the Sacrificer now steps. 
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may we prosper 1 !' he takes a kindling-stick, for 
a kindler of Agni (the fire) the kindling-stick indeed 
is. With, 'Enkindling thou art, fire thou art: 
lay thou fire into me! ' he puts the kindling-stick 
on the Ahavanlya : he thereby kindles the fire, and, 
thus kindled, it kindles him with fire (energy) *. 

ii. Being about to offer a pap to Aditi 8 , he pre- 
pares it : Aditi being this (earth), he who offers 
Aditi's (pap) performs the sacrifice on this (earth), 
and by offering firmly establishes himself thereon. 
The sacrificial fee is a milch cow (with calf) : the 
milch cow being this (earth), he milks out from 
the latter all his desires. The calf he gives away at 
the former (pap-offering to Aditi *), and the mother- 
cow at the latter ; for when a calf sucks the mother- 
cow, the latter gives milk when she is given away, 
and from her, when given away, he thus milks all 
his desires. 

12. As to this they say, 'Surely, he who goes 
down to the water for the purificatory bath falls 
away from this world ! ' Well, when he has come 
out from the bath, he offers a dish of curds to Mitra 
and Varu»a ; now Mitra is this (terrestrial) world, 



1 The text of the formula 'edho*sy edhishfmahi ' is evidently 
meant to suggest a connection (real or alliterative) between ' edha ' 
(root ' indh ') and the final verb (root ' edh '). 

* According to Katy. XIX, 5, 20, and Mahfdhara, he now offers 
on the kindling-stick an oblation of ghee, with the text, V&g. S. 
XX, 23, ' Hither come the earth, the dawn, the sun, and all this 
world.' 

* See p. 213, note 2. 

* This offering takes place at the beginning of the performance 
of the Sautramawf, cf. Katy. Sr. XIX, 1, 5-10. The dish of curds 
which according to this paragraph is to follow the second pap to 
Aditi, may, according to Katyayana, be offered before it. 
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Varu#a yonder world, and the dish of curds is what 
there is here between (those two) : thus, when he 
offers the dish of curds to Mitra and Varu«a, he 
establishes himself in these worlds. And Mitra, 
indeed, is the in-breathing, Varu»a the off-breathing, 
and the dish of curds the food : thus when he offers 
the dish of curds to Mitra and Varu»a, he finally 
establishes himself in the vital air, in food. 

Third BrAhmajva. 

1. Now, Dush/arltu Pauwsayana had been ex- 
pelled from the kingdom which had come down to him 
through ten generations ; and the Sring~a.ya.s also 
expelled Revottaras Pa/ava A'akra Sthapati. 

2. He said to Dush/aritu Pauwsayana, ' I will 
perform the Sautramawi for thee, and will confer 
upon thee that dominion over the Srzw^ayas.' — ' So 
be it ! ' he replied. So he performed it for him. 

3. Now Balhika Pratiplya, the Kauravya king, 
heard (people say) this — ' There is that Dush/aritu 
Pauwsiyana who has been expelled from the king- 
dom which has come down to him through ten 
generations : for him that A'akra Sthapati wants 
to perform the Sautramawl and to confer upon him 
the dominion over the Sr«#£ayas.' 

4. He said, ' I will just tell him that if he wants 
to confer dominion upon him, he will indeed ex- 
clude him from dominion.' He came to him at 
that particular time (of the sacrifice) when the cups 
(of milk and liquor) are drawn. 

5. He said, ' Sthapati A'akra, they say, Sura-liquor 
must not be offered in the Ahavanlya-fire, nor any- 
where else than in the Ahavanlya : if thou offerest 



Digitized by 



Google 



27O tfATAPATHA-BRAHMAyA. 

Surd-liquor in the Ahavanlya thou wilt cause social 
confusion and a repetition in the sacrifice \ and if any- 
where else than in the Ahavaniya thou wilt exclude 
him (the king) from dominion, and wilt neither place 
him in dominion, nor confer dominion upon him.' 

6. He replied, 'I shall not offer Sura-liquor in the 
Ahavanlya nor anywhere else than in the Ahavanlya : 
thus I shall not cause social confusion nor a repeti- 
tion in the sacrifice, and shall not exclude him from 
dominion ; I shall place him in dominion, and shall 
confer dominion upon him.' 

7. He said, 'How, then, wilt thou do it?' He 
then told him this: — At first, indeed, that Yaf»a 
(sacrifice, m.), the Sautrama«t, was with the Asuras. 
He went forth towards the gods. He came to the 
waters, and the waters welcomed him, whence 
people welcome a better man when he comes 
to them. They said to him, ' We pray thee, come, 
reverend sir ! ' 

8. He said, ' Nay, I am afraid : lead ye me 
forward!' — 'Whereof art thou afraid, reverend 
sir ? ' they asked. — ' Of the Asuras,' he said. — 
' Be it, then ! ' they said. The waters led him for- 
ward, whence he who is the protector leads forward 
him who is afraid ; and inasmuch as the waters led 
him forward (pra-»l) therefore the waters (them- 
selves) are 'led forward:' this is the reason why 
they are (called) Pra»ltaA 2 ; and, verily, firmly 
established is he who thus knows that nature of 
the PrawltaA. 

1 Probably inasmuch as the cups of milk are offered there pre- 
viously. 

1 For this jarful of consecrated water, used at the sacrifice, see 
part i, pp. 9, note ; 265. 
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9. Now, the fore-offerings had been performed, 
but the fire had not been carried round 1 (the 
oblations), when the Asuras came after him. By 
means of the circumambient fire the gods shut 
out their hostile rivals, the Asuras, from Yagna. 
(the sacrifice) ; and in like manner does this one 
now, by means of the circumambient fire, shut out 
his spiteful enemy from the sacrifice. 

10. Verily, that Ahavanlya is the womb (seat) 
of the gods, and those two fires 2 on either side 
thereof are its immortal wings: thus, when they 
perform the sacrifice on the Ahavantya, they indeed 
perform the sacrifice for the gods in the womb of 
the gods ; and, verily, the continued sacrifice inclines 
to him, and the sacrifice is not cut off from him who 
thus knows this, or for whom, knowing this, this 
sacrificial rite is performed. 

11. On the northern fire they offer (libations 
from) the cups of milk, on the northern fire they 
cook the sacrificial animals : the sacrificial animals, 
whilst being mortal, he thus places in the immortal 
womb, and them that are mortal he causes to be 
born (again) from out of the immortal womb ; and, 
verily, whosoever thus knows this, or he for whom, 
knowing this, this sacrificial rite is performed, wards 
off the recurring death of his cattle, and the sacrifice 
is not cut off from him. 

12. On the southern fire they offer (libations 
from) the cups of Sura-liquor, near the southern fire 

1 On the ceremony called ' paryagnikarawam,' see part i, p. 145, 
note; part ii, p. 187, note. 

1 See p. 235, note 1. Properly speaking, the two fires of the 
two special Vedis are in front (or, rather, north-east and south-east) 
of the Ahavantya. 
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they purify (the liquor) with triple strainers: the 
Fathers, whilst being mortal, he thus places in 
the immortal womb, and them that are mortal he 
causes to be born (again) from out of the immortal 
womb; and, verily, whosoever thus knows this, or 
he for whom, knowing this, this sacrificial rite is per- 
formed, wards off the recurring death of the Fathers, 
and the sacrifice is not cut off from him. 

13. Now, inasmuch as these two fires are taken 
from the Ahavaniya, they are Ahavanlyas (offering- 
fires), and inasmuch as they do not again reach the 
Ahavaniya, they are not Ahavanlyas : he thereby 
obtains both k*inds of oblations, that which is 
(offered) on the Ahavanlya. and that which is 
(offered) on what is not an Ahavantya — both what 
is offered and what is not offered. 

He (Balhika Pratiptya) then went home, and 
said, ' It is not so (as we had thought) : that king- 
dom of the Sring'aya.s now belongs to Dush/a- 
rltu; — in such and such a manner has that A"akra 
Sthapati this day performed at the sacrifice.' 

14. On the northern fire they thus perform the 
rites of the sacrificial animals, the (animal) cakes, 
and the cups of milk, and what other (rite) there 
is : it is the gods, in the world of the gods, he 
thereby gratifies, and, thus gratified, they gratify 
him, and he wins the world of the gods. 

15. In the southern fire they offer (libations from) 
the cups of Sura-liquor, near the southern fire they 
purify (the liquor) with triple strainers : it is the 
Fathers, in the world of the Fathers, he thereby 
gratifies, and, thus gratified, they gratify him, and 
he wins the world of the Fathers. 

16. Verily, the Sautr£ma«l is the same as the 
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body, whence it is (clearly) defined, for defined is 
the body. And (Indra) Vayodhas (the bestower 
of strength) is the world, whence he is undefined ', 
for undefined is the world. The Sautramawi is the 
body (trunk), and the Aindra (victim) and (the one 
to) Vayodhas * are the two arms ; and inasmuch as 
there are those two animal offerings on both sides 
(of the Sautramawl), therefore these two arms are 
on both sides of the body. And as the sacrificial 
animal, so the sacrificial stake ; and inasmuch as 
there are those two stakes on both sides of the 
stake of the Sautramawl (bull of Indra), therefore 
these two arms are on both sides of the body 8 . 

1 The term 'vayodhas' is said to be undefined inasmuch 
as, though it is meant to apply to Indra, the name of this 
god is not mentioned along with it in the formulas. 

' During the performance of the Sautramani proper (on the 
fourth day) three victims are immolated, a he-goat to the Ajvins, 
a ram to Sarasvati, and another bull to Indra. But at the 
beginning of the whole performance — either before or after the 
first pap to Aditi (cf. XII, 9, 2, 11) — a bull is sacrificed to Indra ; 
and at the end — after the second pap to Aditi and the dish of curds 
to Mitra and Varuwa (see p. 252, note 4)— another animal sacrifice 
is performed to Indra Vayodhas. The sacrificial stakes for the first 
and last of the three victims sacred to Indra, are to be placed 
north and south of that of Indra's second bull, the one sacrificed as 
part of the Sautramant proper. 

' The object of identifying different ceremonial acts and features 
with certain parts of the body is of course to impress upon the 
mind of the Sacrificer the efficacy of the Sautramant in securing 
to him a new, complete body for the other life. 
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THIRTEENTH KANDA. 



THE ASVAMEDHA, or HORSE-SACRIFICE. 



PRELIMINARY CEREMONIES 1 . 

First AdhyAya. First Brahmaya. 

i. He (the Adhvaryu) cooks the priests' mess of 
rice*: it is seed he thereby produces. Having 
greased a rope with the ghee which is left over 3 , 
he takes it ; for ghee is (a type of) fiery spirit, and 
the horse is sacred to Pra^apati * : he thus endows 
Pra^apati with fiery spirit. Impure, and unfit for 
sacrifice, indeed, is that (animal), to wit, the horse. 

2. The rope consists of darbha grass (poa cyno- 
suroides) ; — for darbha stalks 6 are a means of puri- 
fication : he thus purifies that (horse), and immolates 
it as one purified and meet for sacrifice. 

3. Now, when the horse* was immolated, its 



1 The ceremonies treated of in the first six chapters (brahmaoas) 
refer to the setting apart of the horse for its sacred office, a year 
before the sacrifice, and to the intervening period during which 
the horse is allowed to roam about, though under careful super* 
vision. 

* For further particulars regarding this opening ceremony of 
the sacrifice see XIII, 4, 1, 1 seqq. 

* Viz. from the ghee used for greasing the four dishes of 
cooked rice. 

* Or, the horse is of the nature of Pra^ipati. 

* See above, p. 195, note 1. 

' That is, as would seem, Pra^apati in the form of a horse, 
see part iv, introd., p. xiv seqq. 
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seed went from it and became gold ! : thus, when 
he gives gold (to the priests) he supplies the horse 
with seed. 

4. Pra^apati produced the sacrifice*. His great- 
ness departed from him, and entered the great 
sacrificial priests s . Together with the great priests 
he went in search of it, and together with the great 
priests he found it : when the great priests eat the 
priests' mess of rice, the Sacrificer thereby secures 
for himself the greatness of the sacrifice. Along 
with the priests' mess of rice he presents gold (to 
the priests) ; for the mess of rice is seed, and gold 
is seed : by means of seed he thus lays seed into 
that (horse, and Sacrificer). It (the gold 4 ) weighs 
a hundred (grains) ; for man has a life of a hundred 
(years), and a hundred energies: it is life, and 
energy, vigour, he lays into his own self. At midday 
he takes Vasatlvarl 6 water of four kinds; it is 
brought together from the (four) quarters, for food 
is in (all) the (four) quarters, and water is food : by 
means of food he thus secures food for him. 



1 Pra^apati is Agni, and gold is Agni's seed, cf. II, 1, 1, 5 ; III, 

3. 1. 3 &c- 

* That is, the Axvamedha sacrifice, and thus the immolation (or 
emptying out) of his own self, so to speak. 

* That is, the four principal officiating priests, Brahman, Hotr/, 
Adhvaryu, and Udgatn. Cf. VIII, 4, 3, 1 seqq, where it is the vital 
airs that, in their capacity as /?i'shis, assist Pra^apati in the first 
sacrifice. 

* That is to say, each piece of gold weighs as much. According 
to Katy. XX, i, 6 he is to give to the priests 4000 cows and as many 
.Satamana coins. 

* For this water used for the Soma-sacrifice where, however, 
it is taken from a cistern, or some course of flowing water, see 
part ii, p. 222 seqq. 

T 2 
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Second Brahmajva. 

1. Now, unsuccessful in the sacrifice, assuredly, is 
what is performed without a formula. (With Va^-. S. 
XXII, 2,) 'This rope did they take, at the 
first age of the truth, [the sages, at the rites: 
it hath been with us at this Soma-sacrifice, 
declaring the course in the gaining of the 
truth],' he takes the halter of the horse in order to 
supply a formula for the success of the sacrifice. It 
(the rope) is twelve cubits long, — twelve months 
make a year : it is the year, the sacrifice ', he 
secures. 

2. Concerning this they say, ' Is the rope to be 
made twelve cubits long, or thirteen cubits long ? ' 
Well, that year is the bull among the seasons, and 
the thirteenth (or intercalary) month is an excres- 
cence of the year ; and this A-rvamedha is the bull 
among sacrifices ; and inasmuch as the bull has an 
excrescence (hump), one may add on a thirteenth 
cubit to the rope as an excrescence to this 
(Aivamedha) : even as the bull's hump is attached 2 
(to his back), suchlike would this be. 

3. [He puts the halter on the horse, with Va^. 
S. XXII, 3, 4,] 'Encompassing 3 thou art,' — 

' Or, possibly, it is for the space of a year that he secures the 
sacrifice, but see part iv, introduction, p. xxiii. 

* Lit., spread out. 

* Some such meaning as this (or perhaps ' encompassed, en- 
circled ') seems to be assigned by the author to ' abhidhaA,' with 
evident reference to ' abhidhSnt,' ' halter,' from ' abhi-dhi,' ' to fasten, 
enclose.' The St. Petersburg Diet, on the other hand, takes it 
in the sense of ' naming, denoting ' (? inasmuch as the horse gives 
the name to the horse-sacrifice); whilst Mahtdhara explains it 
by ' that which is named or praised.' 
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therefore the offerer of the Aivamedha conquers 
all the quarters 1 ; — 'the world thou art,' — the 
world he thus conquers; — 'a ruler thou art, an 
upholder,' — he thus makes him a ruler and up- 
holder; — 'go thou unto Agni Vaisvanara,' — 
he thus makes him go to Agni Vaisvanara (the 
friend of all men); — ' of wide extent,' — he thus 
causes him to extend in offspring and cattle ; — 
'consecrated by Svaha (hail!),' — this is the 
Vasha/-call* for it; — 'good speed (to) thee for 
the gods ! ' — he thus makes it of good speed for 
the gods; — 'for Pra^apati,' — the horse is sacred 
to Pra/apati: he thus supplies 8 it with his own 
deity. 

4. But, verily, he who fetters the horse without 
announcing it to the Brahman and the gods is liable 
to incur injury. He addresses the Brahman (the 
superintending priest) by saying, ' O Brahman, I will 
fetter the horse for the gods, for Pra,fapati: may 
I prosper therewith! ' and having made the announce- 

1 In epic times the Ajvamedha is commonly performed by kings 
who have been successful in the 'digvjguya,' or conquest in all 
quarters. 

1 'Vasha/' is the sacrificial call uttered by the Hotn'at the end 
of the 'y&gySi' or offering-verse of a regular oblation (ahuti) as 
distinguished from minor libations, such as nomas and agharas, 
which require no * yajya/ and for which the sacrificial call— marking 
the pouring out of the libation into the fire — is ' svaha 1' The 
meaning of 'vasha/' is doubtful; but it would seem to be con- 
nected either with the root 'vaksh,' to grow, to wax, or with 
' vah,' to bear ; and would thus mean either ' may it prosper ! ' or 
' may he (Agni) bear it (to the gods) ! ' By the mention of the 
Svaha in our formula the horse is, as it were, marked as dedicated 
to the gods. 

8 Or, perhaps, he causes it to succeed by means, or with the 
help, of its own deity. 
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ment to the Brahman, he ties up the horse, and 
thus incurs no injury. ' Fetter it for the gods, 
for Pra^apati : prosper thou therewith ! ' thus the 
Brahman urges him, and supplies it (the horse) 
with its own deity. He then sprinkles it (with 
water) : the (symbolic) meaning of this is the same 
as before \ 

5. He sprinkles 2 it, with (Va^. S. XXII, 5), 
'I sprinkle thee (so as to be) acceptable to 
Pra^apati,' — for Pra^apati is the most vigorous 
of the gods : it is vigour he bestows on it, whence 
the horse is the most vigorous of animals. 

6. ' I sprinkle thee, acceptable to Indra and 
Agni,' — for Indra and Agni are the most powerful 
of the gods : it is power he bestows on it, whence 
the horse is the most powerful of animals. 

7. 'I sprinkle thee, acceptable to Vayu,' — 
for Vayu is the swiftest of gods : it is speed he 
bestows on it, whence the horse is the swiftest 
of animals. 

8. 'I sprinkle thee, acceptable to the All- 
gods,' — for the All-gods are the most famous of 
gods : it is fame he bestows on it, whence the horse 
is the most famous of animals. — ' I sprinkle thee, 
acceptable to all the gods.' 

9. Concerning this they say, 'Seeing that the 
horse is sacred to Pra^apati, wherefore (does he 
say), " I sprinkle thee " for other deities also ? ' Well, 
all the gods are concerned in the horse-sacrifice; 

1 For the sprinkling of (the material for) oblations see I, 1, 3, 6 
seq. ; and an animal victim in particular, HI, 7, 4, 3. 

* According to Katy. XX, 1, 37, he goes with the horse to 
stagnant water, and there sprinkles it. It would seem that the 
horse stands in the water during this ceremony. 
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when he says, ' I sprinkle thee for all the gods/ 
he makes all the gods take a concern in the horse- 
sacrifice ; whence all the gods are concerned in the 
horse-sacrifice. But his wicked enemy seeks to lay 
hold of him who performs the horse-sacrifice, and 
the horse is a thunderbolt ; — having killed the four- 
eyed dog, he — with 'Undone 1 is the man! 
undone is the dog!' — plunges' it under the 
horse's feet: it is by means of the thunderbolt 



1 Mahtdhara explains 'para/5' by 'par&bhutaA, adhaspadaw 
nttaA,' i.e. defeated, laid low. Perhaps it may mean, 'Away is 
the man, away the dog ! ' As given in the Va^. Sa»»h., this is only 
the last part of the formula, pronounced by the Sacrificer ; whilst 
during the killing of the dog, he is made to say, 'Whosoever 
seeketh to slay the steed, him Varu»a besetteth.' — Accord- 
ing to K&ty. XX, 1, 38 seqq., the priest says to an Ayogava (the 
offspring of a Sudra father and a VairyS. mother)— or, to a lewd 
man, according to others — 'Kill the four-eyed dog!' whereupon 
the man kills a dog by means of a club of Sidhraka wood ; and 
(the priest?), by means of a rattan hoop (?or mat, ka/a, comm. 
ka/aka), makes the dead dog float beneath the horse. According 
to the comment, on Kity. XX, 1, 38, in case a four-eyed dog — 
i. e. a (two-faced) one ' yasya dve mukhe ' and hence looking in 
the four (intermediate) directions (vidix), S&y. — is not available (I), 
a dog with marks about the eyes should be used. The mention 
of the ' four-footed ' dog in the formula is, however, doubtless 
meant merely symbolically, as representing evil threatening the 
Sacrificer from every quarter. 

' Harisv&min seems to connect this with the sprinkling of the 
horse itself— prokshawaw mna upapl&vanam uiyate — perhaps 
in the sense that the water flowing down from the sprinkled horse 
would soak the dog, in which case the horse would apparently 
be supposed to stand on the dry ground. See, however, comm. 
on Kity. XX, 2, 2, 'Svinam ajvasyidha^pradwe ^alamadhye 
pldvayati tirayati.' The ' offerings of drops ' to be performed 
immediately after this ceremony might seem to be offered 
with reference to the drops of water flowing from the horse, and as 
it were falling outside the sacrifice ; but see paragraph 5. 
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he thus stamps him down ; and the wicked enemy 
does not lay hold of him. 

Third Brahmana. 

i. Even as some of the havis (offering-material) 
may be spilled before it is offered, so also (part) 
of the victim is here spilled in that they let loose 
the sprinkled (horse) before it is slain. When he 
offers the Stoklyas (oblations of drops), he offers 
that (horse) as a complete offering ' — so as to make 
good any spilling 2 ; for unspilled is any (part) of 
the offered (material) that is spilled. A thousand 
(oblations of drops) he offers for the obtainment 
of the heavenly world, for the heavenly world is 
equal in extent to a thousand. 

2. Concerning this they say, 'Were he to offer 
measured (a specified number of oblations), he 
would gain for himself something limited : ' he 
offers unspecified (oblations) for the obtainment 
of the unlimited. And indeed Pra^apati spake, 
'Verily, upon the oblations of drops I establish 
the Ajvamedha, and by it, when established, I pass 
upward from hence.' 

3. [He offers, with Vdf. S. XXII, 6,] ' To Agni, 
hail!' — to Agni he thus offers it (the horse 8 ); — 
' to Soma, hail ! ' — to Soma he thus offers it ; — 'to 
the joy of the waters, hail!' — to the waters 
he thus offers it; — 'to Savitri, hail!' — to Savitr* 

1 Cf. I, 1, 4, 3; 3, 3, 16 seqq.; IV, 2, 5, 1 seqq. 

* Lit., for non-spilling, i. e. to neutralise any spilling that may 
have taken place. 

5 Harisvamin seems rather to lay the stress on the direct 
object : — agnaye param ev&rvam jiihoti na kevalam a^yam. The 
context, however, does not admit of this interpretation. 
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he thus offers it; — 'to Vayu, hail!'— to Vayu (the 
wind) he thus offers it; — 'to Vish«u, hail!' — to 
Vishmi he thus offers it; — 'to Indra, hail!' — 
to Indra he thus offers it; — 'to Br/haspati, hail!' 
— to BWhaspati he thus offers it; — 'to Mitra, 
hail!' — to Mitra he thus offers it; — 'to Varu»a, 
hail!' — to Varu«a he thus offers it: — so many, 
doubtless, are all the gods : it is to them he offers 
it. He offers them straight away 1 for the obtain- 
ment of the heavenly world, for straight away, as it 
were, is the heavenly world. 

4. But, verily, he who offers the oblations straight 
away, would be liable to fall (pass) right away 2 : 
he turns back again 3 , and establishes himself in 
this (terrestrial) world. And this* indeed he 
(Pra^apati) has declared to be the perfection of 
the sacrifice, so as to prevent falling away (spilling), 
for unspilled is what is spilled of the offered 
(material). 

5. And even as some of the offering-material may 
be spilled before it is offered, so also (part) of the 

1 According to Kity. XX, 2, 3-5, he offers either a thousand 
oblations, or as many as he can offer till the dripping of the water 
from the horse has ceased. For every ten oblations he uses the 
formulas here given, after which he begins again from the beginning. 
The 'straight on' apparently means that he is neither to break 
the order of the deities, nor to offer more than one oblation at 
a time to the same deity. 

* That is, he would die; 'praitity arthaA,' Comm. The 
St. Petersburg Diet., on the other hand, takes ' irvaraA pradaghaA ' 
in the sense of ' liable to fall down headlong ' (abstUrzen). 

* That is, by commencing the ten oblations again from the 
beginning. 

4 Viz. repetition of performance, — etam eva £a sa pra^ipatir 
avrtUiroattam yajtfasya samsthitim (uvala). On repetitions in the 
chanting of stotras, see III, a, 5, 8; cf. also XII, 3, 3, 13. 
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victim is here spilled in that they let loose the 
sprinkled (horse) before it is slaughtered. When 
he offers (the oblations relating to) the Forms 1 
(rupa), he offers that (horse) as one that is wholly 
offered, so as to make good any spilling; for 
unspilled is what is spilled of the offered (material). 
With (Va^-.S. XXII, 7-8*),'To the H ih-call, hail ! 
to the (horse) consecrated by Hin, hail!...' 

1 These forty-nine oblations performed after the letting loose of 
the horse, are called Prakramas (i.e. steps, or movements); 
cf. XIII, 4, 3, 4 ; Katy. XX, 3, 3. — Harisv&min remarks, arvaru- 
pa»a« hihkaradinam nishkranw/atmika (I) rupakhyi ahutaya vi- 
yante, ta evalra prakrama iti vakshyante. 

* These (rather pedantic) formulas, all of them ending in ' svahaV 
occupy two Kanakas of the Samhita, consisting of 24 and 25 
formulas respectively: — 1. To the hinkira, svahi! 2. To the one 
consecrated by ' hift,' hail ! 3. To the whinnying one, hail I 4. To 
the neighing, hail 1 5. To the snorting one, hail 1 6. To the snort, 
hail ! 7. To smell, hail 1 8. To the (thing) smelled, hail ! 9. To 
the stabled one, hail! 10. To the resting one, hail I 11. To the 
clipped one, haill 12. To the prancing one, hail I 13. To the 
seated one, hail 1 14. To the lying one, hail 1 15. To the sleeping 
one, hail I 1 6. To the waking one, hail ! 1 7. To the groaning one, 
hail! 18. To the awakened one, hail! 19. To the yawning one, 
hail! 20. To the untethered one, hail! 21. To the upstarting one, 
hail ! 22. To the standing one, hail ! 23. To the starting one, hail I 
24. To the advancing one, hail! — 25. To the trotting one, hail! 
26. To the running one, hail ! 27. To the bolting one, hail ! 28. To 
the flighty one, hail! 29. To the geeho, haill 30. To the one 
urged on by geeho, hail! 31. To the prostrate one, hail! 32. To 
the risen one, hail ! 33. To the swift one, hail 1 34. To the strong 
one, hail ! 35. To the turning one, hail ! 36. To the turned one, 
hail ! 37. To the shaking one, hail ! 38. To the shaken one, hail ! 
39. To the obedient one, haill 40. To the listening one, hail! 
41. To the looking one, hail ! 42. To the one looked at, 
hail I 43. To the out-looking one, hail ! 44. To the winking one, 
hail! 45. To what it eats, hail! 46. To what it drinks, haill 
47. To the water it makes, haill 48. To the working one, haill 
49. To the wrought one, hail 1 
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(he offers them) ; for these are the forms (qualities) 
of the horse : it is them he now obtains. 

6. Concerning this they say, * The Forms are no 
offering: they should not be offered.' But, indeed, 
they also say, ' Therein assuredly the horse-sacrifice 
becomes complete that he performs (the oblations 
relating to) the Forms : they should certainly be 
offered.' And, indeed, one puts that (Sacrificer) 
out of his resting-place, and raises a rival for him 
when one offers for him oblations elsewhere than 
in the fire l , where there is no resting-place. 

7. Prior to the (first) oblation to Savitr* *, he (the 
Adhvaryu) offers, once only, (the oblations relating 
to) the Forms 8 in the Ahavanlya, whilst going 
rapidly over (the formulas) : he thus offers the 
oblations at his (the Sacrificer's) resting-place, and 
raises no rival for him. He offers at each opening 
of sacrifice 4 , for the continuity and uninterrupted 
performance of the sacrifice. 

8. Concerning this they say, 'Were he to offer 

1 According to Katy. XX, 3, 3, the Prakramas are to be offered 
in the Dakshiwagni ; but our Brahmaxa, whilst mentioning, at 
XIII, 4, 3, 4, both that fire, and the horse's footprint as optional 
places of offering, there as well as here decides in favour of the 
Ahavantya; whence Harisvamin remarks: — anyatragner hi an- 
vaharyapa£ane vlrvapade va parilikhite vakshyamanakalpantara- 
ninda. 

1 See XIII, 1, 4, 2. 

* That is to say, without repeating them, when he has come to 
the end, as he did in the case of the ' oblations of drops/ Nor are 
they to be repeated day after day throughout the year, as some of 
the other offerings and rites are. 

* Viz., according to Harisvamin, at (the beginning of) the dtk- 
shaflfya, prayawtya, atithya, pravargya; the upasads, agntshomrya, 
sutya, avabhri'tha, udayaniya, and udavasantya offerings (ish/i). 
This view is, however, rejected by the author. 
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at each opening of sacrifice, he would be deprived 
of his cattle, and would become poorer.' They 
should be performed once only : thus he is not 
deprived of his cattle, and does not become poorer. 
Forty-eight (oblations) he offers ; — the 6agatl con- 
sists of forty-eight syllables, and cattle are of 
£agata (movable) nature : by means of the Gagatl 
he (the Adhvaryu) thus wins cattle for him (the 
Sacrificer). One additional (oblation) he offers, 
whence one man is apt to thrive amongst (many) 
creatures (or subjects). 

Fourth Brahmatva. 

1. Pra^apati poured forth the life-sap of the horse 
(ajva-medha) '. When poured forth, it went straight 
away from him and spread itself over the regions. 
The gods went in quest of it. By means of offer- 
ings (ish/i) they followed it up, by offerings they 
searched for it, and by offerings they found it And 
when he performs ish/is, the Sacrificer thereby 
searches for the horse (ayva) meet for sacrifice* 
(medhya). 

2. They (the ish/is 3 ) belong to Savitr*'; for 
Savitrz is this (earth) : if any one hides himself 
thereon, if any one goes elsewhere 4 , it is on this 

1 Or, as it might also be translated, Pra^Spati produced (created) 
the Ajvamedha. 

* Or, for the horse full of life-sap ; or, simply, the sacrificial horse. 

* Viz. three oblations of cakes on twelve kapalas to Savitrt 
Prasavitr*, Savitn' Asavitrj, and Savitr* Satyaprasava respectively. 
For particulars see XIII, 4, 2, 6 seqq. 

* Harisvamin seems to take this in the sense of 'who moves 
about elsewhere (in another sphere),' and mentions, as an instance, 
a bird which flies in (? up into) the air — pakshyadir antarikshe 
gaiMati — but is ultimately caught on earth. 
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(earth) that they find him ; for no one (creature), 
whether walking erect or horizontally (like an 
animal), is able to go beyond it. Their belonging 
to SavitW thus is in order to find the horse. 

3. Concerning this they say, ' Surely the horse 
disappears when it goes straight away ; for they do 
not turn (drive) it back '.' Now when he performs 
the DhWti offerings* in the evening — dhmi 
(keeping) meaning peaceful dwelling, and the night 
also meaning peaceful dwelling — it is by means of 
peaceful dwelling that he keeps it; whence both 
men and beasts rest peacefully at night. And 
when he performs offerings in the morning, he 
seeks that (horse); whence it is in daytime that 
one goes to seek for what is lost And again 
when he offers the Dhr/tis in the evening, and the 
(SavitW) ish/is in the morning, it is security of pos- 
session the Sacrificer thereby brings about, whence 
security of possession is brought about for the 
subjects where this sacrifice is performed. 

Fifth BrAhmawa. 

1. But, indeed, distinction, royal sway, departs from 
him who performs the horse-sacrifice ; and when a 
man attains to distinction, the lute is played to him. 
Two Brahma«ical lute-players sing (and play) for a 
year ; for that — to wit, the lute — is a form (attribute) 
of distinction : it is distinction they thus confer 
upon him. 



1 See XIII, 4, 2, 16. 

* The four Dhritis are performed on the AhavanJya after 
sunset on the first day ; cf. XIII, 4, 3, 5. For the four formulas 
used with these oblations (' here is joy,' &c), see XIII, 1, 6, a. 
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2. Concerning this they say, 'Were both to be 
Brahmawas who sing, noble rank (or political power) 
would depart from him ; for he — to wit, a Brahmawa 
— is a form of the priestly office ; and the nobility 
takes no delight in the priestly office (or priesthood). 

3. 'And were both to be Rajranyas (nobles), 
spiritual lustre would depart from him ; for he — to 
wit, the Ra^anya — is a form of . noble rank, and 
spiritual lustre takes no delight in noble rank.' 
One of those who sing is a Brahmawa, and the other 
a R&fanya ; for the Brahmawa means priestly office, 
and the Ra^anya noble rank : thus his distinction 
(social position) comes to be guarded on either side 
by the priesthood and the nobility. 

4. Concerning this they say, ' Were both to sing 
by day, his distinction would be apt to fall away from 
him : for that — to wit, the day — is a form of the 
priestly dignity ; and when the king chooses he may 
oppress (despoil) the Brahmawa, but he will fare the 
worse (or, become the poorer) for it. 

5. ' And if both (were to sing) at night, spiritual 
lustre would fall away from him ; for that — to wit, 
the night — is a form of the nobility, and spiritual 
lustre takes no delight in the nobility.' The 
Brahmawa sings by day 1 , and the Ra^anya at 
night*; and thus, indeed, his distinction comes to 
be guarded on either side by the priesthood and 
the nobility 8 . 

6. 'Such sacrifices he offered, — such gifts he 
gave!' such (are the topics about which) the 

1 Viz. at the fore-offerings of the three cake-offerings (ish/is) to 
Savitri', whilst staying in the south part of the sacrificial ground. 
* Viz. during the performance of the DhrAis after sunset. 
' The ' iti ' at the end belongs to the following paragraph. 
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Brahma#a sings 1 ; for to the Brahma#a belongs 
the fulfilment of wishes 2 : it is with the fulfilment 
of wishes he (the Brahmana) thus endows him (the 
Sacrificer). ' Such war he waged, — such battle he 
won ! ' such (are the topics about which) the 
Ra^anya sings; for the battle is the Ra^anya's 
strength : it is with strength he thus endows him. 
Three stanzas the one sings, and three stanzas the 
other, they amount to six, — six seasons make up 
a year: he thus establishes (the Sacrificer) in the 
seasons, in the year. To both of them he presents 
a hundred ; for man has a life of a hundred (years), 
and a hundred energies: it is vitality and energy, 
vital power, he confers upon him. 

Sixth Brahmajva. 
1. [The Adhvaryu and Sacrificer whisper in the 
right ear of the horse, Va/. S. XXII, 19 s ,] 
'Plenteous by the mother, strengthful by the 
father,' — its mother, doubtless, is this (earth), and 
its father yonder (sky) : it is to these two he 
commits it; — 'a horse thou art, a steed thou 
art,' — he thereby instructs it, whence clever subjects 
(or children) are born to him; — 'a courser (atya) 
thou art, a charger thou art,' — he therewith 
leads it beyond (ati), whence the horse goes beyond 
(surpasses) other animals, and whence the horse 
attains to pre-eminence % among animals; — 'a runner 
thou art, a racer thou art, a prize-winner thou 

1 Cf. XIII, 4, 2, 8. 

* The author apparently takes 'ish/apurta' in the sense of either 
'sacrifice and fulfilment,' or 'the fulfilment of (the objects of) 
sacrifice.' Cf. Weber, Ind. Stud. IX, p. 319; X, p. 96. 

» See XIII, 4, 2, 15. 
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art,' — in accordance with the text is (the meaning 
of) this; — 'a male thou art, well-disposed 
towards man thou art,' — this is with a view to 
its (or, his) being supplied with a mate; — 'Speedy 
thou art called, Child thou art called,' — this 
is the horse's favourite name: by its favourite 
name he thus addresses it; whence even if two 
enemies \ on meeting together, address one another 
by name, they get on amicably together. 

2. ' Go thou along the way of the Adityas!' 
— to the Adityas he thus makes it go. — 'Ye divine 
guardians of the quarters, protect this horse, 
sprinkled for sacrifice to the gods!' — the 
guardians of the quarters are a hundred princes 
born in wedlock: to them he commits it; — 'here 
is joy: here let it rejoice! — here is safe keep- 
ing, here is its own safe keeping, hail!' For 
a year he offers the (four Dhmi) oblations 2 — 
^(amounting to) sixteen nineties, for they are the 
horse's chain 8 , and it is therewith alone that he 
chains it ; whence the horse when let loose returns 
to its chain : (they amount to) sixteen nineties * ; for 
these (oblations of safe keeping) are the horse's 
chain, and it is therewith alone that he chains it, 
whence the horse, when let loose, does not (entirely) 
abandon its chain. 

3. Verily, the Arvamedha means royal sway : it 
is after royal sway that these strive who guard the 
horse. Those of them who reach the end become 

1 Harisvamin, perhaps rightly, takes ' amitrau ' in the sense of 
' amitrayoA putrau,' ' the sons of two enemies.' 

* See note on XIII, 4, 3, 5. 

* Or, place of confinement, stable, — ' bandhanasthanam.' Harisv. 
4 That is, four times 360. 
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(sharers in) the royal sway, but those who do not 
reach the end are cut off from royal sway. Where- 
fore let him who holds royal sway perform the 
horse-sacrifice; for, verily, whosoever performs the 
horse-sacrifice, without possessing power, is poured 
(swept) away.— Now, were unfriendly men to get 
hold of the horse, his sacrifice would be cut in twain, 
and he would become the poorer for it. A hundred 
men clad in armour guard it for the continuity and 
uninterrupted performance of the sacrifice ; and he 
will not become the poorer for it ; (but if it be lost) 
they should fetch another (horse), and sprinkle it : 
this is the expiation in that case. 

Seventh BrAhmajva. 
The Initiation of the Sacrificed 

1. Pra^apati desired, ' Might I perform a horse- 
sacrifice i ?' He toiled and practised fervid devotion. 
From the body of him, when wearied and heated, 
the deities departed in a sevenfold way : therefrom 
the Diksha (initiation) was produced. He per- 
ceived those Vai^vadeva 2 (oblations). He offered 

1 Or, 'might I make offering with the life-sap of the horse?' 
the natural, as well as the technical, meaning of the term ' ajva- 
medha ' being generally understood in these speculations. 

* The oblations offered prior to the initiation — here, as at any 
Soma-sacrifice — are called Audgrabhana (elevatory) oblations. 
On the present occasion he, in the first place, performs, on each of 
the first six days of the Diksha, the four oblations of this kind 
offered at the ordinary Soma-sacrifice (for which see III, 1, 4, 
I seqq.) ; whilst on the seventh day he offers, instead of these, the 
six corresponding oblations of the Agniiayana (which forms a 
necessary element of the Ajvamedha), see VI, 6, 1, 15-20; for a 
further and final oblation offered on all these occasions, see p. 293, 
note 1. He then performs on each day three additional oblations 

[44] V 
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them, and by means of them he gained the Dlksha : 
and when the Sacrificer offers the Vawvadeva 
(oblations) 1 it is the Dlksha he thereby gains. 
Day after day he offers them: day after day he 
thus gains the Dlksha \ Seven of them he offers ; 
for seven were those deities that departed (from 
Pra^apati); it is by means of them that he (the 
priest) gains the Dlksha for him. 

2. But, indeed, the vital airs depart from those 
who exceed (the duration of) the Dtksha. For 

(increased to four on the last day) which are peculiar to the 
Ajvamedha, and vary from day to day in respect of the deities 
to whom they are offered. But whilst, in the Srautasutras, these 
special oblations are likewise called Audgrabhawa (Katy. XX, 4, 
2-10), the author here applies to them the term Vaixvadeva, 
owing apparently to the fact of their being offered, not to the 
Virve DevaA properly speaking, but to different deities. In the 
dogmatic explanation of the Audgrabha»as of the ordinary sacrifice, 
reference was also made (at III, 1, 4, 9) to the Virve DevaA, but 
only incidentally. Harisvamin, indeed, points out that the designa- 
tion Vawvadeva refers in the first place to the invocations (Va£\ S. 
XXII, 20) used with these special oblations (as is, indeed, evident 
from paragraph 2 ; cf. also part ii, p. 20, note 1) ; and the total of 
seven applied to them does not therefore refer here (as it does in 
paragraph 4) to the four ordinary and the three special Audgra- 
bhana oblations, but to the series of dedicatory formulas relating to 
the latter oblations, as explained p. 291, note 1; and, of course, 
by implication, to the oblations themselves. 

1 Though the Initiation only becomes perfect by the Sacrificer 
being girded with a hempen zone, whilst kneeling on a double 
black-antelope skin, and by a staff being handed to him (III, 2, 1, 
I_ 3 2 )> on the present occasion, the Sacrificer is on each day, after 
the performance of the Audgrabhawa oblations, at least to sit 
down on the antelope skin ; whilst on the seventh and last day of 
the Diksha»tyesh/i, the remaining ceremonies take place, after 
which those of the Agnifoyana, viz. the placing of the Ukha, or 
fire-pan, on the fire and the putting of thirteen fire-sticks in the 
pan (VI, 6, 2, 1 seqq.), &c. 
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seven days they observe it; for there are seven 
(outlets of) vital airs in the head, and the Dlksha 
is the vital airs: it is by means of the vital airs 
he gains the Dlksha, the vital airs, for him. He 
makes offering by dividing (each) deity into three 
parts * ; for the gods are of three orders 2 , and of 
three orders are these worlds: he thus establishes 
himself in these worlds in prosperity and vital power. 

3. They amount to one and twenty (single invoca- 
tions and oblations), — there are twelve months, five 
seasons, these three worlds, and yonder sun as the 
twenty-first, — that is the divine ruling-power, that 
is the glory: that supreme lordship, that summit 
of the fallow one (the Sun), that realm of light he 
attains. 

4. Thirty Audgrabha«as 8 he offers, — of thirty 
syllables the Vir&f (metre) consists, and the Vira^" 
means all food : thus (he offers) for the obtainment 
of all food. Four Audgrabhawas he offers (on 
each day), and three VaLrvadevas ; — they amount to 
seven ; for there are seven vital airs of the head, 
and the Dlksha is the vital airs : by means of the 
vital airs he thus gains the Dlksha, the vital airs, 

1 The ka»<fikd XXII, 20 is made up of seven parts, each of 
which consists of three distinct invocations addressed to the same 
deity; the seven deities addressed in the whole formula being Ka, 
Pra^apati, Aditi, Sarasvatf, Pushan, Tvash/r/, and Vishmi ; whilst 
the three invocations to Ka, for instance, are ' Kaya svaha" ) 
Kasmai svaha! Katamasmai svaha!' Cf. XIII, 1, 8, 2 seqq. 

* Viz. either the Vasus, Rudras, and Adityas (cf. IV, 5, 7, 2) ; or 
those of the sky, the air, and the earth, headed by Surya, Vayu, 
and Agni respectively. 

3 That is, the four Audgrabhaoas of the ordinary Soma-sacrifice 
offered on each of the seven days of the Diksha, and two mbre 
added thereto on the seventh day. 

U 2 
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for him. A full (-spoon)-oblation l he offers last 
for the sake of invigoration and union. 

Eighth BrAhmaaa. 

i. Pra/apati poured forth the life-sap of the 
horse 2 . When poured forth, it weighed down the 
rik (hymn-verse) and the siman (hymn-tune). 
The Vafovadeva (offerings) upheld that (A.rva- 
medha) : thus, when he offers the Vaisvadevas, it 
is for the upholding of the A^vamedha. 

2. With {V$g. S. XXII, 20), ' To Ka hail ! To 
the Who hail! To the Whoever hail!' he 
makes the one relating to Pra^ipati the first (or 
chief one), and thus upholds (the Asvamedha) by 
means of the deities with Pra^apati as their chief. 

3. 'Hall, meditation (we give) unto him 
meditated upon! Hail, the mind unto the 
Lord of creatures! Hail, thought unto him, 
theknown'!' what the mystic sense of the former 
(utterances *) was that it is here. 



1 For a full discussion of this final Audgrabhaxa oblation, the 
only one, it would seem, offered with the regular offering-spoon 
(^uhu) filled by means of the dipping-spoon (sruva), see III, 1, 4, 
2 ; 16-23 ; cf. also VI, 6, 1, 21. 

* See p. 289, note 1. It is here taken to be represented by 
the Ya^us: — arvamedham ya^uratmakavigrahavantaw sr»sh/avan, 
Harisv. — the larger number of sacrificial formulas used at the 
performances being too heavy for the recited and chanted texts. 

* Mahtdhara takes 'adhim Mittaya' in the sense of 'adhdna/* 
prapl&ya' (who has obtained a consecrated fire); and 'manaA 
pra^taye ' in the sense of ' manasi vartamanaya p.' (to P. who 
is in our mind) ; and ' khtam vigti&t&ya. ' in the sense of ' sarveshara 
4ittasakshi»e ' (to the witness, or knower, of all men's thoughts). 

* Harisvlmin probably is right in supplying ' vyahrstmam ; ' 
though possibly 'devatanam' (deities) may be understood. 
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4. 'To Aditi hail! To Aditi, the mighty, 
hail! To Aditi, the most merciful, hail!' 
Aditi, doubtless, is this (earth): it is by her that 
he upholds it. 

5. 'To Sarasvatt hail! To Sarasvatl, the 
pure, hail! To Sarasvatt, the great, hail!' 
Sarasvatl, doubtless, is speech : by speech he thus 
upholds it. 

6. 'To Pushan hail! To Pushan, the pro- 
tector of travellers, hail! To Pushan, the 
watcher of men, hail!' Pushan, doubtless, is 
cattle : by means of cattle he thus upholds it. 

7. 'To Tvash/r/ hail! To Tvash/r*, the 
seminal, hail! To Tvash/W, the multiform, 
hail!' Tvash/W, doubtless, is the fashioner of the 
couples of animals : by means of forms he thus 
upholds it 

8. 'To Vish»u hail! To Vish»u, the pro- 
tector of what grows 1 , hail! To Vish»u, the 
bald 2 , hail ! ' Vishmi, doubtless, is the sacrifice : by 
sacrifice he thus upholds it With (V$f. XXII, 21), 
'Let every mortal espouse the friendship of 
the divine guide, . . . s ,' he offers last of all a fulj 
(-spoon)-oblation ; for the full-offering is this (earth) : 
he thus finally establishes himself on this (earth). 

1 The meaning of 'nibhuyapa' is doubtful; Mahfdhara explains 
it by ' nitarlm bhutvd matsy&dyavataram kr/tvi piti.' Perhaps it 
may mean ' condescending protector,' though one expects a direct 
object with ' pa.' 

* The word 'jipivish/a,' as applied to Vishwu, is likewise of 
doubtful meaning. The native dictionaries assign both the meaning 
'bald' and 'leprous' (or, affected with skin-disease) to it; whilst 
the first part * j-tpi ' is taken variously by commentators as meaning 
' cattle,' or ' ray,' or ' water,' or ' living being.' 

' See HI, i, 4, 18; VI, 6, 1, 21 ; and p. 294, note 1. 
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Ninth BrAhmaya. 

i. \Vtg. S. XXII, 22 1 ], ' In the priestly office 
(brahman) may the Brahmana be born, en- 
dowed with spiritual lustre (brahmavar^asa):' 
on the Brahmawa he thereby bestows spiritual lustre, 
whence of old the Brahma»a was born as one en- 
dowed with spiritual lustre*. 

2. 'In the royal order may the R4fanya be 
born, heroic, skilled in archery, sure of his 
mark, and a mighty car-fighter:' on the Ra- 
£anya he thereby bestows the grandeur of heroism s , 
whence of old the R&fanya was born as one heroic, 
skilled in archery, certain of his mark, and a mighty 
car-fighter. 

3. 'The milch cow:' on the cow he thereby 
bestows milk : whence of old the cow was born as 
one yielding milk. 

4. 'The draught ox:' on the ox he thereby 
bestows strength, whence of old the ox was born as 
a draught (animal). 

5.. 'The swift racer:' on the horse he thereby 
bestows speed, whence of old the horse was born as 
a runner. 

6. 'The well-favoured woman:' on the woman 

' These formulas are mattered after the thirteen samidhs have 
been put in the ukhfi, or fire-pan. See p. 290, note 1. 

* ' Whence formerly a Brihmaxa was at once born as Brahma- 
varAasin (whilst now he must study)/ Delbrtick, Altindische Syntax, 
p. 287. Perhaps, however, ' puii ' has here (as it certainly has in 
the following paragraphs) the force of ' agre ' — at the beginning, 
from the first, from of old. 

* I take ' xauryam mahimdnam ' here (and '^aitram mahimanam ' 
in paragraph 7) to stand in apposition to one another, with some- 
thing of the force of a compound word. See above, p. 66, note 4. 
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he thereby bestows beautiful form, whence the 
beautiful maiden is apt to become dear (to men). 

7. 'The victorious warrior:' on the R&^anya 
he thereby bestows the grandeur of victoriousness \ 
whence of old the Ri^anya was born as one 
victorious. 

8. 'The blitheful youth:' he, indeed, is a 
blitheful (or, sociable) youth who is in his prime of 
life ; whence one who is in his prime of life is apt to 
become dear to women. 

9. ' May a hero be born unto this Sacrificer!' 
on the Sacrificer s family he thereby bestows manly 
vigour, whence of old a hero was born to him who 
had performed the (Axvamedha) sacrifice. 

10. 'May Par^anya rain for us whensoever 
we list!' — where they perform this sacrifice, there 
Par^anya, indeed, rains whenever they list; — 'may 
our fruit-bearing plants ripen!' — there the fruit- 
bearing plants indeed ripen where they perform 
this "sacrifice ; — 'may security of possession be 
assured forus! ' — where they perform this sacrifice 
there security of possession indeed is assured; 
whence wherever they perform this (A^vam'edha) 
sacrifice, security of possession becomes assured to 
the people. 

Second AdhyAya. First BrAhmajva. 
The First Soma-day (Agnish7Dma)*. 

i. Pra^apati assigned the sacrifices to the gods; 
the A^vamedha he kept for himself The gods 

1 See note 3, p. 294. 

1 There are three Sutyas, or Soma-days, at the Axvamedha— 
viz. an Agnish/oma, an Ukthya, and an Atiritra — the most im- 



Digitized by 



Google 



296 DATAPATH A-BRAhMAVA. 

said to him, ' Surely, this — to wit, the A^vamedha — 
is a sacrifice : let us have a share in that also.' He 
contrived these Anna-homas (food-oblations) for 
them: thus when he performs the Annahomas, it 
is the gods he thereby gratifies. 

2. With ghee he makes offering, for ghee is fiery 
mettle : by means of fiery mettle he thus lays fiery 
mettle into him (the horse and Sacrificer). With 
ghee he offers ; for that — to wit, ghee — is the gods' 
favourite resource : it is thus with their favourite 
resource he supplies them. 

3. With parched groats he makes offering; for 
that — to wit, parched groats — are a form of the 
gods ' : it is the gods he thus gratifies. 

4. With grain he makes offering; for this — to 
wit, grain — is a form of the days and nights * : it is 
the days and nights he thus gratifies. 

5. With parched grain he makes offering ; for 
this — to wit, parched grain — is a form of the 
Nakshatras 8 (lunar asterisms) : it is the Nakshatras 

portant of which is the central day. The first day offers no special 
features, as compared with the ordinary Agnish/oma ; except that 
the slotras are chanted on the ' iatush/oma ' model (see note to 
XIII, 3, 1, 4); and that the animal sacrifice of this day requires 
twenty-one sacrificial stakes, with twice eleven victims, two of which 
are tied to the central stake; see note on XIII, 2, 5, 2. The 
offerings referred to in the present Brahmawa, are performed, not 
during the day itself, but during the following night, as a pre- 
liminary to the important features of the second Soma-day. 

1 Viz., according to the commentary, because of the (particles 
of) groats being connected with each other. 

1 The commentary does not explain this comparison. It would 
seem to suit better the parched grain. 

* Viz. on account of the capability (samarthatvat) of the (raw) 
grains; but whether this is meant to refer to their power of 
germinating and growing is not explained 
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he thus gratifies. He offers whilst mentioning 
names, with (Vaf. XXII, 23-33), 'To the in- (and 
out-) breathing hail I to the off-breathing 
hail ' ! "... he thus gratifies them by mentioning 
their names. [Va/. S. XXII, 34], 'To one hail! 
to two hail! ... to a hundred hail! to a 
hundred and one hail!' He offers in the proper 
order : in the proper order he thus gratifies them 
(the gods). He performs oblations successively 
increasing by one 2 , for single, indeed, is heaven : 
singly he thus causes him (the Sacrificer) to reach 
heaven. Straight away 3 he offers in order to the 
winning of heaven ; for straight away, as it were, 
is heaven. 

6. But, verily, he who offers the oblations straight 

1 These eleven anuvakas consist of altogether 149 such short 
dedicatory formulas — addressed to the vital airs, the regions, the 
waters, wind, fire, &c. — each ending with 'sv4h& (hail).' These 
are followed, in anuvaka 34, by formulas addressed to the 
cardinal numbers from 1 to 10 1 ; succeeded by two formulas 
addressed to the dawn and to heaven respectively, — all of these 
again ending with 'svahaV The Annahomas themselves, offered 
by the Adhvaryu's assistant, the PratiprastMtn, are not, however, 
limited to any number ; but their performance is to be continued 
throughout the night in such a way that each of the four three- 
hours' watches of the night is to be taken up with as many 
oblations of one of the four kinds of offering materials — in the 
order in which they are enumerated in the text — as can be got into 
the space of three hours. The formulas addressed to the cardinal 
numbers — (which are on no account to extend beyond 101) — are 
apparently supposed amply to suffice to fill up the time till dawn, 
when the Adhvaryu makes an oblation of ghee to the Dawn, 
followed by one to Heaven (or the realm of light) after sunrise. 

* That is, in offering with the formulas addressed to the cardinal 
numbers. 

* That is to say, without repeating any formula, or commencing 
again from the beginning, when the whole series is exhausted. 
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away 1 , is liable to fall (pass) right away. He does 
not go beyond a hundred and one : were he to go 
beyond a hundred and one, he would deprive the 
Sacrificer of his vital power. He offers a hundred 
and one, for man has a life of a hundred (years), 
and his own self is the one hundred and first : he 
thus establishes himself in a self (or body), in vital 
power. With 'To the Dawn hail! to Heaven 
hail!' he offers the two last oblations; for the 
dawn is the night, and heaven (the realm of light) 
is the day : it is day and night he thus gratifies. 

7. As to this they say, 'Were he to offer both 
either by day or by night, he would confound day 
and night with one another '.' With ' To the Dawn 
hail ! ' he offers before the sun has risen, and with 
' To Heaven hail ' when it has risen, to avoid con- 
fusion between day and night. 

Second BrAhmawa. 
The Second Soma-dat (Ukthya). 

i. Verily, this — to wit, the Asvamedha — is the 
king of sacrifices. But, indeed, the Axvamedha is 
the Sacrificer, (for) the sacrifice is the Sacrificer: 
when he (the priest) binds victims to the horse (or, 
at the horse-sacrifice), he then, indeed, takes hold 8 
of the sacrifice at the sacrifice. 

2. ' A horse, a hornless he-goat, and a Gomrzga 4 ' 

1 That is, without stopping. 

* There is no * iti * here; and the quotation, therefore, may 
perhaps extend to the end of the paragraph. 

* Arabhate pripnoti, comm. ; it might also be rendered by ' he 
enters upon the sacrifice.' 

« This (and the identical passage XIII, 5, 1, 13) looks like 
a quotation, as if quoted • from V$g. S. XXIV, 1 ; where are 
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these they bind to the central stake : thereby, in- 
deed, he (the priest) sharpens the front of his (the 
Sacrificer's) army 1 , whence the front of the king's 
army is sure to become terrible. 

3. A black-necked (he-goat), sacred to Agni, in 
front (of the horse) to its forehead * : the original 
(hall) fire he makes it, whence the king's hall-fire 
is sure to be (efficient) s . 

likewise found the references to the other victims and their 
places, in paragraphs 2-9. Possibly, however, the * iti * may be 
used here with a kind of 'deiktic' force (cf. the similar use in 
XIII, 2, 8, 1); if, indeed, it does not simply refer to 'gomr*ga,' 
i.e. 'the animal called Gomnga' (lit. 'bovine deer*), regarding 
which see note on XIII, 3, 4, 3. — Though the victims to be 
immolated on this day are first dealt with in this and the following 
Brahmawas, their slaughter only takes place at the usual time at 
every Soma-sacrifice, viz. after the Sarpanam (XIII, 2, 3, 1 seqq.), 
the chanting of the Bahishpavamana Stotra, and the drawing of 
the Afvina-graha. On the present occasion these ceremonies are 
preceded by the drawing of the Mahiman cups of Soma (see XIII, 
2, n, 1 seqq.); whilst the chant is followed by the driving up of 
the victims, and the putting to of the horse, and the driving to the 
water, treated of in XIII, 2, 6, 1 seqq. 

1 Harisvamin takes this to mean that he makes the (sacrificial) 
horse, i.e. the king, alone the head of the army, — ra^abhutam apy 
arvajn senamukham ekam karotity arthaA. 

* According to the comments on Vig. S. XXIV, 1, and Kity. 
XX, 6, 4, a rope is wound round the horse's body in the same 
way as it is done with a bottle-gourd (lagenaria vulgaris), and it is 
to this rope that these so-called ' paryangyaA (circumcorporal),' or 
victims surrounding the (horse's) body, would then be tied. 

* The commentator explains 'bhavuka' by ' sadhur bhavati;' 
and he adds that this is important inasmuch as numerous magic 
rites, such as rites for insuring success and averting evil (j&ntika- 
paush/ika), and incantations (abhi£arika) are performed thereon. 
It is the name here assigned to this, the Avasathya, fire, viz. ' pur- 
vagni ' or, original fire— with its secondary meaning ' front-fire ' — 
which is seized upon by the author for symbolically identifying it 
with the victim fastened in front (or to the front) of the horse. 
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4. An ewe, for Sarasvatl, beneath the (horse's) 
jaws : he thereby makes women to be dependent, 
whence women are sure to be attendant upon man. 

5. Two (he-goats), black on the lower part of 
the body 1 , for the A sv'ins, (he ties) to the front legs : 
he thereby lays strength into the front legs, whence 
the king is sure to be strong in the arm 2 . 

6. A dark-grey (he-goat) for Soma and Pushan 
at the (horse's) navel : a foothold he makes this 
one ; for Pushan is this (earth) : it is thereon he 
establishes himself. 

7. A white one and a black one, for Surya and 
Yama, on the flanks : a suit of armour he makes 
those two ; whence the king, clad in mail, performs 
heroic deeds. 

8. Two, with shaggy hind thighs, for Tvash/W, 
to the hind legs : he lays strength into the thighs, 
whence the king is sure to be strong in his thighs. 

9. A white one, for Vayu, to the tail, — an elevation 
he makes this one, whence people in danger betake 
themselves to an elevated place 3 ; — a cow wont to 
cast her calf, for Indra, the ever active, in order 
to associate the sacrifice with Indra; — a dwarfish 
one for Vish«u ; for Vishmi is the sacrifice : it is in 
the sacrifice he (the Sacrificer) thus finally establishes 
himself. 

10. These, then, are the fifteen 'paryangya' 
(body-encircling) 4 animals, — for fifteenfold is the 

1 Mahfdhara takes ' adhorama ' to mean ' white-coloured on the 
lower part of the body.' 

* The word ' bahu ' means both ' arm ' and ' front leg.' 

" That is, a mountain, a palace, high ground, &c, comm. 
(' vayur hi skandhasyo/bMrita ity abhiprayaA '). 

* Here the encircled horse itself, and the other two victims 
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thunderbolt, and the thunderbolt means manly 
vigour: with that thunderbolt, manly vigour, the 
Sacrificer now repels evil from in front J (of the 
sacrifice). 

11. And fifteen (victims), indeed, are (bound) to 
each of the other (stakes) ; — for fifteenfold is the 
thunderbolt, and the thunderbolt means manly 
vigour: with that thunderbolt, manly vigour, the 
Sacrificer now repels evil on both sides 2 (of the 
sacrifice). 

12. As to this they say, 'Does he really repel 
evil by these ? ' And, indeed, he does not make 
up the complete Pra^apati, and does not here gain 
everything. 

13. Let him rather bind seventeen animals to 
the central stake s ; for seventeenfold is Pra^apati, 
and the A^vamedha is Pra^apati, — thus for the 

tied directly to the central stake, are improperly included in the 
term ' paryangya.' 

1 Viz. inasmuch as the sacrificial stake to which the horse is tied 
(and hence the victims fastened thereto) is the so-called ' agnish/Aa ' 
stake, or the one standing opposite to (directly in front of) the 
Ahavaniya fire. 

* Viz. inasmuch as these other stakes stand in a line to the 
north (left) and south (right) of the central stake. Whilst, in the 
case of a simple 'ekidarint' (cf. Ill, 7, 2, 1 seqq.) there would be 
five stakes on each side of the central one, at the A-rvamedha there 
are to be twenty-one stakes, or ten on either side of the central 
stake. See XIII, 4, 4, 5 seqq. 

• These seventeen victims do not include the twelve paryahgyas 
which are tied to different parts of the horse's body, but only to 
those which are actually tied to the central stake, — viz. the horse 
and its two immediate neighbours (paragraph 2), then twelve 
victims (enumerated Va#. S. XXIV, a, beginning with three victims 
of different shades of red, rohiia), and lastly two beasts belonging 
to two sets of eleven victims finally superadded to the sets of fifteen 
victims tied in the first place to the stakes. Cf. note on XIII, 2, 5, 2, 
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obtainment of the A^vamedha. And sixteen 
(victims he binds) to each of the other (stakes), 
for of sixteen parts (kali) consists all this 1 (universe) ; 
all this (universe) he thus gains. 

14. 'How is he to appease 2 these?' they ask. 
' Let him appease them with the Barhaduktha 
verses 3 , " Enkindled, anointing the lap of the faith- 
ful (f.) . . .;" for Brz'haduktha.thesonof Vimadeva, 
or Asva., son of Samudra, saw these very (verses) 
to be the aprt-verses of the horse : it is by means 
of these we appease it,' so they say. But let him 
not do so ; let him appease it with the Camadagna 
verses; for (Jamadagni is Pra^apati, and so 
is the A^vamedha : he thus supplies it with its 
own deity ; — let him therefore appease (the victims) 
with the G&madagna verses 4 . 

15. Now some make the invitatory-formulas and 
the offering-formulas (to be pronounced) separately 
for the ' paryangyas,' saying, ' For these we find 
(formulas) — for the others, on account of not finding 
any, we do not use them 6 .' Let him not do so; 

1 Regarding this division into sixteen parts, as applied to man, 
the animal, and the universe, see Weber, Ind Stud. IX, p. 11 1 
with note. 

* Or, ' what Aprts (appeasing verses) is he to pronounce over 
them?' These verses are pronounced as the offering-formulas 
(ya^ya) at the fore-offerings of the animal sacrifice. See part ii, 
p. 185, note 1. 

» Viz.Va^.S. XXIX, 1-11. 

4 Viz. Vl^. S. XXIX, 25-36, beginning, 'Enkindled in the 
house of man this day, a god, thou worshipped the gods, O 
Gatavedas.' 

* The commentator takes this to mean that, inasmuch as these 
paryangyas — here improperly including the horse itself and the 
two other victims of Pra^ipati at the central slake — are assigned to 
commonly invoked deities, formulas relating to these would easily 
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for the horse is the nobility (chieftain), and the 
other animals are the peasantry (clan) ; and those 
who do this really make the peasantry equal and 
refractory to the nobility; and they also deprive 
the Sacrificer of his vital power. Therefore the 
horse alone belongs to Prafapati 1 , and the others 
are sacred to the gods : he thus, indeed, makes 
the peasantry obedient and subservient to the 
nobility; and he also supplies the Sacrificer with 
vital power. 

1 6. The slaughtering-knife of the horse is made 
of gold, those of the ' paryangyas ' of copper, and 
those of the others of iron ; for gold is (shining) 
light, and the A^vamedha is the royal office: he 
thus bestows light upon the royal office. And by 
means of the golden light (or, by the light of the 
gold), the Sacrificer also goes to the heavenly world ; 
and he, moreover, makes it a gleam of light shining 
after him, for him to reach the heavenly world. 

17. But, indeed, the horse is also the nobility; 
and this also — to wit, gold — is a form (symbol) of 



be found ; whilst in the case of the other twelve victims tied to the 
central stake (see p. 301, note 3), as well as those of the other 
stakes — though they, too, are assigned to definite deities — some of 
their deities (as in the case of three a year and a half old heifers 
assigned to Gayatri, \fig. S. XXIV, 21), are such as to make it 
difficult to find suitable formulas for them: — etesham suvadinaw 
pra^ipatyadiki yajy&nuvakyis t&A kim id na pnthak kurmaA; 
itaresham rohitadinam na vindama^, tryavayo gayatryidayo devat&s 
taddevatyaj ka. durlabhi laksha«opeti ya^yinuvikyi ity abhi- 
prayaA. 

1 The invitatory-formula and offering-formula are, however, 
pronounced once for the 'paryangyas' (including the horse) in 
common, whilst a second pair of formulas are used for the other 
victims in common. 



Digitized by 



Google 



304 SATAPATHA-BRAHMAJVA. 

the nobility: he thus combines the nobility with 
the nobility. 

1 8. And as to why there are copper (knives) 
for the ' paryangyas,' — even as the non-royal king- 
makers, the heralds and headmen, are to the king, 
so those ' paryangyas ' are to the horse ; and so, 
indeed, is this — to wit, copper — to gold : with their 
own form he thus endows them. 

19. And as to why there are iron ones for the 
others, — the other animals, indeed, are the peasantry, 
and this — to wit, iron — is a form of the peasantry : 
he thus combines the peasantry with the peasantry. 
On a rattan mat (lying) north (of the Ahavanlya) 
they cut the portions of the horse( -flesh) ; for the 
horse is of anushAibh nature, and related to the 
Anush/ubh is that (northern) quarter: he thus 
places that (horse) in its own quarter. And as to 
(his doing so) on a rattan mat, — the horse was 
produced from the womb of the waters 1 , and the 
rattan springs from the water: he thus causes it 
to be possessed of its own (maternal) womb. 

Third BrAhmawa. 

1. Now, the gods did not know the Pavamana* 
at the A^vamedha to be the heavenly world, but 
the horse knew it. When, at the A^vamedha, 

» See VI, 1,1, ir (V, 1,4,5). 

* Pavamana is the name of the pressed Soma while it is 
' clarifying.' Hence the first stotra of each of the three Savanas of 
a Soma-day — chanted after the pressing of the Soma and the 
drawing of the principal cups — is called Pavamana-stotra. Whether 
by the term ' Pavamana' here the clarifying Soma is alluded to, as 
well as the stotra — which alone the commentator takes it to mean, 
and to which the second mention certainly refers — must remain 
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they glide along * with the horse for the Pavamina 
(-stotra), it is for getting to know (the way to) the 
heavenly world; and they hold on to the horse's 
tail, in order to reach the heavenly world ; for man 
does not rightly know (the way to) the heavenly 
world, but the horse does rightly know it 

2. Were the Udgatre to chant the Udgitha 2 , it 
would be even as if one who does not know the 
country were to lead by another (than the right) 
way. But if, setting aside the Udgatr*', he chooses 

doubtful. The commentator, it would seem, accounts for this 
identification of the Pavamina-stotra with heaven by the fact that 
the second day of the Arvamedha is an ekaviwja day (see XIII, 3, 
3, 3 ; Tandy a-Br. XXI, 4, 1), i.e. one on which all the stotras are 
performed in the twenty-one-versed hymn-form ; and that the Sun 
is commonly called * ekaviwwa,' the twenty-first, or twenty-one-fold. 
The particular chant intended is that of the morning pressing, viz. 
the Bahishpavamana, or outside-Pavamana-stotra, so-called because 
at the ordinary one-day's Soma-sacrince, it is chanted outside the 
Sadas. But, on the other hand, in the case of Ahtna-sacrifices, or 
those lasting from two to twelve days, that stotra is chanted 
outside only on the first day, whilst on the others it is done inside 
the Sadas. An exception is, however, made in the case of the 
Arvamedha, which requires the morning Pavamana, on all three 
days, to be performed in its usual place on the north-eastern part of 
Vedi, south of the AUtvala. 

1 For the noiseless way of sliding or creeping from the Sadas, 
and returning thither, and approaching the different Dhishayas, or 
fire-hearths, see part ii, p. 299, note 2. As has already been stated, 
it is only after the chanting of the Bahishpavamana that the victims 
are driven up to the offering place. 

* It is from this, the principal part of the Saman, or chanted 
verse (cf. part ii, p. 310, note), that the Udgatr;' takes his name; 
this particular function of his being, on the present occasion, 
supposed to be performed by the whinnying of the horse. After 
this they make the horse step on the chanting-ground, apparently 
either as a visible recognition of the part it has been made to play, 
or because the horse thereby is made to go to heaven with which 
the Bahishpavamana was identified 
[44] X 
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the horse for (performing) the Udgttha, it is just as 
when one who knows the country leads on the right 
way : the horse leads the Sacrificer rightly to the 
heavenly world. It makes 'Hiri 1 ,' and thereby 
makes the Saman itself to be ' hin ' : this is the 
Udgltha. They pen up mares, (and on seeing the 
horse) they utter a shrill sound : as when the 
chanters sing, such like is this. The priests' fee is 
gold weighing a hundred (grains): the mystic 
import of this has been explained*. 

Fourth Brahmawa. 

i. Pra^ipati desired, 'Would that I might gain 
both worlds, the world of the gods, and the world 
of men.' He saw those beasts, the tame and the 
wild ones ; he seized them, and by means of them 
took possession of these two worlds: by means 
of the tame beasts he took possession of this 
(terrestrial) world, and by means of the wild beasts 
of yonder (world) ; for this world is the world of 
men, and yonder world is the world of the gods. 
Thus when he seizes tame beasts he thereby takes 
possession of this world, and when wild beasts, he 
thereby (takes possession) of yonder (world). 

2. Were he to complete (the sacrifice) with tame 
ones, the roads would run together 8 , the village- 

1 On the mystic significance of this ejaculation (here compared 
with the neighing of the horse) in the sacrifice, and especially in 
the Saman, see I, 4, 1, 1 scqq. ; II, a, 4, 12. 

•XII, 7) 2, 13. 

* The commentary remarks that by ' roads ' here is meant those 
walking on them — as, in that case, peace and security would 
reign, men would range all the lands: — adhvabhir atradhvasthS 
lakshyante ; ksheme sati manushyaA sarvan d&ran sam&treyur ity 
abhipraya/4. 
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boundaries of two villages would be contiguous 1 , 
and no ogres 2 , man-tigers, thieves, murderers, and 
robbers would come to be in the forests. By (so 
doing) with wild (beasts) the roads would run 
asunder 8 , the village-boundaries of two villages 
would be far asunder 4 ; and there would come to 
be ogres, man-tigers, thieves, murderers, and robbers 
in the forests. 

3. As to this they say, 'Surely that — to wit, the 
forest (beast) — is not a beast (or cattle), and offering 
should not be made thereof: were he to make 
offering thereof, they would ere long carry away 
the Sacrificer dead to the woods, for forest (or wild) 
beasts have the forest for their share ; and were he 
not to make offering thereof, it would be a violation 
of the sacrifice.' Well, they dismiss them after fire 
has been carried round them 5 : thus, indeed, it is 



1 Harisvamin takes ' samantikam ' in the sense of ' near ' and 
construes it with ' gr&mayoA ' (as he does ' viduram ' in the next 
paragraph) — 'the two village-boundaries would be near (far from) 
the two villages;' but see I, 4, 1, 22, where samantikam (and IX, 
3, 1, 1 1, where 'samantikataram ') is likewise used without a comple- 
ment ; as is ' viduram' in I, 4, 1, 23. 

1 Harisvamin takes 'r*kshik&' to mean 'a bear,' — nksha" eva 
nkshtkiA. 

* Hardly, as the commentary takes it, 'they would become 
blocked up,' and people would have to stay in their own country : — 
adhvanaA purvadcr&dayo vikrameyur viruddhaw kr&mayeyuA (!), 
svaderaeva manushyiA samfareyur na dexdntarcpy antaralanSm . . 
bhinnatvid akshematv&£ 4a viduram gr&mayor grimintau syaULm. 

* Viz. because, for want of security and peace, the villages 
would be few and far between, — aksheme hi sati pravirala grSmi 
bhavanti, comm. 

* On the ' paryagnikaraoam ' or circumambulation of an oblation 
in accordance with the course of the sun, whilst holding a fire- 
brand in one's hand, see part i, p. 45, note; part ii, p. 187, note. 

X 2 
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neither an offering nor a non-offering, and they do 
not carry the Sacrificer dead to the forest, and there 
is no violation of the sacrifice. 

4. He completes (the sacrifice) with tame (beasts), 
— father and son part company 1 , the roads run 
together, the village-boundaries of two villages 
become contiguous, and no ogres, man -tigers, 
thieves, murderers, and robbers come to be in the 
forests. 

Fifth Brahmajva. 

1. Pra^apati poured forth the life-sap of the 
horse (arva-medha) ; when poured forth it went 
from him. Having become fivefold 2 , it entered 
the year, and they (the five parts) became those 
half-months 8 . He followed it up by means of the 
fifteenfold (sets of victims 4 ), and found it; and 
having found it, he took possession of it by means 
of the fifteenfold ones ; for, indeed, they — to wit, the 
fifteenfold (sets) — are a symbol of the half-months, 
and when he seizes the fifteenfold ones, it is the 

1 Or, they exert themselves in different directions, — that is, as the 
commentator explains, because in peace they would not be forced to 
keep together, as they would have to do in troublous times. He, 
however, seems somehow to connect 'vy avasyataA' with the 
root ' vas ' : — ksheme hi sati pitaputrav atra vi pr/'thag vasataA ; 
aksheme tu sambaddhiv apy etiv atra vasata/i. — Whilst in this 
passage the verb would hardly suggest an estrangement between 
father and son, this is distinctly the case in the parallel passage, 
Taitt. Br. Ill, 9, 1, a, where, however, this contingency is con- 
nected with the completion of the sacrifice, not, as here, with tame, 
but with wild beasts. 

* Or the Pahkti metre, consisting of five octosyllabic padas. 

* Viz. as consisting of thrice five days. 
4 See above, XIII, 2, 2, 11. 
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half-months the Sacrificer thereby takes posses- 
sion of. 

2. Concerning this they say, ' But, surely, the 
year is not taken possession of by him who spreads 
out (performs sacrifice for) a year in any other way 
than by means of the Seasonal sacrifices 1 .' The 
Seasonal sacrifices, doubtless, are manifestly the 
year ; and when he seizes the Seasonal victims a , 
he then manifestly takes possession of the year. 
'And, assuredly, he who spreads out the year in 
any other way than with the (victims) of the set 
of eleven 8 (stakes) is deprived of his offspring (or 

1 On this point, cp. II, 6, 3, 1. — 'Verily, imperishable is the 
righteousness of him who offers the Seasonal sacrifices ; for such 
a one gains the year, and hence there is no cessation for him. He 
gains it in three divisions, he conquers it in three divisions. The 
year means the whole, and the whole is imperishable (without end). 
Moreover, he thereby becomes a Season, and as such goes to the 
gods ; but there is no perishableness in the gods, and hence there is 
imperishable righteousness for him.' 

8 The A"aturmasyas are the victims enumerated V&g. S. XXIV, 
14-19. The first six of them are the last (of the set of fifteen) 
bound to the thirteenth stake ; whilst the remaining victims make up 
all the seven sets of fifteen victims bound to remaining stakes (14-2 1) 
— thus amounting to 121 domesticated animals, cf. XIII, 5, 1, 13, 
seq. In counting the stakes the central one is the first, then 
follows the one immediately south, and then the one immediately 
north of it, and thus alternately south and north. The reason why 
the name ' A!aturmdsya ' is applied to the victims here referred to is 
that the deities for whose benefit they are immolated are the same, 
and follow the same order, as those to whom (the chief) obla- 
tions are made at the Seasonal sacrifices (viz. the constant ones — 
Agni, Soma, Savitri, Sarasvalf, Pushan, and special ones, see 
II, 5, 1, 8-17 ; 5, 2, 7-16; 5, 3, 2-4; 5, 4, 2-10; 6, i, 4-6 ; 6, 

2.9J 6, 3, 4-8). 

* That is to say, he who seeks to gain the year by immolating 
only the Seasonal victims, and the sets of fifteen victims, and does 
not offer likewise the .victims of the set (or rather two sets) of eleven 
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subjects) and cattle, and fails to reach heaven.' 
This set of eleven (stakes), indeed, is just heaven l , 
and the set of eleven (stakes) means offspring (or 
people) and cattle; and when he lays hands on 
the (victims) of the (two) sets of eleven (stakes) he 
does not fail to reach heaven, and is not deprived 
of his offspring and cattle. 

3. Pra^apati created the Vira^ - ; when created, it 
went away from him, and entered the horse meet 
for sacrifice. He followed it up with sets of ten* 



stakes. These two sets of eleven victims, tied to the twenty-one 
stakes (two being tied to the central stake), are to constitute the 
regular ' savaniya/; paravaA ' of the pressing-days of the A-rvamedha ; 
and in XIII, 5, 1, 3, and 5, 3, n, the author argues against those 
who (on the first, and third days) would immolate only twenty- 
one such victims, all of them sacred to Agni. As regards the second 
day, the author does not mention these particular victims, but this 
can scarcely be interpreted as an approval of twenty-one such 
victims, even though the number twenty-one certainly plays an 
important part on that day — seeing that Katyayana, XX, 4, 25, 
makes the two sets of eleven victims the rule for all three days. 
For the third day, on the other hand, the author of the Brahmawa 
(XIII, 5, 3, n) actually recommends the immolation of twenty-four 
bovine victims as ' savaniya^ paravaA.' The deities of the first set 
of eleven victims (as perhaps also of the second set of the first day) 
are the same as those of the ordinary 'ekadarin? ' (see III, 9, 1, 6- 
2 1 ; and Va£. S. XXIX, 58), whilst the second set (of the second day, 
at all events) has different deities (Va£. S. XXIX, 60). On the 
central day these victims are added to the sets of fifteen victims 
bound there to each of the twenty-one stakes; the mode of dis- 
tribution being the same as on the other two days, viz., so that the 
first victim of each set — that is the one devoted to Agni — is bound 
to the central stake, whilst of the remaining twenty victims one is 
assigned to each stake. 

1 Viz. inasmuch as the stakes stand right in front (to the east) of 
the sacrificial fire and ground, and the Sacrificer would thus miss 
the way to heaven if he were not to pass through the ' ekadajrin!." 

* The Vira# metre consists of (three) decasyllabic padas. 
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(beasts). He found it, and, having found it, he 
took possession of it by means of the sets of ten : 
when he seizes the sets of eleven (beasts), the 
Sacrificer thereby takes possession of the Vira^ - . 
He seizes a hundred, for man has a life of a hundred 
(years) and a hundred energies: vital power and 
energy, vigour, he thus takes to himself. 

4. Eleven decades l he seizes, for the Trish/ubh 
consists of eleven syllables, and the Trish/ubh 
means energy, vigour : thus it is for the obtainment 
of energy, vigour. Eleven decades he seizes, for in 
an animal there are ten vital airs, and the body 
(trunk) is the eleventh : he thus supplies the animals 
with vital airs. They belong to all the gods for the 
completeness of the horse (sacrifice), for the horse 
belongs to all the gods. They are of many forms, 
whence beasts are of many forms; they are of 
distinct forms, whence beasts are of distinct forms. 

Sixth BrAhmajva. 

1. [He puts the horse to the chariot 2 , with Vi^. 
S. XXIII, 5], 'They harness the ruddy bay, 

1 After the (349) domesticated animals have been secured to the 
stakes, sets of thirteen wild beasts are placed on the (twenty) spaces 
between the (twenty-one) stakes, making in all 260 wild beasts. From 
the 150th beast onward (enumerated Va#. S. XXIV, 30-40) these 
amount to 1 1 1 beasts which here are called eleven decades ; the 
odd beast not being taken into account, whilst in paragraph 3 
above the first ten decades are singled out for symbolic reasons. 
These beasts are spread over the twelfth (only the last seven beasts 
of which belong to the first decade) and following spaces. 

1 Along with the sacrificial horse three other horses are put to 
the chariot, with the formula Va^. S. XXIII, 6. Previously to this, 
however, the Hotr»* recites eleven verses in praise of the horse 
(cf. XIII, 5, 1, 16). Both the horses and the chariot are decorated 
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moving (round the moveless: the lights shine 
in the heavens);' — the ruddy bay, doubtless, is 
yonder sun : it is yonder sun he harnesses for him, 
for the gaining of the heavenly world. 

2. Concerning this they say, ' Surely, the sacrifice 
goes from him whose beast, when brought up, goes 
elsewhere than the vedi (altar-ground).' [Let him, 
therefore, mutter V&g. S. XXIII, 7,] ' Singer of 
praise, make that horse come back to us by 
that path!' — the singer of praise, doubtless, is 
Vayu (the wind) : it is him he thereby places for 
him (the Sacrificer) on the other side, and so it does 
not go beyond that 

3. But, indeed, fiery mettle and energy, cattle, 
and prosperity depart from him who offers the 
Ajvamedha. 

4. With (VSf. S. XXIII, 8), 'May the Vasus 
anoint thee with the Gayatra metre!' the 
queen consort anoints (the forepart of the 
unharnessed horse); — ghee is fiery mettle, and 
the Gayatri also is fiery mettle : two kinds of fiery 
mettle he thus bestows together on him (the 
Sacrificer). 

5. With, 'May the Rudras anoint thee with 
the Traish/ubha metre!' the (king's) favourite 
wife anoints (the middle part) : — ghee is fiery 
mettle, and the Trish/ubh is energy: both fiery 

with gold ornaments. The Adhvaryu then drives with the Sacri- 
ficer to a pond of water to the east of the sacrificial ground (an 
indispensable feature in choosing the place of sacrifice), and having 
driven into the water he makes him pronounce the formula XXIII, 
7, ' When the wind hath entered the waters, the dear form of Indra, 
do thou, singer of praise, make that horse come back to us by 
that path ; ' whereupon they return to the sacrificial ground. 
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mettle and energy he thus bestows together on 
him. 

6. With, 'May the Adityas anoint thee with 
the <74gata metre!' a discarded wife 1 (of the 
king) anoints (the hindpart) ; — ghee is fiery mettle, 
and the <7agat! is cattle : both fiery mettle and 
cattle he thus bestows together on him. 

7. It is the wives * that anoint (the horse), for 
they — to wit, (many) wives — are a form of prosperity 
(or social eminence) : it is thus prosperity he confers 
on him (the Sacrificer), and neither fiery spirit, nor 
energy, nor cattle, nor prosperity pass away from him. 

8. But even as some of the offering-material may 
get spilled before it is offered, so (part of) the victim 
is here spilled in that the hair of it when wetted 
comes off. When they (the wives) weave pearls (into 
the mane and tail) they gather up its hair. They are 
made of gold : the significance of this has been 
explained. A hundred and one pearls they weave 
into (the hair of) each part 8 ; for man has a life 
of a hundred (years), and his own self (or body) 
is the one hundred and first : in vital power, in the 
self, he establishes himself. They weave them in 
(each) with (one of) the (sacred utterings) relating 
to Pra^apati, 'BdAl bhuva^! svar (earth, air, 



1 That is, a former favourite, but now neglected ; or, according 
to others, one who has borne no son. 

* The fourth and lowest wife of the King the Paligali (cf. XIII, 
4, 1, 8 ; 5, a, 8), though present at the sacrifice, does not take part 
in this ceremony, probably on account of her low-caste origin, as 
the daughter of a messenger, or courier. 

' Viz. either the mane on both sides, and the tail, or the hair of 
the head, the neck (mane) and the tail ; each of the ladies apparently 
taking one of these parts. 
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heaven) ! ' for the horse is sacred to Pra^apati : 
with its own deity he thus supplies it With, 
4 Parched grain, or parched groats ? — in grain- 
food and in food from the cow' — he takes down 
the remaining food 1 (from the cart) for the horse : 
he thereby makes the (king's) people eaters of food 
(prosperous); — 'eat ye, gods, this food! eat 
thou, Pra^apati, this food!' he thereby supplies 
the people with food. 

9. Verily, fiery spirit and spiritual lustre pass 
away from him who performs the A^vamedha. 
The Hotrt and the Brahman engage in a B Tall- 
in ody a 2 (theological discussion); for the Hotr* 
relates to Agni, and the Brahman (priest) to 
Brzhaspati, B> e'haspati being the Brahman (n.) : 
fiery spirit 3 and spiritual lustre he thus bestows 
together on him. With the (central) sacrificial 
stake between them, they discourse together ; for 
the stake is the Sacrificer 4 : he thus encompasses 
the Sacrificer on both sides with fiery spirit and 
spiritual lustre. 

10. [The Brahman asks, Va^. S. XXIII, 9,] 
'Who is it that walketh singly?' — it is yonder 
sun, doubtless, that walks singly 6 , and he is spiritual 

1 Viz. the material left over after what was taken for the Anna- 
homas, XIII, 2, 1, 1 seqq. 

* For a similar discussion between the four priests, prior to the 
offering of the omenta, see XIII, 5, 2, 1 1 seq. 

1 ' Te^as ' is pre-eminently the quality assigned to Agni. 

4 It must be remembered that the sacrificial horse here repre- 
sented by the stake is identified with both Pra^apati and the 
Sacrificer. 

' The actual replies to the questions in Va£\ S. XXIII, 9 and 1 1, 
are contained in the corresponding verses ten and twelve ; being 
given here in an expository way, with certain variations and 
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lustre : spiritual lustre the two (priests) thus bestow 
on him. 

11. 'Who is it that is born again?' — it is 
the moon, doubtless, that is born again (and again) : 
vitality they thus bestow on him. 

12. 'What is the remedy for cold?' — the 
remedy for cold, doubtless, is Agni (fire): fiery 
spirit they thus bestow on him. 

13. 'And what is the great vessel?' — the 
great vessel, doubtless, is this (terrestrial) world : 
on this earth he thus establishes himself. 

14. [The Hot;? asks the Brahman, Va,f. S. 
XXIII, 11,]* What was the first conception?' 
— the first conception, doubtless, was the sky, rain : 
the sky, rain, he thus secures for himself. 

15. 'Who was the great bird 1 ?' — the great 
bird, doubtless, was the horse : vital power he thus 
secures for himself. 

16. 'Who was the smooth one?' — the smooth 
one (pilippila), doubtless, was beauty (srl *) : beauty 
he thus secures for himself. 



occasional explanatory words (such as ' vnsh/i,'rain,in paragraph 14). 
The answers to the first four questions are supposed to be given 
by the Hotr*', and the last four by the Brahman. 

1 This is the meaning assigned here to ' vayas ' by Mahidhara ; 
but the other meaning of ' vayas,' viz. ' youthful vigour, or age, 
(generally)/ would seem to suit much better, or at least to be 
implied. And Harisvamin accordingly takes it in the sense 
of 'vardhakam' (old age, or long life). Mahidhara, moreover, 
identifies the horse with the horse-sacrifice, which, in the shape of a 
bird, carries the Sacrificer up to heaven. On this notion cp. part 
iv, introduction, pp. xxi-xxii. 

* Instead of ' snA,' the answer given to this question in V&g . S. 
XXIII, 1 2 was ' aviA ' which would either mean ' the gentle, kindly 
one,' or 'the sheep (f.),' but which Mahidhara (in the former sense) 
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17. 'Who was the tawny one?' — the two 
tawny ones, doubtless, are the day and the 
night 1 : in the day and night he thus establishes 
himself. 

Seventh BrAhmajva. 

1. When the victims have been bound (to the 
stakes), the Adhvaryu takes the sprinkling-water 
in order to sprinkle the horse. Whilst the Sacrificer 
holds on to him behind, he (in sprinkling the horse) 
runs rapidly through the formula used at the Soma- 
sacrifice 2 , and then commences the one for the 
Ajvamedha. 

2. [Va.f. S. XXIII, 13,] 'May Vayu favour 
thee with cooked kinds of food 3 ,' — Vayu (the 
wind) indeed cooks it 4 ; — 'the dark-necked one 
with he-goats,' — the dark-necked one, doubtless, 

takes as (an epithet of) the earth which he also takes ' srt ' to mean 
in the above passage of the Brahmana ; whilst to the <lira£ \ty6iu»ov 
' pilippili ' he assigns the meaning ' slippery ' (Aikka//a) as applying 
to the earth after rain (? deriving it from the root ' lip,' to smear, 
anoint). HarisvSmin, on the other hand, takes ' pilippiUl ' to be an 
onomatopoetic word, in the sense of ' (glossy), beautiful, shining ' :— 
rupdnukaramwabdo«ya« bahurupavila" (? bahurup&nviti) uddyo- 
tavatf ; and he adds : — jrimf/HtratuA (? jrlr mantre tu) nviA pippalok- 
tau (?) s& tu stit eveti br£hma»e vivrftam, katham, iya»» vS avi^ pri- 
thivf, s& £a srtA, nir vi iyam iti va>*anSt. Cf. VI, 1, 2, 33. 

1 Here the original text in V5g. S. XXIII, 12, has simply ' the 
pwangilS was the night.' Mahfdhara explains ' pijaftgila ' by ' piraw- 
gila,' ' beauty-devouring,' inasmuch as the night swallows, or conceals, 
all beauty (or form). Neither this nor the other explanation 
(=pijanga, ruddy-brown) suits the day ; but Harisv4min, who does 
not explain the name, remarks that the night here is taken to 
include the day. Cf. XIII, 5, 2, 18. 

* Viz. V&g. S. VI, 9 ; see III, 7, 4, 4-5- 

' The author seems to take ' paAataiA' in the sense of ' cooking.' 

* Viz. inasmuch as it causes the fire to blaze up, comm. 
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is Agni (the fire) ; and the fire indeed cooks it (the 
horse) together with the he-goats. 

3. 'The Nyagrodha with cups,' — for when the 
gods were performing sacrifice, they tilted over 
those Soma-cups, and, turned downwards, they took 
root, whence the Nyagrodhas (ficus indica), when 
turned downwards (nyai), take root (roha '). 

4. 'The cotton-tree with growth,' — he confers 
growth on the cotton-tree (salmalia malabarica), 
whence the cotton-tree grows largest amongst 
trees 2 . 

5. 'This male, fit for the chariot/ — he supplies 
the chariot with a horse, whence the horse draws 
nothing else than a chariot 

6. 'Hath come hither on his four feet,' — 
therefore the horse, when standing, stands on three 
feet, but, when harnessed, it pulls with all its feet 
at one and the same time. 

7. 'May the spotless Brahman protect us!' 
— the spotless 8 Brahman (m.), doubtless, is the moon: 

1 Or, whence the Nyagrodhas grow downwards. This refers to 
the habit of the Indian fig-tree, of sending down from the branches 
numerous slender roots which afterwards become fresh stems. Cp. 
the corresponding legend in Ait. Br. VII, 30, told there by way of 
explaining why Kshatriyas, being forbidden to drink Soma, should 
drink the juice extracted from the descending roots of the Indian 
fig-tree. Another reason why the Indian fig-tree (also called 
'va/a') is here connected with the priests' Soma-cups (£amasa), 
is that this is one of the kinds of wood used in making those cups 
(cf. Katy. I, 3, 36 comm.). 

* According to Stewart and Brandis, Forest Flora, p. 31, the 
cotton-tree (or silk-cotton tree) is a very large tree of rapid growth, 
attaining a height of 150 ft., and a girth of 40 ft. 

* Lit. ' the non-black Brahman,' explained as one who has no 
black spots; though it is difficult to see why the moon should 
be favoured with this epithet 
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to the moon he thus commits it; — 'Reverence 
to Agni!' — to Agni he thus makes reverence. 

8. [V&g\ S. XXIII, 14,] 'Trimmed up is the 
car with the cord,' — with cord one indeed com- 
pletes the car 1 , whence a car, when enveloped 
(with cords 2 ), is very handsome. 

9. 'Trimmed up is the steed with the rein,' 
— with the rein one indeed completes the horse, 
whence the horse, when curbed by the rein, looks 
most beautiful, 

10. 'Trimmed up in the waters was the 
water-born,' — the horse, indeed, has sprung from 
the womb of the waters 3 : with its own (mother's) 
womb he thus supplies it; — ' Brahman (m.), with 
Soma for his leader,' — he thus makes it go to 
heaven with Soma for its leader. 

11. [Va^. S. XXIII, 15,] 'Thyself, fit out thy 
body, O racer,' — 'Take thyself the form which 
thou wishest,' he thereby says to him ; — ' make 
offering thyself,' — sovereign rule (independence) 
he thereby confers on it; — ' rejoice thou thyself,' 
— ' enjoy (rule) thou thyself the world as far as thou 
wishest,' he thereby says to him; — 'thy glory is 
not to be equalled by any one!' — with glory 
he thereby endows the horse. 

12. [V&g. S. XXIII, 16*,] 'Thou shalt not die 

1 In Indian vehicles the different parts are held together by cords. 
For a drawing see Sir H. M. Elliot, The Races of the N.W. Provinces 
of India, II, p. 343. The word for 'cord ' and 'rein ' is the same 
in Sanskrit. 

* ParyutaA=parivesh/ito raggvbhik, comm. ; hardly 'hong all 
round (with ornaments),' as the St Petersb. Diet, takes it. 

• See V, 1, 4, 5; VI, 1, 1, 11. 

4 The first two padas of this verse form the first half-verse of 
j?;g-veda S. I, 162, 21. 
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here, neither suffer harm,' — he thereby cheers 
it; — 'on easy paths thou goest to the gods,' — 
he thereby shows him the paths leading to the 
gods; — 'where dwell the pious, whither they 
have gone,' — he thereby makes it one who shares 
the same world with the pious; — 'thither the god 
Savitrz shall lead thee,' — it is, indeed, Savhr* 
that leads him to the heavenly world. — Whilst 
whispering 1 'I sprinkle thee, acceptable unto 
Pra^apati,' he then holds (the sprinkling water) 
under (its mouth). 

*3- [Va^-. S. XXIII, 17,] 'Agni was an animal; 
they sacrificed him, and he gained that world 
wherein Agni (ruleth) : that shall be thy 
world, that thou shalt gain, — drink thou this 
water!' — 'As great as Agni's conquest was, as 
great as is his world, as great as is his lordship, 
so great shall be thy conquest, so great thy world, 
so great thy lordship,' this is what he thereby says 
to him. 

14. 'Vayu was an animal; they sacrificed 
him, and he gained that world wherein Vayu 
(ruleth) : that shall be thy world, that thou 
shalt gain,— drink thou this water!' — 'As great 
as Vayu's conquest was, as great as is his world, as 
great as is his lordship, so great shall be thy 
conquest, so great thy world, so great thy lordship,' 
this is what he thereby says to him. 

1 Cp. I, 4, 5, 12 : ' Hence whatever at the sacrifice is performed 
for Pra^ipati, that is performed in a low voice (under the 
breath) ; for speech would not act as oblation-bearer for Pra^&pati.' 
Pra^ipati, as representing generation, is often spoken of as 
'undefined ' or ' unexpressed (secret)'; and so is what is muttered 
in a low voice. 
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15. 'Surya was an animal; they sacrificed 
him, and he gained that world wherein Surya 
(ruleth) : that shall be thy world, that thou 
shalt gain, — drink thou this water!' — 'As great 
as Surya's conquest was, as great as is his world, as 
great as is his lordship, so great shall be thy 
conquest, so great thy world, so great thy lordship,' 
this is what he thereby says to him. Having 
satisfied the horse, and consecrated again the 
sprinkling water, he sprinkles the other victims: 
thereof hereafter. 

Eighth Brahmajva. 
1. Now the gods, when going upwards, did not 
know (the way to) the heavenly world, but the 
horse knew it: when they go upwards with the 
horse, it is in order to know (the way to) the 
heavenly world. 'A cloth, an upper cloth, and 
gold,' this 1 is what they spread out for the horse 2 : 

1 The ' iti ' seems superfluous ; Harisvamin explains it by * etat 
trayara.' For a similar use of the particle, see XIII, a, 2, 1. 

* That is, they spread them on the ground for the horse to lie 
upon. Differently St. Petersb. Diet, • they spread over the horse ; ' 
but see Katy. XX, 6, 10 comm. ; and Harisvamin :— viso yad 
antardhinayalam, adhivaso yad iMMdaiiiyihm, t&k Jba. vasasa 
upari stara»fya*», tayor upari hira»ya**t nidheyam, tasmims traye 
enam adhi upari saw^tfapayanti ; — and he then remarks that 
these three objects here do not take the place of the stalk of grass 
which, in the ordinary animal sacrifice, is thrown on the place where 
the victim is to be killed and cut up (III, 8, 1, 14 ; Kity. VI, 5, 15- 
16), but that the stalk is likewise put down on this occasion. 
Similarly the comm. on Katyayana, where it is stated that the stalk 
of grass (or straw) is first laid down, and then the others thereon. 
Indeed, as was the case in regard to the stalk of grass — representing 
the barhis, or layer of sacrificial grass on the vedi— so here the 
fourfold underlayer is intended to prevent any part of the sacrificial 
material (ha vis)— the victim in this case — from being spilt ' The 
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thereon they quiet (slay) it, as (is done) for no other 
victim; and thus they separate it from the other 
victims. 

2. When they quiet a victim they kill it. Whilst 
it is being quieted, he (the Adhvaryu) offers (three) 
oblations 1 , with (Vif. S. XXIII, 18), 'To the 
breath hail! to the off-breathing hail! to 
the through-breathing hail!' he thereby lays 
the vital airs into it, and thus offering is made by 
him with this victim as a living one 2 . 

3. With, 'Amba! Ambika! Ambalika 3 ! there 
is no one to lead me,' — he leads up the (four) 



upper garment (or cloth) must be sufficiently large to allow its 
being afterwards turned up so as to cover the horse and the queen 
consort. 

1 Prior to these, however, he offers the two 'Pari para vya,' i.e. 
'oblations relating to the victim,' — or, perhaps, 'oblations per- 
formed in connection with the carrying of fire round the victim,' for 
this last ceremony is performed for all the victims (whereupon the 
wild beasts placed between the stakes are let loose) before the 
killing of the horse. See III, 8, 1, 6-16. 

* For the symbolic import of this, see III, 8, a, 4. 

' These are just three variants used in addressing a mother 
(Mutter, Mdtterchen, Mfltterlein), or, indeed, as here, any woman 
(good lady! good woman 1). Ace. to Katy. XX, 6, 12, this is 
the formula which the assistant priest (the Nesh/ri, or, according 
to others, the PratiprastMtri, cf. Katy. VI, 5, 27-28) makes the 
king's wives say whilst leading them up to the slain horse to cleanse 
it. It is, moreover, to be preceded by the formula used, at this 
juncture, at the ordinary animal sacrifice, viz. ' Homage be to thee, 
O wide-stretched one, advance unresisted unto the rivers of ghee, 
along the paths of sacred truth ! Ye divine, pure waters, carry ye 
(the sacrifice) to the gods, well-prepared ! may ye be well-prepared 
preparers 1' (III, 8, 2, 2-3). The words 'Amb&!' &c are, 
according to Mahtdhara, addressed by the women to one another. 
The latter part of the formula as given in the Va^. Samh. (viz. ' the 
horse sleeps near Subhadriki, dwelling in Kampf la ') is apparently 

[44] V 
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wives * : he thereby has called upon them (to come), 
and, indeed, also renders them sacrificially pure. 

4. With (V£f. S. XXIII, 19), 'We call upon 
thee, the host-leader of (divine) hosts, O my 
true lord!' the wives walk round 1 (the horse), 
and thus make amends to it for that (slaughtering*): 
even thereby they (already) make amends to it ; but, 

rejected (Pas antiquated, or inauspicious) by the author of the 
Brahmana. The ceremony of lying near the dead horse being 
looked upon as assuring fertility to a woman, the formula used 
here is also doubtless meant to express an eagerness on the part of 
the women to be led to the slaughtered horse, representing the 
lord of creatures, Pra^ipati. On this passage compare the remarks 
of Professor Weber (Ind. Stud. I, p. 183), who takes the formula to 
be spoken by the queen consort to her three fellow-wives; and 
who also translates the words ' na ma nayati ka* £ana ' (nobody 
leads me) by ' nobody shall lead me (by force to the horse ; but if 
I do not go) the (wicked) horse will lie near (another woman such 
as) the (wicked) Subadhra living in Kampila.' — Harisvimin's 
commentary on this passage is rather corrupt, but he seems at all 
events to assume that each of the four wives apostrophizes the 
others with the above formula (probably substituting their real 
names for the words ' amba,' &c.) : — lepsam (? lipsam) tavad esha 
patntvaktrakaA (? patntvaktrataA) prapnoti, katham, ekaika hi patni 
itaras tisra amantrya resh&A paiidevayamani dmyate, he ambe he 
ambike he ambalike yuyam apu«y& ntshpadotv asya (?) samipaw, 
sa ka. pakshapatt kutsitouvako mayi yushmakaw sasasti meva(l) 
subhadrikam kamptlavasinfm ida (? iha) surflpaw na tu maw kaa&it 
tatra nayatfti ; sasastfty eva vartam&nasamfpye vartamanavad (Paw. 
HI, 3^ 131) ity asannasevane drash/avyaA. — This barbarous 
ceremony was evidently an old indigenous custom too firmly 
established in popular practice to be easily excluded from the 
sacrificial ritual. That it had nothing to do with Vedic religion 
and was distasteful to the author of the Brahmana is evident from 
the brief way in which he refers to it, and from the far-fetched 
symbolic explanations attached to the formulas and discourses. 

1 Viz. from their ordinary place near the Garhapatya he leads 
them whilst holding jars of water in their hands. 

1 Apahnuvate vismaranty evasmai etat pradakshu>£vartanena 
satujtfapanara unnayanti, comm. 
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indeed, they also fan l it. Thrice they walk round 2 ; 
for three (in number) are these worlds : by means 
of these worlds they fan it. Thrice again they 
walk round 3 , — that amounts to six, for there are 
six seasons : by means of the seasons they fan it. 

5. But, indeed, the vital airs depart from those 
who perform the fanning at the sacrifice. Nine 
times they walk round 4 ; for there are nine vital 
airs : vital airs they thus put into their own selves, 
and the vital airs do not depart from them. 'I will 
urge the seed-layer, urge thou the seed- 
layer ! ' (the Mahishl says s ) ; — seed, doubtless, 
means offspring and cattle: offspring and cattle 
she thus secures for herself. [Vaf. S. XXIII, 20,] 
' Let us stretch our feet,' thus in order to secure 
union. 'In heaven ye envelop yourselves* 
(the Adhvaryu says), — for that is, indeed, heaven 
where they immolate the victim : therefore he 

1 Thus Harisv&min :— dhuvate dhOnane(na) upava^ayanti, evam 
arvam ra^&nam iva vya^anair etat, — 'they shake themselves,' 
St. Petersb. Diet. ; and, indeed, it is doubtless by the flutter of the 
garments produced in walking round first one way and then 
another, that the fanning is supposed to be produced. 

1 Viz. in sunwise fashion (pradakshiwi), that is so as to keep the 
object circumambulated on one's right side. 

1 Viz. in the opposite, the ' apradakshinam ' way, as is done in 
the sacrifice to the departed ancestors. They do so with the text, 
' We call upon thee, the dear Lord of the dear ones, O my true 
lordl' 

* Viz. another three times in the sunwise way. Having com- 
pleted their circumambulation, the king's wives cleanse the horse's 
apertures of the vital airs (mouth, nostrils, eyes, &c), as the 
Sacrificer's wife did at the ordinary animal sacrifice (III, 8, 2, 4), 
which they do with the text, ' We call upon thee, the treasure- 
lord of treasures, O my true lord 1 ' 

* Cf. Ill, 5, 2, 1 seqq. 

Y 2 
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speaks thus. — 'May the vigorous male, the 
layer of seed, lay seed ! ' she says in order to 
secure union. 

Ninth BrAhmajva. 

i. But, indeed, that glory, royal power, passes 
away from him who performs the A^vamedha. 

2. [The UdgitW 1 says concerning the king's 
favourite wife, Va/. S. XXIII, 26,] 'Raise her 
upwards 2 ,' — the Axvamedha, doubtless, is that 
glory, royal power: that glory, royal power, he 
thus raises for him (the Sacrificer) upward. 

3. 'Even as one taking a burden up a 
mountain,' — glory (pomp), doubtless, is the burden 
of royal power : that glory, royal power, he thus 
fastens on him (as a burden); but he also endows 
him with that glory, royal power. 

4. ' And may the centre of her body prosper,' 
— the centre of royal power, doubtless, is glory : 
glory (prosperity), food, he thus lays into the very 
centre of royal power (or, the kingdom). 

5. 'As one winnowing in the cool breeze,' — 
the cool of royal power, doubtless, is security of 



1 The colloquy between the men and women, referred to in 
paragraphs 1-8, would seem to go on simultaneously. The verse 
addressed by the Hotr» to the king's discarded wife, V&g. S. XXIII, 
28, is omitted by the Brahma»a, as are also the verses spoken in 
reply by the women (with their attendants), and closely resembling 
those of the men in tone and wording. According to some 
authorities it is the attendant women alone who reply, not the 
king's wives. Katy. XX, 6, 20. 

* Mahtdhara takes the objective pronoun to refer to the VavitS, 
whilst Harisvimin, on the other hand, supplies some such word 
as 'si/Mm.' 
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possession : security of possession he procures for 
him. 

6. [The Adhvaryu addresses one of the attendant 
maids, VV. S. XXIII, 22,] 'That little bird,'— 
the little bird, doubtless, is the people (or clan), — 
'which bustles with (the sound) "ahalak,"' — for 
the people, indeed, bustle for (the behoof of) royal 
power, — 'thrusts the "pasas" into the cleft, 
and the " dharaka" devours it,' — the cleft, doubt- 
less, is the people, and the ' pasas ' is royal power ; 
and royal power, indeed, presses hard on the people ; 
whence the wielder of royal power is apt to strike 
down people. 

7. [The Brahman addresses the queen consort, 
Wig. S. XXIII, 24,] ' Thy mother and father,'— 
the mother, doubtless, is this (earth), and the father 
yonder (sky) : by means of these two he causes him 
to go to heaven; — 'mount to the top of the 
tree,' — the top of royal power, doubtless, is glory : 
the top of royal power, glory, he thus causes him 
to attain; — 'saying, "I pass along," thy father 
passed his fist to and fro in the cleft,' — the 
cleft, doubtless, is the people ; and the fist is royal 
power; and royal power, indeed, presses hard on 
the people; whence he who wields royal power is 
apt to strike down people 1 . 

8. [The chamberlain addresses the king's fourth 
wife, Vig. S. XXIII, 30,] 'When the deer eats 
the corn,' — the grain (growing in the field), doubt- 
less, is the people, and the deer is royal power : he 



1 The Mahishi : Thy mother and father are playing on the top 
of the tree like thy mouth when thou wilt talk: do not talk so 
much, Brahman 1 
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thus makes the people to be food for the royal 
power, whence the wielder of royal power feeds 
on the people; — 'it thinks not of the fat 
cattle,' — whence the king does not rear cattle; — 
'when the 6*udra woman is the Arya's mistress, 
he seeks not riches that he may thrive 1 ,' — hence 
he does not anoint the son of a Vawya woman. 

9. But, indeed, the vital airs pass from those who 
speak impure speech at the sacrifice. [The queen 
consort having been made to rise by her attendants, 
the priests and chamberlain say, Va^ - . S. XXIII, 32, 
/tig-v. S. IV, 39, 6,] ' The praises of Dadhikravan 
have I sung, (the victorious, powerful horse: 
may he make fragrant our mouths, and pro- 
long our lives!),' — thus they finally utter a verse 
containing the word ' fragrant ' : it is (their own) 
speech they purify 2 , and the vital airs do not pass 
from them. 

Tenth BrAhma^a. 

1. When they prepare the knife-paths, the Sacri- 
ficer makes for himself that passage across, a bridge, 
for the attainment of the heavenly world. 

2. They prepare them by means of needles ; the 
needles, doubtless, are the people 3 (clans), and the 
Asvamedha is the royal power: they thus supply 
him with people and royal power combined. They 
are made of gold : the meaning of this has been 
explained. 

1 Mahidhara interprets, — then he (her husband), the Sudra, does 
not wish for wealth, but is unhappy. 

1 That is to say, they make amends for any breaches of decorum 
committed in the preceding colloquy. 

9 Viz. because of the large number and the small size (insignific- 
ance) of the needles, or wires, (and the common people), comm. 
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3. Three kinds of needles are (used), copper ones, 
silver ones, and gold ones ; — those of copper, doubt- 
less, are the (principal) regions (of the compass), 
those of silver the intermediate ones, and those 
of gold the upper ones: it is by means of these 
(regions) they render it fit and proper. By way 
of horizontal and vertical (stitches ') they are many- 
formed, whence the regions are many-formed ; and 
they are of distinct form, whence the regions are 
of distinct form. 

Eleventh Brahmajva. 

1. Pra^apati desired, 'Would that I were great, 
and more numerous ! ' He perceived those two 
Mahiman (greatness) cups of Soma at the Asva.- 
medha ; he offered them ; and thereby, indeed, 
became great and more numerous : hence who- 
soever should desire to become great, and more 
numerous, let him offer up those two Mahiman cups 
of Soma at the A £ vamedha ; and he indeed becomes 
great and more numerous. 

2. He offers them on both sides (before and after) 
the omentum; — the A^vamedha, doubtless, is the 
Sacrificer, and that Mahiman (cup) is the king : it 
is with royal dignity he thus encompasses him on 
both sides. Some gods have the svaha-call (' hail ') 
in front, and the other gods have the svaha-call 
behind s : it is them he thus gratifies. With * Hail 

1 It is doubtful what word, if any, has to be supplied here, — perhaps 
it means, by way of their being (in sewing) horizontal and vertical. 
The commentary is silent on this passage. 

* The formula uttered whilst the first Mahiman cup is offered 
runs thus (V&g. S. XXIII, 2) : ' What greatness of thine there hath 
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to the gods!' and 'To the gods hail!' he makes 
offering by means of the king (Soma) on both sides 
of the omentum : he thereby gratifies those gods 
who are in this world, and those who are in the 
other, and thus gratified, both these kinds of gods 
lead him to the heavenly world. 

Third Adhyaya. First BrAhmajta. 

i. Pra^apati's eye swelled; it fell out: thence 
the horse was produced ; and inasmuch as it 
swelled (axvayat), that is the origin and nature 
of the horse (a.rva). By means of the Axvamedha 
the gods restored it to its place ; and verily he who 
performs the Asvamedha makes Pra^apati com- 
plete, and he (himself) becomes complete; and 
this, indeed, is the atonement for everything, the 
remedy for everything. Thereby the gods redeem 
all sin, yea, even the slaying of a Brahman x they 
thereby redeem ; and he who performs the A.sva- 
medha redeems all sin, he redeems the slaying of 
a Brahman. 

2. It was the left eye of Praf apati that swelled : 
hence they cut off the (meat) portions from the left 



been in the day and the year ; what greatness of thine there hath 
been in the wind and the air; what greatness of thine there 
hath been in the heavens and the sun, to that greatness of thine, 
to Pra^ipati, hail, to the gods 1 ' whilst that of the second Mahiman 
cup runs thus (XXIII, 4): 'What greatness of thine there hath 
been in the night and the year ; what greatness of thine there hath 
been in the earth and the fire ; what greatness of thine there 
hath been in the Nakshatras (lunar asterisms) and the moon, 
to that greatness of thine, to Pra^Spati, to the gods, hail 1 ' cf. XIII, 

5. 2. »3 J 3, 7- 
1 See XIII, 3, 5, 3 seq. 
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side of the horse, and from the right side of other 
victims. 

3. There is a rattan mat, for the horse was 
produced from the womb of the waters, and the 
rattan springs from the water: he thus brings it 
in connection with its own (maternal) womb. 

4. The Aatush/oma l is the form of chanting (on 

1 The term A'atush/oma originally apparently means a sacrificial 
performance, or succession of chants, in which four different Stomas, 
or hymn-forms, are used. Hence, in Ta»dya-Br. VI, 3, 16, the 
name is applied to the ordinary Agnish/oma, for its twelve Stotras, 
or chants, require the first four normal Stomas (Trivrrt, Pafliadaxa, 
Saptadaja, Ek&vimsz). The term has, however, assumed the 
special meaning of a hymnic performance, the different Stomas of 
which (begin with the four-versed one, and) successively increase 
by four verses (cf. XIII, 5, 1, 1). In this sense, two different 
forms of A'atush/oma are in use, one being applicable to an Agnish- 
/oma, the other to a Shcx/arin, sacrifice. Whilst this latter form 
requires only four different Stomas (of 4, 8, 12, 16 verses resp.) 
and thus combines the original meaning of ' Aatush/bma ' with its 
special meaning, the Agnish/oma form, used on the first of the 
three days of the Ajvamedha, requires six Stomas, ascending from 
the four-versed up to the twenty-four-versed one. In regard to this 
latter occasion, Sayawa on Ta»<rya-Br. XXI, 4, 1, curiously enough, 
seems to take ' fatush/oma ' in its original senses, since he speaks 
of this first day of the Arvamedha as an Agnish/oma with four 
Stomas, beginning with Trivrvt; whilst on ib. XIX, 5, 1 seq. he 
gives the correct explanation. As to the distribution of the six 
Stomas over the chants of the first day, see XIII, 5, 1, 1. The 
/fotush/oma has, however, another peculiarity, which, in La/y. S, 
VI, 8, 1 (or at least by the commentator Agnisvamin thereon), is 
taken as that which has given its name to this form of chanting, 
viz. that each stotra performed in it is chanted in four, instead 
of the ordinary three, par) ay as or turns of verses (see part ii, 
p. 310 note). The Bahishpavamana- stotra is to be performed 
on three anush/ubh verses (consisting each of four octosyllabic 
padas) which, however, by taking each time three padas to make 
up a verse, are transformed into four verses, constituting at the 
same time the four paryayas of the Stotra. As regards the exact 
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the first day) ; for a bee tore out l (a piece of) the 
horse's thigh, and by means of the ATatush/oma 
form of chanting the gods restored it : thus when 
there is the A!atush/oma mode of chanting, it is 
for the completeness of the horse. The last day 
is an Atiratra with all the Stomas 2 — with a view 
to his obtaining and securing everything, for an 
Atiratra with all the Stomas is everything, and the 
Ajvamedha is everything. 

Second BrAhmana. 

i. Now this (Sacrificer), having conquered by 
means of the supreme Stoma — the Aatush/oma, 
the Krita. among dice s , — on the next day establishes 



text to be used there seems to be some doubt, Samav. S. II, 366-8 
(pavasva va^asataye) being mentioned by Sayawa on TaWya-Br. 
XXI, 4, 5 ; whilst on XIX, 5, a he gives S. V. II, 168-70 (ayam 
pushi rayir bhaga-4) as the text to be used — but apparently only 
when the performance is that of an ekaha (one day's sacrifice) 
proper, instead of one of the days of an ahfna sacrifice, as is the 
case in the three days' Ajvamedha. As regards the Ajya-stotras to 
be chanted on the eight-versed Stoma, the text of each of them 
consists of three gayatrt-verses : these are to be chanted in four 
turns (paryaya) of two verses each, viz. either 1 and a, 2 and 3, 
t and a, a and 3 ; — or 1 and 1, 1 and a, a and a, 3 and 3 ; — (or 
1 and 1, 1 and 1, a and a, 3 and 3 ; — or 1 and 1, 2 and a, a and 2, 
3 and 3). By similar manipulations the subsequent Stomas are 
formed. 

1 Or, wounded, as Saya»a takes ' a brthat,' on Timrya-Br. XXI, 
4, 4 (vra«a»* iakara). 

* The Atiratra sarvastoma is arranged in such a way that the 
six principal Stomas are used successively first in the ascending, and 
then again in the descending, or reversed, order as is explained in 
XIII, 5, 3, 10. 

* For this and the other names of the dice, see part iii, p. io6„ 
note 1. 
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himself on the Ekaviw^a l , as a firm foundation : 
from the Ekaviwsa, as a firm foundation, he sub- 
sequently ascends to the next day, the seasons ; for 
the TrishtAa. (-stotras) are the seasons, and the 
seasons are the year: it is in the seasons, in the 
year, he establishes himself. 

2. The .Sakvarl* (verses) are the FrtshtAa. 
(-stotra of the second day): there is a different 
metre for each (verse), for different kinds of 
animals, both domestic and wild ones, are immo- 
lated here on each (day). As to the Sakvar! 
(verses) being the Pr*sh/Aa, it is" for the complete- 
ness of the horse (sacrifice) 3 ; and different kinds 
of animals are immolated on different (days), because 
different stomas are performed on the different 
(days of the Asvamedha). 

1 Though applying in the first place to the second day of 
the Axvamedha, as an Ukthya sacrifice which is at the same time 
an Ekavimra day, i. e. one the stotras of which are all chanted in the 
twenty-one- versed hymn-form, Ekavimra, the twenty-first or twenty- 
one-fold, as is clear from XIII, 3, 3, 3, here also refers to the sun, 
of which it is a common epithet (cf. part iii, p. 265, note a, also 
XIII, 4, 4, 11). This solar name seems to be derived from the 
fact that the sun is also identified with the central day of the year, 
the Vishuvant day, which is considered the central day of a twenty- 
one days' sacrificial performance — having one prsshMya-shadaha, 
an Abhjfit (or Vwva^it day resp.) and three svaras&man days 
before and after it; — see p. 139, note; and A. Hillebrandt, Die 
Sonnwendfeste in Alt-Indien, p. 6 seqq. 

* That is to say, the so-called Mahanamni verses (Sim. V. ed. 
Bibl. Ind. II, p. 371), chanted on the f&kvara-siman (see part iii, 
of this transl., introd. p. xx, note a), are to be used for the Hotn's 
Pr/'shMa-stotra. For this- purpose the Rathantara-s&man is 
ordinarily used in the Agnish/oma, and the Bnhat-sSman in the 
Ukthya, form of sacrifice. 

* The commentator takes this as an allusion to the 'potent' 
(xakvara=xakta) nature of the verses. 
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3. As to this they say, ' These — to wit, goats and 
sheep and the wild (beasts) — are not all animals * ; 
but those — to wit, the bovine (victims) — are indeed 
all animals/ On the last day he immolates bovine 
(victims), for they — to wit, bovine (victims) — are all 
animals : he thus immolates all animals. They are 
sacred to the All-gods 2 , for the completeness of the 
horse, for the horse is sacred to the All-gods. 
They are many-formed (or, many-coloured), whence 
animals are many-formed ; and they are of distinct 
forms (or colours), whence animals are of distinct 
forms. 

Third BrAhmajva. 

1. Inasmuch as there are three Anush/ubh verses 3 
(on the first day), therefore the horse, when stand- 
ing, stands on three (feet) ; and inasmuch as (they 
are made into) four Gayatri verses, therefore the 
horse, when stepping out, scampers off on all (four) 
feet. For that Anush/ubh, doubtless, is the highest 
metre, and the horse is the highest of animals ; and 
the Aatush/oma is the highest of Stomas : by means 
of what is highest he thus causes him (the Sacrificer) 
to reach the highest position. 

2. The 3akvarl verses are the (Hotri's) Prz*sh/£a 
(of the second day) : there is a different metre for 

1 That is to say, they do not fitly represent all kinds of animals, 
as the highest kind of animals, the bovine cattle, may be said to do. 
The argument as to the ' sarve parava^ ' is, of course, suggested by 
the ' ajvasya sarvatvaya ' of the preceding paragraph ; and to bring 
out the parallelism, one might translate, — these .... are not 
complete animals. 

* See XIII, 5, 3, 11. 

9 That is, for the Bahishpavamana-stotra of the Aatush/oma, see 
p. 329, note; 
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each (verse), for different Stomas are performed on 
each (day). And as to the Sakvari verse being 
the Pr*sh/^a (-stotra), it is for the completeness 
of the horse (sacrifice). 

3. The central day is an Ekavi»«a one, for the 
Ekaviwwa is yonder sun, and so is the A^vamedha : 
by means of its own Stoma he thus establishes it 
in its own deity. 

4. The Vamadevya is the Maitrivaru«a's Saman * ; 
for the Vamadevya is Prafapati, and the horse is 
of Pra^apati's nature : he thus supplies it with its 
own deity. 

5. The Parthurayma is the Brahma-saman*; for the 
horse is restrained by means of reins 3 (rarmt), but 
when unrestrained, unchecked, and unsteadied, it 
would be liable to go to the furthest distance : thus 
when the Parthurayma is the Brahma-saman, it is for 
the safe keeping of the horse. 

6. The Sa*»kr*ti 4 is the Ai^Avaka's Saman ; — 

1 That is, the hymn-tune of the second Pr/sh/Aa-stotra chanted 
for the Maitravaruwa (who responds thereto by the recitation of the 
second Nishkevalya-jastra) : the Mah4-Vdmadevya on the text 
' kayi najr iitraS. bhuvat ' (S. V. II, 32-34 ; figured for chanting in 
Bibl. Ind. ed. Ill, p. 89) is ordinarily used for this stotra both in 
the Agnish/oma, and in the Ukthya, form of sacrifice. 

* That is, the tune of the third, or Brahman&Mamsin's, Prz'sh/Aa- 
stotra. For the s&mans commonly used for this stotra see part ii, 
p. 434, note 1. The PSrthuwma-saman may be chanted on either 
of the texts SSmav. II, 352-4 (figured ed. Bibl. Ind. vol. V, p. 395) 
or II, 355-7 (figured vol. V, p. 483). It is the latter text which is to 
be used on the present occasion. On the legendary origin of this 
saman (which is said to represent ' strength/ and therefore to be 
appropriate to a Ra^anya) see T&Wya-Br. XIII, 4, 17. 

* Or, is fastened by means of a rope. 

* The Sawkrrti-sSman is used with the texts S&mav. II, 663-4 
(figured ed. Bibl. Ind. V, p. 407), II, 669-70 (ib. p. 482, wrongly 
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that A-rvamedha, indeed, is, as it were, a disused 
sacrifice, for what is performed thereof, and what 
is not * ? When the Sa*»kr*ti is the AiAavika's 
Siman, it is for (bringing about) the completeness 
of the horse (sacrifice). The last day is an Atiratra 
with all the (six) Stomas, in order to his (the Sacri- 
ficer*s) obtaining everything, for an Atiratra with all 
the Stomas is everything, and the A.rvamedha is 
everything. 

7. The fire-altar is the twenty-one-fold one 8 , the 
Stoma the twenty-one-fold one, and there are twenty- 
one sacrificial stakes; even as bulls or stallions 3 
would clash together, so do these Stomas 4 , the 



called Sawgati), and II, 679-81 (ib. p. 515). It is probably the 
second of these texts that is to be used here, as it is also used for 
the same stotra on the second day of the Garga-trir&tra. 

1 Cp. the corresponding passage, Taitt. S. V, 4, 12, 3, 'that 
Axvamedha, indeed, is a disused sacrifice, for, say they, who knows 
if the whole of it is performed or not?' Perhaps, however, 
' utsanna-ya^tfa ' rather means ' a decayed sacrifice,' i. e. one which 
has lost (or in the usual performance is apt to lose) some of its 
original elements ; whence the • Samkrui ' tune is to be used for the 
purpose of ' making up ' the lost parts. Part of the commentary 
in this passage is not clear to me :— uAfcaiAkalapagramddau sid- 
dhasthlne satrasthito granthato*rthatar ka. yat ya£#a utsannaya^fta 
esha yzh ajvamedhaA katham utsanna ity ata aha, kirn vi hid, yasya 
dharmi^ purvayonau (? purvayuge) prayu^yante teshaVn kimiit kalau 
kriyate Vimk'm. na kriyate, tat&r ka, samkmir aMdv&kasama bhavati. 

* That is, an altar measuring twenty-one man's lengths on each 
of the four sides of its body. 

* The commentary seems to take both ' nshabha ' and ' vrrshan ' 
here in the sense of 'bulls,' but cp. Taitt Br. Ill, 8, 21, 1, ' yatha" 
vi &f v& varshabhl v4 vr*'shS»aA szm sphureran ' — ' even as if male 
horses or bulls were to clash together.' 

* That is, not only the twenty-one-fold Stoma, but also the other 
two twenty-one-fold objects, looked upon as Stomas (lit. ' means of 
praise '). 
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twenty-one-versed, run counter to one another : 
were he to bring them together, the Sacrificer would 
suffer harm, and his sacrifice would be destroyed. 

8. There may, indeed, be a twelvefold altar, and 
eleven stakes. When the altar is a twelvefold 
one — twelve months being a year — it is the year, 
the sacrifice, he obtains. When there are eleven 
stakes, then that Vira^ - (metre), the Ekadarint 1 , is 
contrived; and that which is its eleventh (stake) 
is its teat : thereby he milks it 

9. As to this they say, ' If there were a twelvefold 
altar, and eleven stakes, it would be as if one were 
to drive on a cart drawn by one beast' There are 
the twenty-one-fold altar, the twenty-one-fold Stoma, 
and twenty-one stakes : that is as when one drives 
with side-horses. 

10. That twenty-one-fold one, indeed, is the head 
of the sacrifice; and, verily, he who knows three 
heads on the A$vamedha, becomes the head of 
kings. There are the twenty-one-fold altar, the 
twenty-one-fold Stoma, and twenty-one stakes : these 
are the three heads on the A^vamedha ; and, verily, 
he who thus knows them becomes the head of 
kings. And, indeed, he who knows the three tops 
on the A$vamedha, becomes the top of kings ; — 
there are the twenty-one-fold altar, the twenty-one- 
fold Stoma, and twenty-one stakes : these, indeed, 
are the three tops on the Ajvamedha ; and, verily, 
he who thus knows them becomes the top of 
kings. 

* Viz. the set of eleven (stakes), here represented as a cow ; but 
in order to assimilate it to the Vira#, or metre consisting of ten 
syllables, the eleventh stake is made the teat or udder of the 
cow. 
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Fourth BrAhmaya. 

i. Verily, the horse is slaughtered for all the 
deities: were he to make it one belonging to 
Pra^apati (exclusively), he would deprive the deities 
who are co-sharers of their share. Having made 
ghee (to take the part of) portions (of the horse's 
body) he makes oblations ' to the deities in mention- 
ing them one by one with (Va^. S. XXV, 1-9), 
'The Grass (I gratify) with the teeth, the 
Lotus with the roots of the hair, ...:' the 
deities who are co-sharers he thus supplies with 
their share. When he has offered the Arawye 
«nu^ya (oblations) 2 , he offers the last oblation to 

1 These oblations of ghee, apparently amounting to 13 2, are made, 
after the principal flesh-portions have been offered, viz. in the 
interval between the ghee oblation to Vanaspati (the lord of the 
forest, or the plant, Soma) and the Svish/akr/'t oblation, for which see 
part ii, pp. 208-9 > eacn formula, as a rule, containing the name of 
some divinity, and that of some part of the body of the horse sup- 
posed to be represented by the ghee (by four ladlings of which the 
offering spoon is filled each time). Mahtdhara, apparently in 
accordance with the Brihmana, supplies ' prinami (I gratify) ' with 
each (complete) formula which then concludes with ' svahi (hail) ! ' 
According to other authorities, however, these formulas are each 
to be divided into two separate dedicatory formulas : — ' To the Grass 
hail! To the Teeth hail!' &c. — The last of the 132 oblations 
(with the formula, ' To Gumbaka, hail ! ') is, however, withheld for 
the present to be offered (or perhaps the formula alone is to be 
muttered) at the end of the purificatory bath (avabhntha) towards 
the end of the sacrifice on the third day. 

* The term 'ara»ye*nu£ya' (' to be recited in the forest') we 
met before (IX, 3, 1, 24) as applying to the last of seven cakes 
offered to the Maruts immediately after the installation of Agni 
(the sacred fire) on the newly-built altar. The formula used for 
that cake is the so-called Vimukha-verse, V&g. S. XXXIX, 7. This 
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Heaven and Earth ; for all the gods are established 
in heaven and on earth : it is them he thereby 
gratifies. Now the gods and the Asuras were 
contending together. 

2. They (the gods) spake, ' We are the AgnayaA 
Svish/akma^ 1 of the horse (sacrifice) ; let us take 
out for ourselves a special share: therewith we 
shall overcome the Asuras.' They took the blood 
for themselves in order to overcome their rivals : 
when he offers the blood to the Svish/akrzts, 
it is in order to overcome (his own) rivals; and 
the spiteful rival of him who knows this is undone 
by himself. 

3. The first oblation (of blood) he offers * in the 



verse is followed in the Sawhita by a series of twenty formulas 
(ib. 8-9) of a similar nature to those referred to in the preceding 
note (L e. consisting each of a deity and a part of the body of 
the horse — ' Agni I gratify with the heart,' &c), and these again 
by forty-two expiatory formulas (' To the hair, hail ! ' &c, ib. ic— 
13), ending with, 'To Yama, hail! To Antaka (the Ender), 
hail ! To Death, hail ! To (the) Brahman, hail ! To Brahman- 
slaying, hail ! To the All-gods, hail ! To Heaven and Earth, hail 1 ' 
These sixty-two formulas are used with as many ghee-oblations, 
which are to be performed immediately after the 131st of the 
previous set of oblations. Prior, however, again to the last of the 
forty-two expiatory oblations, (viz. the one made with ' To Heaven 
and Earth, hail ! ') there is another set of sixteen oblations (XIII, 3, 
6, 1 seqq.), the so-called ' A^vastomtya ahutaya^ ' or ' oblations 
relating to the Stomas of the horse (sacrifice),' each of which has 
a complete couplet for its offering-formula (V&g. S. XXV, 24-39). 
To all these three sets of oblations the term ' ara«ye « nu£ya ' is here 
extended by the author. At the end of the third set this succession 
of ghee-oblations is concluded with the last expiatory oblation, that 
to Heaven and Earth ; whereupon the ordinary flesh-oblation to 
Agni Svish/akrA is performed. 

' I. e. the (three) fires, the makers of good offering. 

* The formula for each of these three special blood-oblations — 

[44] 2 



Digitized by 



Google 



338 satapatha-brahmawa. 

throat (gullet) of the Gomriga. 1 ; for Gomr/gas 
are cattle, and the Svish/akrzt is Rudra: he thus 

offered immediately after the ordinary Svish/aknt oblation, and 
being, in fact, the special Svish/akrrt of the Ajvamedha — is 
'AgnibhyaA svish/akr/'dbhyaA svaha, i.e. to the (three) Agnis, the 
makers of good offering, hail!' 

1 ' Gomr/'ga ' is usually taken by the commentators, and in our 
dictionaries, as another name of the 'Gavaya,' variously called 
Gayal, Bos Gavaeus, Bos frontalis, or Bos cavifrons, a species of 
wild cattle found in various mountain districts of India (especially 
on the eastern boundaries of Bengal, and in Malabar, as also in 
Ceylon), and frequently domesticated amongst the hill-tribes, by 
whom it is valued for its flesh and milk (cf. Colebrooke's paper, 
As. Res. VIII, p. 511 seqq.). The Gavaya itself is, however, as 
Colebrooke remarks, confounded by some Sanskrit writers with 
the ' Risya.,' which he takes to be the buck of the painted, or white- 
footed (or slate-coloured) Antelope, the Portax pictus (or Antelope 
picta), also called by the vernacular names of Nilgau or (Mahr.) 
Nllgay, whilst the female is called 'rohit' in Sanskrit All these 
three animals occur amongst the wild animals to be used as 
quasi-victims, but ultimately released on the second day of the 
Ajvamedha; and I am inclined to think that they are three 
different animals. To show that the Jiisya. and the Gavaya can- 
not be the same animals, Colebrooke already refers to the fact 
that three Jtisyas (consecrated to the Vasus) and three Gavayas 
(to Br/haspati) occur as victims side by side in Va^asaneyi- 
sa/nhita XXIV (27 and 28); and in the same way a Gomriga, 
sacred to Pra^apati and Vayu, is mentioned immediately after, 
ib. 30 ; whilst another, sacred to Pra^apati, was, as we saw, one 
of the two animals tied along with the horse to the central stake 
(see XIII, 2, 2, 2). Taitt. S. II, 1, 10, 2, treating of the sacrifice 
of a Gomrsga to Vayu, remarks that it is neither a domestic 
animal (or cattle, paiu) nor a wild one ; and Sayawa explains it as 
a cross between a female deer (or antelope, mrz'gf) and a bull 
that has gone with his cows to graze in the forest; whilst, on 
Taitt. Br. Ill, 8, 20, 5, he leaves one to choose between its being 
a vicious bull (dhurto balivardaA), dangerous to men, or an animal 
'of mixed breed, sprung from a cow and a male gazelle or 
antelope (gohari»ayoA, or possibly, from parent beasts of the 
bovine and antelope species).' In this latter passage, the editor 
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shields the cattle from Rudra, whence Rudra does 
not prowl after the cattle where this oblation is 
offered at the Ajvamedha. 

4. The second oblation 1 he offers on a horse- 
hoof; for the one-hoofed (animals) are cattle, and the 
Svish/akm is Rudra: he thus shields the cattle from 
Rudra, whence Rudra does not prowl after the cattle 
where this oblation is offered at the A^vamedha. 

5. The third oblation he offers in an iron bowl ; 
for the people (subjects) are of iron*, and the 
Svish/akm is Rudra: he thus shields the people 
from Rudra, whence Rudra does not prowl after 
the cattle where this oblation is offered at the 
Afvamedha. 



Fifth BrAhma;va. 

1. Verily, there are deaths 8 connected with all 
the worlds; and were he not to offer oblations to 
them, Death would get hold of him in every world ; 



of the Brahma*a (in the list of contents, p. 53) takes it to mean 
'wild cattle (Nilag&o gomrtga, erroneously explained as a cross 
between a deer and a cow),' which would be a probable enough 
explanation, if the J?«ya were not the Nilgau ; whilst otherwise 
the animal might belong to some other species of bovine antelopes 
no longer found in India. 

1 Whilst the first of these oblations must take place immediately 
after the ordinary Svish/aknt of the animal sacrifice, the second 
may be postponed till after the ' after-offerings ' ; and the third till 
after the ' Patnisamya^as.' See also XIII, 5, 3, 8 seq. 

* That is, their value — as compared with that of the king or 
nobles, and the Brahmanas — is that of iron, compared with that of 
gold and silver; cp. XIII, 2, 2, 19. 

' That is, according to Slyana, on Taitt. Br. Ill, 9, 15, 1, 
causes of death, such as diseases, &c. 

Z 2 
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when he offers oblations to the Deaths 1 , he 
wards off Death in every world. 

2. Concerning this they say, ' If, in offering, he 
were to name them all, saying, " To such 2 (a death) 
hail! To such (a death) hail!" he would make 
that manifold death his enemy 8 , and would give 
himself over to Death.' Only one oblation he 
offers to one of them, with, 'To Death, hail!' 
for there is indeed but one Death in yonder 
world, even Hunger 4 : it is him he wards off in 
yonder world. 

3. A second oblation he makes with, 'To Brahman- 
slaying, hail !' for, doubtless, a murder other than the 
slaying of a Brahman is no murder ; but that — to 
wit, the slaying of a Brahman — is manifestly murder: 
he thus manifestly wards off Death 6 . 

1 The oblations referred to ip this Brahmawa (§§ 1-4) occur 
towards the end of the second set of 'ara»ye*nu>tya' obla- 
tions mentioned above, p. 336, note 2, where the formulas 
are given. According to Taitt. Br., I.e., however, these final 
oblations are to be performed — like that to Gumbaka (Varuwa) — 
at the time of the purificatory bath, which, indeed, may also be 
intended by our Brahma»a, though Katydyana and Mahtdhara 
seem to offer no indications to that effect. It is clear that these 
final oblations must have formed the subject of considerable 
discussion among the early ritualists. 

* That is, according to Sayaaa (Taitt. Br.), ' To death in the 
shape of disease, to death in the shape of poverty, &c.' Hari- 
svamin, on our passage, has merely, 'Amusbmai pitr/lokaya 
mrrtyave'— 'To death (in the shape of) the world of the Fathers,' 
which is not very clear. 

' Or, perhaps, he would make himself many a death-enemy 
(bahuw mrttyum amitram kurvfta), the two nouns being taken 
as in apposition to each other; cf. p. 146, note 1. 

4 See X, 6, 5, 1. 

* Or, he thus wards off what is manifestly Death (Death in 
person). 
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4. Mundibha. Audanya 1 it was who discovered 
this atonement for the slaying of a Brahman ; and 
when one offers the oblation to the Brahmahatya he 
prepares a remedy for the slayer of a Brahman by 
satisfying Death himself with an oblation, and 
making a protection 2 for him (the slayer). At 
whosoever's Asvamedha, therefore, this oblation is 
offered, even if in after-times s any one in his family 
kills a Brahman, he thereby prepares a remedy 
(expiation) for him. 

Sixth BrAhmajva. 

1 . When the horse was slaughtered, the life-sap * 
went out of it ; it became the Asvastomtya (set 
of oblations tt ) : when he offers the Asvastomtya 
(oblations) he indeed supplies the horse with 
life-sap. 

2. He performs it with ghee ; for ghee is life-sap, 
and the Aivastomtya is life-sap : by means of life- 

1 That is, according to Harisvamin, the son of Udanya (Odana, 
St. Petersb. Diet), Taitt. Br. Ill, 9, 15, 3, has Munrfbha Audanyava 
(i.e. the son of Udanyu, Say.) instead. The Taitt. Br., besides, 
makes the crime to be expiated here to be, not ' brahmahatyi,' but 
' bhrfl»ahatyi,' the killing of an embryo. S&ya/ta, however, there 
allows to 'bhruwa' optionally its later meaning of 'a Brahmaaa 
versed in the three Vedas and the sacrificial art (kalpa),' and the 
Taitt. Br. itself, at all events, takes this oblation to ' bhrunahatyl ' 
to atone likewise for the slaying of a Brahmawa. 

* Harisvamin explains ' paripS«am ' by ' parmsh/am vanantam 
panam ' (?) ; whilst Sdya«a, in Taitt. Br., takes it in the sense of 
'sarvataA patram,' Le. having made the Sacrificer 'a thoroughly 
worthy person.' 

* Harisvamin here unwarrantably takes ' aparuhu ' in the sense 
of ' in past times.' 

* Or, sacrificial essence. 
8 See p. 336, note 2. 



Digitized by 



Google 



342 DATAPATH A-BRAhMANA. 

sap he thus puts life-sap into it. He performs 
with ghee, for that — to wit, ghee — is the favourite 
resource of the gods : he thus supplies them with 
their favourite resource. 

3. Having performed the Asvastomiya (set of) 
oblations, he offers the Dvipadas 1 ; for the A^va- 
stomiya is the horse, and the Dvipada is man, for 
man is two-footed (dvipad), supported on two (feet): 
he thus supplies him with a support 

4. Concerning this they say, ' Is the Arvastomlya 
to be offered first, or the Dvipada ? ' The Asva- 
stomlya, surely, is cattle, and the Dvipada is man : 
inasmuch as he performs the Dvipadas after perform- 
ing the Ajvastomiya, man subsequently establishes 
himself amongst cattle. 

5. Sixteen A^vastomlya oblations he performs, 
for animals (cattle) consist of sixteen parts * : that 
is the measure of cattle, and he thus supplies cattle 
with their (right) measure. Were he to offer either 
less or more, he would deprive cattle of their (right) 
measure. Sixteen he offers, for cattle consist of 
sixteen parts : that is the measure of cattle, and 
he thus supplies cattle with their (right) measure. 
He offers no other as a final oblation 3 : were he 
to offer another as a final oblation, he would lose 

1 The formulas of the six dvipadls — i.e. (verses) consisting of 
two p&das— are found Va^. S. XXV, 46-47. 

2 See XII, 8, 3, 13 ; for a highly artificial explanation of the six- 
teen parts of the man Pra^Spati, probably intended here, X, 4, 1, 17. 
Elsewhere those of animals are explained as including head, neck, 
trunk, tail, the four legs and eight claws ; see Weber, bid. Stud. IX, 
p. in, note. 

* This would seem to be directed against the practice of 
performing the oblation to Heaven and Earth immediately after 
the Ajvastomiyas, see p. 336, note a. 
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his support. The Dvipadas he offers last, for 
Dvipadas are a support: he thus finds a support 
(establishes himself). With, ' To £umbaka hail ! ' 
he offers, at the purificatory bath, the last oblation ' ; 
for Cumbaka is Varu«a : by sacrifice he thus 
manifestly redeems himself from Varu#a. He 
offers it on the head of a white-spotted *, bald- 
headed (man) with protruding teeth 8 and reddish 
brown eyes; for that is Varu»a's form: by (that) 
form (of his) he thus redeems himself from Varu»a. 

6. Having stepped out (of the water) he prepares 
twelve messes of cooked rice for the priests, or 
performs twelve ish/is. Concerning this they say, 
' These — to wit, ish/is — are a form of sacrifice : were 
he to perform ish/is, the sacrifice would be ready 
to incline towards him; but he would become the 
worse for it, for, surely, of exhausted strength now 
are the metres (offering formulas) of him who has 
performed the Soma-sacrifice ; — how could he make 
use of them so soon ? For when the sacrifice is 
complete, Va£ (speech and sacred writ *) is wholly 
gained, and, being gained, it now is exhausted in 
strength, and, as it were, wounded and mangled; 
but sacrifice is speech : hence he should not make 
use of it' 

1 See p. 336, note 1. 

1 ? Or, pale. S&ya«a, on Taitt. Br. Ill, 9, 15, 3, explains 
'rakla' by 'Jitrin' (? having white spots, or affected with white 
leprosy). Harisvimin does not explain the word. 

* Harisv&min explains * viklidha' by ' dantura,' i.e. one who has 
projecting teeth; whilst Siyana, l.c, explains it by either 'given 
to perspiring (svedanarflarartra),' or ' moist-bodied (? leprous, or, 
old, in bodily decay, viklinnadeha).' 

4 Cf. V, 5, 5, 12 ' that triple Veda is the thousandfold progeny 

ofVa*.' 
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7. Having stepped out (of the water) he should 
certainly prepare twelve messes of rice for the 
priests ; for cooked rice is Prafapati, and Pragapati 
is the year, Pra/apati is the sacrifice : it is the year, 
the sacrifice, he thus gains, and the sacrifice becomes 
ready to incline towards him, and he does not 
become the worse for it. 



Seventh BrAhmajva. 

1. Verily, this is the sacrifice called Strengthful : 
wherever they worship with this sacrifice, everything 
indeed becomes strong. 

2. Verily, this is the sacrifice called Plenteous : 
wherever they worship with this sacrifice, everything 
indeed becomes plentiful. 

3. Verily, this is the sacrifice called Obtainment r 
wherever they worship with this sacrifice, everything 
indeed becomes obtained. 

4. Verily, this is the sacrifice called Distinction : 
wherever they worship with this sacrifice, everything 
indeed becomes distinct l . 

5. Verily, this is the sacrifice called Severance: 
wherever they worship with this sacrifice, every- 
thing indeed becomes severed 8 . 

6. Verily, this is the sacrifice called Food- 
abounding: wherever they worship with this sacri- 
fice, everything indeed becomes abounding in food. 

7. Verily, this is the sacrifice called Sapful : 



1 Svakarmasu bhigena sthapitam (? confined respectively to its 
own functions), comm. 

* Harisvamin supplies ' akaryebhyaA ' — is kept away from what 
it is forbidden to do, or from what is not one's business. 
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wherever they worship with this sacrifice, every- 
thing indeed becomes rich in sap (or drink). 

8. Verily, this is the sacrifice called Abounding in 
holiness : wherever they worship with this sacrifice, 
the Brahma»a is born as one rich in holiness. 

9. Verily, this is the sacrifice called Excelling in 
hitting: wherever they worship with this sacrifice, 
the Ra^anya is born as one excelling in hitting (the 
mark). 

10. Verily, this is the sacrifice called the Long 
(wide) one: wherever they worship with this 
sacrifice, a wide tract of forest-land will be 
provided '. 

11. Verily, this is the sacrifice called Fitness: 
wherever they worship with this sacrifice, everything 
indeed becomes fit and proper. 

12. Verily, this is the sacrifice called Support 
(foundation) : wherever they worship with this 
sacrifice, everything indeed becomes supported 
(firmly established). 

Eighth BrAhmajva. 
Expiatory Offerings. 

i. Now, then, of the expiations. If the sacrificial 
horse were to couple with a mare, let him in addition 
prepare a milk (oblation) to Vayu ; — Vayu doubtless 
is the transformer of seeds, for Vayu (the wind) 
is the vital air, and the vital air is the transformer 

1 That is, as would seem, either as a protection from neighbour- 
ing countries, or as room for spreading, and as pasture-land. 
Cf., however, XIII, 2-4, a, 4, where, as in Ait. Br. Ill, 44; VI, 23, 
such a belt of jungle is referred to as a source of danger to the 
inhabitants of a country. 
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of seeds: by means of seed he thus puts seed 
into it 

2. And if disease were to befal it, let him in 
addition prepare a pap to Pushan, for Pushan 
rules over beasts (cattle) ; and, indeed, he thereby 
gratifies him who owns cattle and rules over cattle ; 
and it (the horse) thereby indeed becomes free from 
disease. 

3. And if sickness without (visible) injury x were 
to befal it, let him in addition prepare for (Agni) 
Vaisvanara a cake on twelve potsherds, with the 
earth serving for potsherds 2 ; for Valrvanara is this 
(earth) : he thereby gratifies this (earth), and it (the 
horse) becomes free from disease. 

4. And if an eye-disease were to befal it, let him 
in addition prepare a pap to Surya; — the Sun, 
doubtless, is the eye of creatures, for when he rises 
everything here moves : by means of the eye (of 
the world) he thus bestows the eye upon it And 
as to why it is a pap (£aru), it is because by means 
of the eye this self (body or mind) moves (iar). 

5. And if it were to die in water, let him in 
addition prepare a barley pap to Varu#a, for 
Varu»a seizes him who dies in water : he thereby 
thus gratifies that very deity who seizes it, and, 
thus gratified, he approves his slaughtering another 
(horse), and he slaughters it as one approved by 
that (deity). And as to why it is (prepared) of 
barley, it is because barley belongs to Varu«a. 

6. And if it were to get lost, let him in addition 



1 Viz. such as fever, comm. 

* That is, spreading them on the earth, or on clods of earth, 
comm. 
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perform an ish/i with three sacrificial dishes — a cake 
on one potsherd for Heaven and Earth, a milk 
(oblation) for Vayu, and a pap for Surya; — for 
whatsoever is lost, is lost within heaven and earth ; 
and the wind blows upon it, and the sun shines 
upon it; and nothing whatever is lost out of (the 
reach of) these deities. And even by itself 1 this 
(ish/i) is the recoverer of what is lost; and even 
if any other thing of his were to get lost let him 
perform this very offering, and he verily finds it 
And if enemies were to obtain the horse, or if it 
were to die (either in any other way) or in water 2 , 
let them bring another (horse) and consecrate it by 
sprinkling: this, indeed, is the expiation in that 
case. 

Fourth AdhyAya. First BrAhmawa. 

1. Pra^apati desired, 'Would that I obtained all 
my desires ! would that I attained all attainments ! ' 
He beheld this three days' Soma-sacrifice, the 
A^vamedha, and took possession of it, and sacrificed 
with it : by sacrificing therewith he obtained all his 
desires, and attained all attainments ; and, verily, 
whosoever performs the A^vamedha sacrifice obtains 
all his desires, and attains all attainments. 

2. Concerning this they say, ' In what season is 
the beginning (to be made) ? ' — ' Let him begin it 
in summer,' say some, ' for summer is the Kshatriya's 
season, and truly this — to wit, the Asvamedha — is 
the Kshatriya's sacrifice.' 

3. But let him rather begin it in spring; for 

1 That is, even independently of the horse-sacrifice. 
* That is to say, if it were to die by getting drowned, or in any 
other way. 
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spring is the Brahmawa's season, and truly who- 
soever sacrifices, sacrifices after becoming, as it 
were, a Brahmawa : let him therefore by all means 
begin it in spring. 

4. And six days, or seven days, before that full- 
moon of Phalguna, the officiating priests meet 
together — to wit, the Adhvaryu, the Hotri, the 
Brahman, and the Udgatrz; for under these 1 the 
other priests are. 

5. The Adhvaryu prepares for them a priest's 
mess of rice sufficient for four persons : the meaning 
of this has been explained*. Four bowlfuls, four 
double handfuls, four handfuls : twelvefold this is — 
twelve months are a year, and the year is every- 
thing, and the A^vamedha is everything — thus it is 
in order to his gaining and securing everything. 

6. Those four priests eat it : the meaning of this 
has been explained. He (the Sacrificer) gives to 
them four thousand (cows) in order to his gaining 
and securing everything, for a thousand means 
everything, and the Asvamedha is everything. 
And (he gives them) four gold plates weighing 
a hundred (grains) : the meaning of this has been 
explained s . 

7. The Adhvaryu then, hanging a gold ornament 
(nishka) round him, makes him mutter (Va/. S. 
XXII, 1), 'Fire thou art, light and immor- 
tality,' — for gold, indeed, is fire, light 4 , and 

1 Or, along with these, included in them (are the assistant 
priests). 

* See XIII, 1, 1, 1 ; 4 (cf. II, 1, 4, 4). 

• XII, 7, a, 13. 

4 Perhaps Mahfdhara is right in taking 'jrukram' here in the 
sense of 'seed' (Agner vfiyam); cf. II, i, 1, 5; XIII, 1,1, 4. 
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immortality: fire (fiery mettle), light (brilliance), 
and immortality he thus bestows upon him; — 
'protector of life, protect my life!' he thereby 
bestows life (vital strength) upon him. With 
a view to commencing the sacrifice, he then says 
to him, ' Restrain thy speech ! ' for the sacrifice is 
speech. 

8. Four (of the king's) wives are in attendance — 
the consecrated queen, the favourite wife, a discarded 
wife, and the Palagall 1 , all of them adorned and 
wearing gold ornaments (neck-plates) — with the view 
of the completeness of conjugal union. With them 
he enters the hall of the sacrificial fires — the 
Sacrificer by the eastern, the wives by the southern, 
door. 

9. When the evening-offering * has been per- 
formed, he lies down with his favourite wife 
behind the Garhapatya hearth, with his head 
towards the north. At the same place 8 the other 
(wives) also lie down. He lies in her lap without 
embracing her 4 , thinking, 'May I, by this self- 
restraint, reach successfully the end of the year ! ' 

10. When the morning offering has been per- 
formed, the Adhvaryu performs a full-offering* 
with a view to his (the Sacrificer's) gaining and 
securing everything, for the full means everything, 
and the A^vamedha is everything. At this (offer- 
ing) he releases speech by (bestowing) a boon, 

1 See p. 313, note 2. 

1 That is the evening performance of the Agnihotra. 
9 Tad eva tatraiva, coram. 
4 So»ntaroru asawvartaminaA xete. 

* For particulars regarding the ' purwahuti,' or oblation of 
a spoonful of ghee, see part i, p. 302, note 2. 
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saying, ' I grant a boon to the Brahman (priest) : ' 
(this he does) with a view to his gaining and securing 
everything, for a boon is everything, and the Asva.- 
medha is everything. 

ii. The gold ornament which is attached to his 
(neck) he then gives to the Adhvaryu: in giving 
it to the Adhvaryu he secures to himself immortal 
life, for gold means immortal life. 

1 2. For the object of (gaining) the road, and in 
order not to lose the mouth (mukha) of the sacrifice, 
he then prepares an ish/i-offering x to Agni. For, 
indeed, all the deities have Agni for their mouth, 
and in the Axvamedha are (contained) all objects 
of desire : ' Having, at the outset (mukhala^), 
gratified all the gods, may I obtain all my desires ! ' 
so he thinks. 

1 3. For this (offering) there are fifteen kindling- 
verses 2 ; for fifteenfold is the thunderbolt, and the 
thunderbolt means vigour: with the thunderbolt 
(of) vigour the Sacrificer thus from the first repels 
evil. The two butter-portions relate to the slaying 
of VWtra 8 , with a view to the repelling of evil, for 

1 Viz. a cake (on eight kapalas) to Agni Pathikrrt, 'the path- 
maker ' — or, according to Asv. St. X, 6, 3, to Agni Murdhanvat 
(' forming the head/ so called from the formulas used containing 
the word 'head).' For a similar special offering to the same 
deity see XII, 4, 4, 1 (cf. XI, 1, 5, 5). 

* See part i^p. 95 seqq. (especially I, 3, 5, 5-7). 

8 The two Agyabhagas, or butter-portions to Agni and Soma, 
are said to be ' Vrrtra-slaying ' (virtraghna), or to relate to the 
slaying of Vri'tra, when their anuvakyas, or invitatory formulas, 
are the two verses J?«g-veda VI, 16, 34 (agnir vritrini ^anghanat, 
'May Agni slay the Vmras'), and I, 91, 5 (tvaiw somSsi satpatis 
tva« ra^ota vntrahd, ' Thou, O Soma, art the true lord, thou art 
the king and the slayer of VrAra,' &c). This is the case at the Full- 
moon sacrifice, whilst at the New-moon sacrifice the two butter- 
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VWtra is evil. [The verses, V&f. S. XIII, 14, 15,] 
'Agni, the head, the summit of the sky. . . V 
and 'Be thou the leader of the sacrifice and 
the realm of space (whither thou strivest 
with auspicious teams: thy light-winning 
head hast thou raised to the sky, and thy 
tongue, O Agni, hast thou made the bearer 
of the offering),' pronounced in a low voice, are 
the anuvakya and ya^ya of the chief oblation. The 
one contains (the word) ' head,' the other (the verb) 
' to be,' — for the head, assuredly, is he that shines 
yonder : thus it is in order to secure him (the Sun) ; 
and as to why (the other) contains (the verb) 'to 
be,' — he thereby secures that which is (the real, 
truly existent). The Sawya^yas 2 are two vira^ - - 
verses 8 ; for that — to wit, the Vira^ - — is the metre 

portions are said to be ' vrj'dhanvant,' or 'relating to growth,' 
because the anuv&kyls used on that occasion are two verses 
containing forms of the root vr*dh, 'to grow,' viz. VIII, 44, 12 
(agnli pratnena manmanS . . . kavir vipre«a vavr/dhe, 'Agni has 
grown strong by the old hymn, — as the wise one by the priest ') 
and 1, 91, 1 1 (Soma girbhish /va vayaw vardhayamo va^ovidaA . . ., 
' O Soma, we magnify thee (make thee grow) by our songs, skilful 
in speech '). In the same way the one or the other form is used 
in different ish/is. At I, 6, 2, 12, the translation, 'the two butter- 
portions should be offered to the Vr/'tra-slayer (Indra)' should 
therefore be altered to ' the two butter-portions relate to the slaying 
of Vr*lra ' (or, ' are Vrrtra-slaying '). 
1 See VII, 4, i, 41. 

* That is, the two formulas used with the oblation to Agni 
Svish/akrrt. 

* Whilst the normal performance of an ish/i requires two 
trish/ubh- verses (7?*'g-veda X, 2, 1 ; VI, 15, 14; cf. part i, p. 202, 
notes 2 and 3) for the invitatory and offering formulas of the 
oblations to Agni Svish/akrj't, two vira^-verses are frequently 
prescribed, certain verses of the Vira^-hymn ^«'g-veda VII, 1, being 
chiefly used for this purpose; e.g. v. 3 as the anuv&kya, and v. 18 
as the y&gyi for the Svish/akn't of the oblation to Aditi at the 
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belonging to all the gods, and all objects of desire are 
(contained) in the Ayvamedha : ' Having gratified all 
the gods, may I obtain all my desires ! ' so he thinks. 
The sacrificial fee is gold weighing a hundred 
(grains) : the meaning of this has been explained. 

14. He then prepares a (pap) for Pushan, for 
Pushan is the overlord of roads : he thus secures 
successful progress to the horse. But Pushan is 
also this (earth) : he thus makes this (earth) its 
guardian, for neither injury nor failure befals him 
whom this (earth) guards on the way; and this 
(earth) he thus makes its guardian. 

15. For this (offering) there are seventeen 
kindling-verses', for the obtainment of the Asva- 
medha, for Pra^Apati is seventeenfold, and the 
Asvamedha is Prafapati. The two butter-portions 
are possessed of 'growth 2 ,' even for the growth 
of the Sacrificer. [The verses, V&g: S. XXXIV, 
41, 42,] ' Pushan, in thy sway we [shall never 
suffer harm, we (who) here are singers of 
thy praises],' and 'The hymn (?) lovingly 
composed by desire of praise hath reached 



Adhana (see part i, p. 307, note 3), and the Dtksha«iyesh/i ; and 
w. 14, 15 as ya^ya and anuvdkyS of the Svish/akrj't of the 
Prayamyesh/i. It is doubtless the two former verses, commonly 
employed at special ish/is (cf. part i, p. 164, note 3), which are to 
be used on the present occasion. 

1 See part i, p. 113, note 1. 

* That is, they are performed with two invitatory formulas 
containing the verb ' to grow,' see p. 350, note 3. Whilst our 
Brihmawa thus prescribes the two invitatory formulas used for toe 
butter-portions of the New-moon sacrifice, A xvalayana (St. X, 6, 6) 
prescribes two verses containing the verb 'as' (or •bbft'), vu. 
.tf*'g-veda V, 13, 4, tvam agne saprathi asi ; and I, 91, 9, soma yis 
te mayobhuva utayaA santi d&rushe t&bhir no'titi bhava. 
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the guardian of every path : (may he, Pushan. 
grant unto us draughts of light (?), and fulfil 
our every prayer ! '), pronounced in a low voice, 
are the anuvakya and ya^ya of the chief oblation. 
The one contains (the word) ' sway/ the other (the 
word) * path ' ; for sway is vigour : (thus it is) in 
order to his gaining and securing vigour; and as 
to why (the other) contains (the word) ' path,' he 
thereby secures successful progress to the horse. 
The invitatory and offering formulas of the Svish/a- 
krtt are two anush/ubh verses ' ; for the Anush/ubh 
is speech, and Pra^apati is speech, and the Asvu- 
medha is Pragapati : thus it is for the obtainment 
of the Ajvamedha. The priests' fee consists of a 
hundred garments, for that — to wit, the garment — 
is man's outward appearance, whence people (on 
seeing) any well-clad man, ask, ' Who can this be ? ' 
for he is perfect in his outward appearance : with 
outward appearance he thus endows him. There 
are a hundred of them, for man has a life of 
a hundred (years), and a hundred energies: life, 
and energy, vigour, he thus gains for himself. 

Second BrAhmajva. 

1. Whilst this (offering to Pushan) is being per- 
formed, the horse, having been cleansed, is led up — 
being one which is marked with all colours, or which 
is perfect in speed, worth a thousand (cows), in its 
prime, and without its match under the right-side 
yoke a . 

1 Viz. according to Ajv. St. X, 6, 7, — i?«'g-veda I, 45, 6 (tv&m 
fttnuravastama) and V, 25, 7 (yad vSsish//5a« yad agnaye). 

* Thus Harisv&min, — 'anyebhyo dakshi*adhuryebhya utkrish- 
U4i A a 
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2. And as to its being one marked with all 
colours, it is for the sake of his (the Sacrificer's) 
obtaining and securing everything, for colour (out- 
ward appearance) is everything, and the A-svamedha 
is everything. And as to its being perfect in speed, 
it is for the sake of his obtaining and securing 
vigour, for speed is "vigour. And as to its being 
worth a thousand (cows), it is for the sake of his 
obtaining and securing everything, for a thousand 
means everything, and the A^vamedha is every- 
thing. And as to its being in its prime, it is for 
the sake of his obtaining unlimited vigour, for such 
a one that is in the prime (of youth) increases to 
unlimited vigour. And as to its being without 
its match under the right-side yoke, it is for the 
sake of his obtaining yonder (sun), for that (horse) 
indeed is he that shines yonder, and assuredly there 
is no one to rival him. 

3. As to this, Bhallaveya, however, said, 'That 
horse should be of two colours, black-spotted \ for 
that (horse) was produced from Pra^apati's eye, and 
this eye is of two colours, white and black : he thus 
endows it with its own colour.' 

4. But Satyaya.f n\ said, ' That horse should be 
of three colours, its forepart black, its hindpart 
white, with a wain for its mark in front; — when 
its forepart is black it is the same as this black 
of the eye; and when its hindpart is white it is 
the same as this white of the eye ; and when it has 
a wain for its mark in front, that is the pupil : such 



toh ; ' hardly ' one which finds no (worthy) yoke-fellow' (St Petersb. 
Diet.). 
1 Or, black with some other colour. 
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a one, indeed, is perfect in colour 1 .' Whichever 
of these, then, should be ready at hand, either 
a many-coloured one, or one of two colours, or one 
of three colours with a wain for its mark, let him 
slaughter it: but in speed it should certainly be 
perfect 

5. In front (of the sacrificial ground) there are 
those keepers of it ready at hand, — to wit, a 
hundred royal princes, clad in armour; a hundred 
warriors armed with swords; a hundred sons of 
heralds and headmen, bearing quivers filled with 
arrows 2 ; and a hundred sons of attendants 3 and 
charioteers, bearing staves; — and a hundred ex- 
hausted, worn out horses * amongst which, having 
let loose that (sacrificial horse), they guard it. 

6. He then prepares an (ish/i) offering to Savitr*' 5 
— a cake on twelve potsherds to SavitW Prasa- 
vitrt — thinking, ' May Savitrt impel this my sacri- 
fice ! ' for SavitW (the sun), indeed, is the impeller 
(prasavitrz). 

7. For this (offering) there are fifteen kindling- 

1 One would expect an • iti ' here. 

* Or, furnished with bundles of arrows, — ishuparshi»a£, for 
which KSty. XX, 2, n, has 'kal&pina^' (=jarivapanabhastr£- 
vantaA schol.). HarisvSmin explains it as if it were equivalent 
to • ishuvarshwaA,' ' showering arrows.' 

* HarisvSmin takes 'kshittra' as the body of revenue-officers 
(tax-gatherers, &c), ' &yavyay&dhyakshasamuha£.' 

4 That is, according to Harisvamin, over twenty-four years old; 
his explanation being based on the etymology of ' nirash/am ' as 
'outside the eight' (viz. characteristics of age in horses, each of 
which is supposed to hold good for three years). 

' The three ish/is to Savitri', treated of in paragraphs 6-17, 
as well as the proceedings subsequent thereto, are repeated every 
day during the twelvemonth during which the sacred horse is 
allowed to roam about. 

A a 2 
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verses; and the two butter-portions relate to the 
slaying of VWtra \ [The verses, 7?/g-veda V, 82, 9 ; 
VII, 45, 1], 'He who calleth forth all these 
beings (with his call, may he, Savitrz, quicken 
us) !' and ' May the divine Savitr* come hither, 
treasure-laden, (filling the air whilst driving 
with his steeds; holding in his hand many' 
things meet for man; and laying to rest and 
awakening the world),' pronounced in a low 
voice, are the invitatory and offering formulas of 
the chief oblation. Those of the Svish&ikrrt are 
two vir&f- verses 2 . The priests' fee is gold weigh- 
ing a hundred (grains) : the meaning of this has 
been explained. 

8. Whilst the fore-offerings of this (ish/i) are 
being performed, a Brahman lute-player, striking 
up the uttaramandra (tune 3 ), sings three strophes 
composed by himself (on topics 4 such as), 'Such 
a sacrifice he offered, — Such gifts he gave:' the 
meaning of this has been explained 8 . 

9. He then prepares a second (offering) — a cake 
on twelve potsherds to Savitr* AsavitW — think- 
ing, 'May SavitW propel this my sacrifice!' for 
Savitr*, indeed, is the propeller (asavitW). 

1 See p. 350, note 3. * See p. 351, note 3. 

* Or, touching the uttaramandra lute,— literally, the 'upper 
deep' one, i.e. perhaps one the chords of which are pitched in the 
upper notes of the lower key. Cf. ScholL on Katy. XX, 2, 8 
uttaramandra 4a glyanaprasiddhi ; — uttaramandri-safl^layam 
vinayam. Harisvdmin does not explain the term. 

4 Taitt. Br. Ill, 9, 14, 3 mentions three topics — one for each 
stanza, — viz. ' thus (such and such gifts) thou gavest, thus (by such 
and such sacrifices) thou didst sacrifice, thus thou didst cook 
(i.e. with such and such food thou didst regale the priests).' 

6 See XIII, 1, 5, 6. 
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10. For this (offering) there are seventeen 
kindling-verses; and the two butter-portions are 
possessed of that which is 1 : the (truly) existent 
he thereby obtains. [The verses, ./?*g-veda V, 82, 5 ; 
VII, 45, 3,] 'All troubles, O divine Savitrz, 
(keep from us, do thou send us that which 
is good)!' and' May that mighty god Savitr* 
(the lord of treasure, send us treasure; 
shedding wide-spread lustre, may he bestow 
upon us the joys of mortal life)!' pronounced 
in a low voice, are the invitatory and offering 
formulas of the chief oblation. Those of the 
Svish/akm are two anush/ubh verses *. Silver is 
the priests' fee, — for the sake of variety of colour, 
and also for the sake of (the horse's) going outside * 
and not going away. It weighs a hundred (grains), 
for man has a life of a hundred (years), and 
a hundred energies: it is life, and energy, vigour, 
he thus secures for himself. 

11. Whilst the fore-offerings of this (ishri) are 
being performed, a Brahman lute-player, striking up 
the uttaramandra (tune), sings three strophes com- 
posed by himself (on topics such as), ' Such 
a sacrifice he offered, — Such gifts he gave:' the 
meaning of this has been explained. 

12. He then prepares a third (offering) — a cake 

1 That is, their anuv&ky&s contain forms of the root ' as ' 
(or 'bhu'), to be; cf. p. 35a, note 2. 

* See XIII, 4. 1. *5f P- 353. note 1. 

' Viz. going outside the sacrificial ground, and yet not running 
away from its keepers, — this, according to the text, would be 
symbolically expressed by the gold (which was given as the priests' 
fee for the first offering) giving place to silver at the second 
offering, but coming in again at the third. 
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on twelve potsherds to Savitr* Satyaprasava 
('of true impulse'); for that, indeed, is the true 
impulse which is Savitrz's: 'May he impel with 
true impulse this my sacrifice ! ' so he thinks. 

13. For this (ish/i) there are again seventeen 
kindling-verses. The two butter -portions are 
possessed of 'wealth 1 ,' with a view to his obtain- 
ing and securing vigour, for wealth is vigour 
(strength). [The verses, ./?*'g-veda V, 82, 7 ; IV, 54, 
4,] 'The all-divine, true lord (we hope to 
gain this day by our hymns, Savitr? of true 
impulsion),' and ' Indestructible is that (work) 
of the divine Savitr*, (that he will ever 
sustain the whole world: whatever he, the 
fair-fingered, bringeth forth over the extent 
of the earth and the expanse of the sky, that 
is truly his own),' pronounced in a low voice, are 
the invitatory and offering formulas of the chief 
offering. Those of the Svish/alcrr't (he makes) the 
regular ones 2 , thinking, ' Lest I should depart from 
the path of sacrifice : ' he thus finally establishes 
himself in the well-ordered sacrifice. Trish/ubh- 
verses they are for the sake of his gaining and 
securing (Indra's) energy, vigour, for the Trish/ubh 
is the vigour in Indra. The priests' fee is gold 
weighing a hundred (grains) : the meaning of this 
has been explained 8 . 

14. Whilst the fore-offerings of this (ish/i) are 

* That is, their invitatory formulas contain the word 'rayi' 
(wealth). What particular verses are intended here, I do not 
know. 

1 Viz. the trish/ubh- verses ifrg-veda X, 2, 1 ; VI, 15, 14; see 
p. 351, note 3. 

• XII, 7, 2, 13. 
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being performed, a Brahman lute-player, striking 
up the uttaramandra (tune), sings three strophes 
composed by himself (on topics such as), ' Such 
a sacrifice he offered, — Such gifts he gave : ' the 
meaning of this has been explained. 

15. When this (offering) is completed, the 
Adhvaryu and the Sacrificer rise, and whisper in 
the horse's right ear (Va^ - . S. XXII, tg), ' Plenteous 
by thy mother, strengthful by thy father . . . ! ' 
the meaning of this has been explained 1 . They 
then set it free towards the north-east, for that — 
to wit, the north-east — is the region of both gods 
and men: they thus consign it to its own region, 
in order to its suffering no injury, for one who is 
established in his own home suffers no injury. 

16. He says, 'O ye gods, guardians of the 
regions, guard ye this horse, consecrated for 
offering unto the gods!' The (four kinds of) 
human guardians of the (four) regions have been 
told, and these now are the divine ones, to wit, the 
Apyas, Sadhyas, Anvadhyas * and Maruts ; and 
both of these, gods and men, of one mind, guard 
it for a year without turning (driving) it back. The 
reason why they do not turn it back, is that it is 
he that shines yonder, — and who, forsooth, is able 
to turn him back ? But were they to turn it back, 
everything here assuredly would go backward (go 
to ruin) : therefore they guard it without turning 
it back. 

1 7. He says, ' Ye guardians of the quarters, those 
who go on to the end of this (horse-sacrifice) will 

1 See XIII, 1, 6, 1 seqq., 3, 7. i-a seqq. 

* On these divine beings see Weber, Ind. Stud. IX, p. 6, note. 
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become (sharers of) the royal power, they will 
become kings worthy of being consecrated; but 
those who do not go on to the end of this (sacrifice) 
will be excluded from royal power, they will not 
become kings, but nobles and peasants, unworthy 
of being consecrated : do not ye therefore be heed- 
less, and keep it (the horse) from water suitable for 
bathing and from mares ! And whenever ye meet 
with any kind of Brahma«as, ask ye them, " O Brah- 
ma«as, how much know ye of the Ayvamedha ? " 
and those who know naught thereof ye may 
despoil ; for the A.svamedha is everything, and Jie 
who, whilst being a Brahmawa, knows naught of the 
A^vamedha, knows naught of anything, he is not 
a Brahma«a, and as such liable to be despoiled. 
Ye shall give it drink, and throw down fodder for 
it; and whatever prepared food there is in the 
country all that shall be prepared for you. Your 
abode shall be in the house of a carpenter of 
these (sacrificers '), for there is the horse's resting- 
place.' 

Third Brahma2va. 

1. Having set free the horse, he (the Adhvaryu) 
spreads a cushion wrought of gold (threads) south 
of the Vedi : thereon the Hotri seats himself. On 
the right (south) of the Hotrt, the Sacrificer on 
a gold stool 2 ; on the right of him, the Brahman 

1 Thus Harisvamin, — tesh&m ka. ya^minanam madhye ratha- 
karo yas tasya g/Yhe yushmikaw vasataA. The plural is probably 
meant as including the subjects of the king (cf. XI, 8, 4, 1), and 
the villages within reach of which the horse will roam. 

1 At XI, 5, 3, 4 ; 7 ' kunia ' seems to mean a bunch or pad of 
grass, used as a seat la the present instance it is explained as 
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and Udgatr* on cushions wrought of gold ; in front 
of them, with his face to the west, the Adhvaryu on 
a gold stool, or a slab of gold. 

2. When they are seated together, the Adhvaryu 
calls upon (the Hotri), saying, ' Hotr*', recount the 
beings : raise thou this Sacrificer above the beings M' 
Thus called upon, the Hotri, being about to tell the 
Pariplava 2 Legend, addresses (the Adhvaryu), 
' Adhvaryu ! ' — ' Havai * hotar ! ' replies the Adh- 
varyu. v 

3. 'King Manu Vaivasvata,' he says; — 'his 
people are Men, and they are staying here 4 ;' — 

a seat with feet (sapadam asanam, Schol. on Katy. XX, 2, 19), 
• or as a seat or stool which has the appearance of a pad (pi/tam 
kurAakrtti, ? i.e. with a pad on it). According to Axv. St. X, 6, 
10 the king is surrounded by his sons and ministers. 

1 Or, perhaps, ' raise this Sacrificer above (or, up to) the things 
of the past;' but see paragraph 15. 

* That is, the ' revolving, recurrent, or cyclic legend/ so called 
because it is renewed every ten days during the year. 

* Harisvamin explains this interjection, as if it were *hvayai'= 
pratihvayai, ' I will respond, I am ready to respond ; ' and, though 
this is probably a fanciful explanation, the arrangements made on 
this occasion are clearly such as to suggest a studied resemblance 
to the call and counter-call of the two priests on all occasions 
of a solemn utterance of sacrificial formulas, or the recitation of 
hymns, as at the Prataranuvaka (part ii, p. 226 seqq.). Katy. 
XX, 3, 2, accordingly, calls it the Adhvaryu's 'pratigara,' or 
response. Arv. St. X, 6, 13 makes the Adhvaryu's answer 'ho 
hour'; and S&hkh. St. XVI, 1 ' hoyi hotar.' 

* The Hotr*"s utterances on the ten days of the revolving period 
(as set forth in passages 2-14) occur also, with some variations 
of detail, in the manuals defining the Horn's duties, viz. the 
Asvalayana (X, 7) and .Sankhayana (XVI, 2) Sutras (whilst the 
works of the Taittiriyakas seem to have nothing corresponding 
to this performance). Both Sutras omit ' ra^a' each time. Axvala- 
yana, moreover, omits also the ' iti ' along with it, because he does 
not interrupt the formula by an insertion, as is done here (ity aha) 
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householders, unlearned in the scriptures, have 
come thither * : it is these he instructs ; — ' The 
Rik (verses) are the Veda 1 : this it is;' thus 
saying, let him go over a hymn of the Rik, as if 
reciting it*. Masters of lute-players have come 

and in the 5tnkh. S. (iti prathame, &c). Gargya N&rayana, on 
Ajv. X, 7, 1, takes the opening words 'prathame (&c.) *hani' to 
form part of the formulas : — ' on the first day Manu Vaivasvata 
(is king); but it is clear from the other two authorities that 
this cannot have been intended by the author of that Sutra. — The 
commentator on .SSnkh. S. XVI, 2 remarks, ' Manur Vaivasvato 
ra^ety-evam-idikam dkhydnaw pariplavakhysun prathamahany 
a^ash/e . . . tasya r&gHo manushya* vLvaA praxis ta ima isate«dyipi 
svadharmSn na Jalanti,' thus apparently taking ' rl^fi ' to form part 
of the formula, or rather of the topic of which the legend to be 
recited was to treat. This commentary thus apparently assumes 
that the legend begins with ' Manur Vaivasvato iig& ' ; and that 
the subsequent clause leads on to the recitation of the Vedic text 
that is to follow (cf. note on paragraph 8) ; — though possibly this 
latter clause (as Professor M. Mtlller seems to take it) may only 
be an argumentative one, giving the reason why the householders 
are to be instructed. Cf. M. Mttller, Hist, of Anc. Sansk. Lit, 
p. 37 seqq. 

1 ' Householders should be brought thither ' (i.e. should be made 
to join this performance) ; Ajv.-sutra. •S&nkh. has merely * thereby 
he instructs householders.' G/YhamedhinaA are those who regularly 
perform the five great domestic sacrifices (mahaya£#a). 

1 Or, more closely, the Veda is the, or consists of, Rik (verses). 
.Sankh. S. reads ' riko vedaA ' (the Veda of the Rik, gen. sing.) 
instead of 'rifoA' (nom. pi.), and in the subsequent paragraph 
also, it repeats the word ' veda ' (Yajiirveda, Atharvaveda, Ahjiraso 
vedaA). 

* That is, as would seem, — as if he were to recite it (or, as 
when he recites it) in the course of the ordinary sacrificial perform- 
ance — as in .Sastras, the Piitaranuvaka, &c. The text would, 
however, also admit of the translation — ' thus saying, let him go over 
(the legend) as if he were reciting a hymn of the Rik,' but it is not 
quite easy to see how a similar interpretation would suit subsequent 
paragraphs (n-14). Moreover, both Ajv. and SShkh. omit 
'vy&aksh&m iti,' and read 'nigadet,' 'let bim recite (a hymn)/ 
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thither: these he calls upon, 'Masters of lute- 
players,' he says, 'sing ye of this Sacrificer along 
with righteous kings of yore 1 ! ' and they accord- 
ingly sing of him ; and in thus singing of him, 
they make him share the same world with the 
righteous kings of yore. 

4. Having called (on the masters of lute-players), 
the Adhvaryu performs the Prakrama oblations', 
either on the southern fire, or on a footprint of the 
horse, after drawing lines round it — whichever is the 
practice there; but the former 3 is the established 
rule. 



instead of 'anudravet (let him run, or go, over=anupurvam 
u££arayet, Harisv.).' Yet, the commentary on >Sankh. supplies 
the 'iva,' explaining as he does, 'sukta/n ki«£id Siakshdwa 
iv&nuvadet;' from which (if it is not simply quoted from our 
Brahmana) it would almost seem as if he, too, thought of the legend 
rather than a hymn of the Xii. The verb ' vy4-£aksh,' as against 
' ni-gad,' seems to imply a clear articulation — perhaps even with 
all the stops or pauses, at the end of every half-verse, or p&da, as 
the case might be. Sayawa (on Taitt. Br. II, 2, 1, 4; 2, 6) 
explains ' vy&bkshtta ' by 'vispash/am uM&rayet (or, pa/Aet).' 
The available MS. of Harisvamin's commentary on our text is, 
as usual, incorrect, but as far as it goes, it seems to favour the 
recitation of the legend at this place, — ' vyKakshana iti vaky&ras 
Aidan (r. Mindan) agau Hbhidad (?) ity arthaA/ — which I take to 
mean that he is to pause after each sentence, as he would do when 
reciting a hymn. 

' That is, according to Harisvamin, — ' Compare this Sacrificer 
in song with the old righteous kings.' Katy. XX, 3, 8 refers to these 
latter as ' ri^arshis,' or royal sages — in which case the recitation of 
the legend itself would only come in here. 

* For the formulas used with this series of forty-nine oblations, 
see XIII, 1, 3, 5 with notes thereon. 

* That is to say, according to Harisvimin, the course of procedure 
laid down in XIII, 1, 3, 7, according to which these oblations 
are to be made on the Ahavaniya, and not either on the southern 
fire, or on a footprint of the horse. 
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5. Prior to the (first) offering to Savitr* he offers, 
once only, the (oblations relating to the) Forms * in 
the Ahavanlya fire, whilst going rapidly over (the 
formulas). And in the evening, whilst the Dhmis * 
(oblations for the safe keeping of the horse) are 
being offered, a Rifanya lute-player, striking up the 
uttaramandra (tune) south (of the vedi), sings three 
stanzas composed by himself (on topics 8 such as), 
' Such war he waged, — Such battle he won : ' the 
meaning of this has been explained. 

6. And on the morrow, the second day, after 
those (three) offerings to SavitW have been per- 
formed in the same way, there is that same course 



1 That is to say, the Prakramas which are only performed on 
the first day of the year, whilst the three oblations to Savitrs are 
repeated each day. 

" See XIII, 1, 4, 3 ; 6, a. These oblations are made jnst prior 
to the evening performance of the Agnihotra, when the Ahavantya 
has been got ready for the latter. The Taittiriyakas seem to make 
these four oblations on the horse's feet at the place where the 
keepers pass the night (viz. the carpenter's house) during the greater 
part of the year ; and only in the last month, when a stable of 
Arvattha wood has been put up for the horse near (or on) the 
offering-ground, these oblations take place on the Ahavantya. See 
coram, on Taitt Br. Ill, 8, 12 (p. 609; cp. p. 700). , At III, 9, 14 
(p. 703), on the other hand, it is stated that the Ra£anya's singing 
is to take place in the evening at the time of the Dhr*'d-hcanas. 

' Taitt. Br. Ill, 9, 14, 4, again mentions three topics, one for 
each stanza — viz. ' thus (i. e. in the same way as Prrtho, Bharata, 
Bhagtratha, Yudhish/ftira &c, coram.) didst thou overpower (the 
enemies), thus (i.e. surrounded by heroic warriors, fighting on 
elephants, steeds, chariots, and on foot, with bows and arrows, 
spears, swords, &c.) didst thou battle, thus didst thou fight such 
and such battle (Le. like Yudhish/ftira, Dushyanta, &c, having 
engaged in a battle attended by thousands of great heroes, thou, 
armed only with thy sharp sword, didst slay the king of Kashmir, 
Magadha, IWfra, &c, comm.).' 
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of procedure. ' Adhvaryu ! ' he (the Hotri ) says. — 
' Havai hotar!' replies the Adhvaryu. — 'King 
Yama Vaivasvata 1 ,' he (the Hotri) says, 'his 
people are the Fathers, and they are staying 
here;' — old men have come thither: it is these 
he instructs; — ' The Ya^us-formulas are the Veda : 
this it is;' thus saying, let him go over a chapter 
(anuvaka) of the Ya^iis 2 , as if reciting it. The 
Adhvaryu calls in the same way (on the masters' 
of lute-players), but does not perform the Prakrama 
oblations. 

7. And on the third day, after those (three) 
offerings have been performed in the same way, 
there is that same course of procedure. ' Adhvaryu!' 
he (the Hotr/) says. — 'Havai hotar!' replies the 
Adhvaryu. — ' King Varu»a Aditya,' he says ; ' his 
people are the Gandharvas, and they are staying 
here ; ' — handsome youths have come thither : it is 
these he instructs; — 'The Atharvans are the 
Veda: this it is;' thus saying, let him go over 
one section (par van) of the Atharvan *, as if reciting 

1 When the comm. on .Safikh. S. remarks, ' Yamo Vaivasvato 
ra^ety aheti divitiya evahani <Satapathe darcanat,' this would seem 
to refer to the addition of either ' i%a,' or 'ahani,' but not to any 
legend of Y. V., since such a one does not occur in this work ; 
though various passages in the Rik might no doubt have sufficed 
to construct some such legend as would have served on this 
occasion. 

1 The same commentator refers to the ' Afvamedhika ' as the 
section to be recited, — ' prakarawat,' because of the treatment 
(therein of this subject). 

* Instead of 'atharva»am Azm parva,' the 5ankh. S. has 
'bhesha^am (medicine),' which the commentator — against the 
opinion of those who take it to mean the hymn i?;'g-veda X, 97 
(treating of the magic powers of herbs) — makes a special work of 
the Atharvamkas ; whilst the Asv. S. reads ' yad bhesha^am nijantaw 



Digitized by 



Google 



366 satapatha-brahmajva. 

it The Adhvaryu calls in the same way (on the 
masters of lute-players), but does not perform the 
Prakrama oblations. 

8. And on the fourth day, after those (three) 
offerings have been performed in the same way, 
there is the same course of procedure. ' Adhvaryu!' 
he (the Hotrt) says. — 'Havai hotar!' replies the 
Adhvaryu. — 'King Soma Vaish»ava\' he says; 
'his people are the Apsaras, and they are staying 
here ; ' — handsome maidens have come thither : it is 
these he instructs 2 ; — ' The Angiras are the Veda: 
this it is ; ' thus saying, let him go over one section 
of the Angiras 3 , as if reciting it. The Adhvaryu 
calls in the same way (on the masters of lute- 
players), but does not perform the Prakrama 
oblations. 

9. And on the fifth day, after those (three) 
offerings have been performed in the same way, 
there is the same course of procedure. 'Adhvaryu!' 
he (the Hotri) says. — 'Havai hotar!' replies the 



syat tan nigadet ' — ' let him tell some approved medicine (i. e. 
some specific, or charm against disease).' 

1 The comm. on .Sankh. S. remarks, ' Somo Vaishwava iti 
/bturthe; Somo Vaishnavo ra^eti .Satapatha smteh ; pratika- 
grahawany etani.' This seems to show clearly that he takes this 
as merely the opening words of the legend. Here, again, his 
words can hardly be taken to refer to a legend regarding Soma in 
the datapath a- Brahmawa. 

* ' YuvatM jrobhanS upaduati, tasyaitaA (? tasyaitabhyaA) sabhS- 
yam anyasam aprav&rat,' comm. on .Sahkh. S., — ? because no other 
(Apsaras) but these come to his court 

* The .Sankh. S. has Met him recite the Ghora'— which the 
commentator again takes to be the title of a special work of the 
Atharvans — whilst the Ajv. S. reads ' let him recite some approved 
ghora (magic spell or operation).' 
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Adhvaryu. — 'King Arbuda Kadraveya 1 ,' he 
says; 'his people are the Snakes, and they are 
staying here;' — both snakes and snake-charmers 2 
have come thither : it is these he instructs ; — ' The 
Sarpavidya (science of snakes) is the Veda : this 
it is ; ' thus saying, let him go over one section of 
the Sarpavidya 8 as if reciting it. The Adhvaryu 
calls in the same way (on the masters of lute- 
players), but does not perform the Prakrama 
oblations. 

10. And on the sixth day, after those (three) 
offerings have been performed in the same way, 
there is the same course of procedure. 'Adhvaryu!' 
he (the Hotri) says. — ' Havai hotar ! ' replies the 
Adhvaryu. — ' King Kubera Vai^ravawa,' he says; 
'his people are the Rakshas, and they are staying 
here ; ' — evil-doers, robbers *, have come thither : it 



1 'ArbudaA KSdraveyo r&^ety dheti smtei (thus also on the 
name of the next king),' comm. on .Saftkh. S. 

* Lit. '(men) knowing about snakes' — which the comm. on 
Aj-v. S. explains by 'those knowing the K&ryaptya and other treatises 
(tantra) on venoms.' Instead of the conjunctive double ' /4a,' the 
.Saftkh. S. has a single ' v4' — the snakes, or (rather) snake-charmers — 
and Ajv. S. an explanatory ' iti ' — the snakes, i. e. snake-charmers. 

* The S&hkb. S. has, ' let him recite the Sarpavidya ' (i. e. either 
the Gimdi or Kankanfya sarpavidyi, as the comm. explains); the 
Ajv. S. ' let him recite the Visbavidyi (science of venoms).' 

4 The etymology and exact meaning of * selaga ' is doubtful : — 
here, again, whilst ' p&pakrAaA ' is added either appositionally, or 
attributively (wicked selagas), the .S&hkh. S. adds it by means of ' va,' 
and the Arv. S. by ' iti ' — both apparently meant in an explanatory 
sense. The Ait Br., on the other hand, has VII, 1, 'selaga va" 
papakr/to vi;' and VIII, 11, 'nishidi v& selagi v& pSpaknto va\' 
The comm. on Arv. S. explains 'selaga' by 'maddened by a 
snake;' the comm. on .Sahkh. S. by 'selag&A senyagayanyaA (?) 
papakrito v4 mleAMA.' 
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is these he instructs; — 'The Deva^anavidya 1 
(demonology) is the Veda: this it is;' thus saying, 
let him go over one section of the Deva^anavidya, 
as if he were reciting it. The Adhvaryu calls in the 
same way (on the masters of lute-players), but does 
not perform the Prakrama oblations. 

ii. And on the seventh day, after those (three) 
offerings have been performed in the same way, 
there is the same course of procedure. 'Adhvaryu !' 
he (the Hotr*) says. — ' Havai hotar!' replies the 
Adhvaryu. — ' King Asita Dhanva 2 ,' he says; 'his 
people are the A sura; and they are staying 
here ; ' — usurers have come thither : it is these he 
instructs; — 'Magic 8 is the Veda: this it is;' thus 
saying, let him perform some magic trick. The 
Adhvaryu calls in the same way (on the masters 
of lute-players), but does not perform the Prakrama 
oblations. 

12. And on the eighth day, after those (three) 
offerings have been performed in the same way, 
there is the same course of procedure. 'Adhvaryu!' 
he (the Hotrt) says. — ' Havai hotar ! ' replies the 

1 That is, the science, or knowledge of the divine (or super- 
natural) beings. The 5ankh. S. has, 'the Rakshovidya is the Veda, . . . 
let him recite the Rakshovidya'— on which the commentator remarks 
4 prasiddhai va kuhukurupa raksho vidy eti.' ( ? = ' kuhakarupa,' cheats, 
or deceitful imps). Asv. S. has 'yat kiwiit piraiasawyuktaar 
nixintam,' ' some approved (spell or operation ?) connected with the 
Pif&tas, or demons.' 

* .Sankh. S. has ' Asita Dhanvana.' 

s The two Sutras read ' Asuravidya ' — asurnvidyendra^iladina 
tannirdejan mayim api kawtiit kuryad ahgulinyasarupam (' a trick 
by sleight of hand/ M. M tiller), comm. on Sankh. S. On ' indra- 
jalavidya' ('magic art, trickery'), cf. Dajakum., p. as, 1. ia. 
The association of the black art with the usurer or money-lender 
(kusldin) is rather curious. 
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Adhvaryu. — 'King Matsya Sammada V he says; 
'his people are the water-dwellers, and they are 
staying here;' — both fish and fishermen 2 have 
come thither: it is these he instructs; — 'the 
Itihisa* is the Veda: this it is;' thus saying, 
let him tell some Itihasa. The Adhvaryu calls 
in the same way (on the masters of lute-players), 
but does not perform the Prakrama oblations. 

13. And on the ninth day, after those (three) 
offerings have been performed in the same way, 
there is the same course of procedure. 'Adhvaryu!' 
he (the Hotr*) says. — ' Havai hotar ! ' replies the 
Adhvaryu. — 'King Tarkshya Vaipajyata 4 ,' he 
says; 'his people are the Birds, and they are 
staying here ; ' — both birds and bird-catchers 6 have 
come thither: it is these he instructs; — 'the 
Pura«a 8 is the Veda: this it is;' thus saying, 
let him tell some Pura«a 6 . The Adhvaryu calls 

1 'Matsya/i Simmada ity ash/ame, Matsya^ Sammado ra^eti 
smteA pratfkagrahanam etat,' comm. on .Saftkh. S. 

* ' (ratisambandhena matsyavido vi, mainiMn piAiinidiweshavi- 
kalpin vidanti ye tin vi,' comm. on <S£nkh. S. 

* Regarding the Itihisa (cosmogonic account) and Purina 
(ancient legend), see p. 98, note 4. The Ajv. S. connects the Itihisa 
with the ninth, and the Purina with the eighth day. ' Itihisam 
ifekshtta, itihisavedasya pnthagbhivena danranit,' comm. on 
Sankh. S. 

4 Asv. S. has Tirkshya Vaipajr&ta. — ' Tirkshyo Vaiparyalo 
rifely iheti pratika(w) srateA,' comm. on .Sankh. S. 

1 Lit., men acquainted with the science of birds (viyovidyika). 
The two Sutras, on the other hand, here identify the birds with 
' brahma4iri«aa,' or religious students. 

' According to the comm. on .Sarikh. S.,it is the Viyupurina (puri- 
n&m vayuproktam) that is to be recited (from), and not the hymn i?ig- 
veda X, 130 ('tasya vedaikadexatvit '). This hymn is probably 
referred to in this connection chiefly on account of the passage 
' yaffle ^ite purine ' in verse 6. 

[44] Bb 
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in the same way (on the masters of lute-players), 
but does not perform the Prakrama oblations. 

14. And on the tenth day, after those (three) 
offerings have been performed in the same way, 
there is the same course of procedure. 'Adhvaryu!' 
he (the Hotri) says. — ' Havai hotar!' replies the 
Adhvaryu. — ' King Dharma Indra 1 ,' he says, 'his 
people are the Gods, and they are staying here;'— 
learned jrotriyas (theologians), accepting no gifts *, 
have come thither: it is these he instructs; 'the 
Sim an (chant-texts) are the Veda : this it is ;' thus 
saying, let him repeat 3 a decade of the Saman. 
The Adhvaryu calls in the same way (on the 
masters of lute-players), but does not perform the 
Prakrama oblations. 

15. [In telling] this revolving (legend), he tells 
all royalties, all regions, all Vedas, all gods, all 
beings; and, verily, for whomsoever the Hotrt, 
knowing this, tells this revolving legend, or who- 
soever even knows this, attains to fellowship and 
communion with these royalties, gains the sovereign 
rule and lordship over all people, secures for himself 
all the Vedas, and, by gratifying the gods, finally 
establishes himself on all beings. This very same 
legend revolves again and again for a year; and 
inasmuch as it revolves again and again, therefore 

1 ' Dharma Indra id darame, Dharma Indro r&£ety aheti .Sata- 
pathe prattkadarxanat,' comm. on .Saftkh. S. 

* The two Sfitras still further qualify them as ' young jrrotriyas 
who accept no gifts,' ' manu(shya)dev& hi ta ity abhiprayit,' comm. 
on .Sankh. ; cp. Sat. Br. II, 2, a, 6, 'ye brahmanaA mrruvawso 
*nu£an&s te manushyadev&A.' 

* The text has ' bruyat,' 'let him say;' whilst the two Sutras read 
'sama gay&t,' 'let him sing a Saman' ('yat kim£id anindyam 
cvajvamedhikaw va prakaranat,' comm. on Sankh. S.). 
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it is (called) the revolving (legend). For thirty-six 
ten-days' periods he tells it, — the Brchatl (metre) 
consists of thirty-six syllables, and cattle are related 
to the Brihati metre : by means of the Brzhatl he 
thus secures cattle for him. 

Fourth BrAhmava. 

1. When the year has expired 1 , the Diksha 
(initiation) takes place. After the slaughtering of 
the victim sacred to Pra^apati 2 , the (ish/i) offerings * 
come to an end. Some, however, say, 'Let him 
offer (them) on the fires of his Purohita (court- 
chaplain). But why should one who is initiated make 
offering ? There are twelve Diksha (days), twelve 
Upasad (days) and three Sutyas (Soma-days), that 
amounts to the thrice-ninefold (stoma); but the 
thrice-ninefold, indeed, is a thunderbolt, and the 
horse is the nobility (kshatra), and the Ri^anya 
is the nobility ; and political power (kshatra) is won 
by the thunderbolt : thus he wins * political power 
by means of the thunderbolt 

2. When the Initiation-offering has been com- 
pleted, and Speech released in the evening, masters 

1 Viz. from the day of the setting free the horse, not from that of 
the mess of rice cooked for the four priests. 

* That is, according to the comm., the he-goat offered to Pra^ipati 
(along with one, or five, to Vayu) in connection with the building 
of the fire-altar (which is required for the Ajvamedha), see part iii, 
pp. 1 65 seqq., 171 seqq. The building of the altar, generally occupy- 
ing the space of a year, is apparently compressed on this occasion 
within the time of the Diksha" and Upasads. 

* Viz. the three ish/is to Savitri performed daily throughout the 
year. 

* One would expect here the middle (sprtmite) instead of the 
active (sprcVtoti) ; cf. Delbrttck, Altind. Syntax, p. 259. 

B b 2 
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of lute-players have come thither: these the Adb- 
varyu calls upon, ' Masters of lute-players,' he says, 
' sing ye of this Sacrificer along with the gods ! ' and 
they accordingly sing of him in that manner — 

3. Day by day, after speech has been released, 
■when, on the completion of the Agnlshomlya 
(animal sacrifices), the Vasattvart (water) has been 
carried round ' (the sacrificial ground). The reason 
why they thus sing of him along with the gods is 
that they thereby make him share the same world 
with the gods. 

4. On the Sutya-days (they sing of him) along 
with Pra/apati in the same way day by day, after 
the Vasatlvarl (water) has been carried round 2 , and 
the Udavasaniya (offering) has been finally com- 
pleted. The reason why they thus sing of him 

1 See part ii, p. 223 seqq. Whilst there the offering of a he- 
goat to Agni and Soma took place on the Upavasatha, or day 
before the Sutyd or Soma-day, on the present occasion these 
preliminary animal sacrifices would also seem to be performed on 
each day from the completion of the Dtkshi up to the Upava- 
satha day inclusive ( ? i.e. on the Upasad days,cf. K4ty. Si. XX. 3, 9 ; 
4, 21). Moreover, though technically called Agnfshomiya, the 
sacrifice — on the Upavasatha day, at all events (XIII, 4, 4, 11) — is 
not one of a single he-goat sacred to Agni and Soma, but a set of 
eleven victims distributed over the central eleven stakes (of which 
twenty-one are required on the Soma-days) in the manner explained 
in III, 9, 1, 1 seqq. 

* That is, at the end of each of the three Soma-sacrifices, see 
part ii, p. 454. The Udavas&niyS (completing offering) takes place 
before the carrying round of the sacred water (ib. p. 389 seqq.). 
According to K&ty.XX, 3, ic— 11, however, this singing of the Sacri- 
fice's praises along with those of Pra^&pati is to take place not 
only at the juncture specified in the text, but also at the beginning of 
the animal sacrifice of the Soma-days, that is, as would seem, prior 
to the slaying of the victims, at the morning pressing. The wording 
of our text seems hardly to admit of this interpretation. 
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along with Pra^apati is that they thereby finally 
make him share the same world with Pra^lpati. 

5. There are twenty-one sacrificial stakes, all of 
them twenty-one cubits long. The central one 1 is 
of ra^udila * wood ; on both sides thereof stand 
two 3 pltud&ru (deodar) ones, six of bilva wood 
(Aegle Marmelos) — three on this side, and three 
on that, — six of khadira (Acacia Catechu) wood — 
three on this side, and three on that, — six of palara 
(Butea frondosa) wood — three on this side, and three 
on that 

6. Then as to why these stakes are suchlike. 
When Pra^apati's vital airs had gone out of him, 
his body began to swell; and what phlegm there 
was in it that flowed together and burst forth 
from inside through the nose, and it became this 
tree, the ra^gudila, whence it is viscid, for it 
originated from phlegm : with that form (quality) 
he thus endows it (die stake). And as to why it 
is the (stake) standing by the fire, it is because that 
one is the centre of the stakes, and that nose is the 
centre of the (channels of the) vital airs: he thus 
puts it in its own place. 

7. And what watery (liquid) fire, and what 
fragrance there was, that flowed together and 



1 That is, the so-called ' agnish/ia,' ' standing by (or opposite) 
the (Ahavanfya) fire.' Cp. p. 301, note 1. 

* The ragjudala (or ra^yudala, S&y. on Taitt. Br. Ill, 8, 19, 1) 
or ' sleshmataka' is the Cordia Myxa or C. latifolia, from the bark 
of which (according to Stewart and Brandis, Forest Flora of N.W. and 
Centr. India) ropes (ra^yu) are made, whence doubtless the above, 
as well as its scientific name, is derived ; whilst ' the adhesive viscid 
pulp is used as bird-lime.' 

' That is, one on each side, right and left 
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burst forth from the eye, and became that tree, 
the pltudaru ; whence that (wood) is sweet-smelling, 
since it originated from fragrance, and whence it is 
inflammable, since it originated from Are : with that 
quality he thus endows it And because these two 
(pltudaru stakes) are on the two sides of the central 
one, therefore these two eyes are on the two sides of 
the nose : he thus puts those two in their own place. 

8. And what ' kuntapa V what marrow there was, 
that flowed together, and burst forth from the ear, 
and became that tree, the bilva; whence all the 
fruit of that (tree) is eatable" inside, and whence 
it (the tree, or wood) is yellowish, for marrow is 
yellowish : with that quality he thus endows it. 
The two (sets of) pltudaru (stakes) stand inside, 
and the bilva ones outside, for the eyes are inside, 
and the ears outside: he thus puts them in their 
own place. 

9. From his (Pra^apati's) bones the khadira was 
produced, whence that (tree) is hard and of great 
strength *, for hard, as it were, is bone : with that 
quality he thus endows it. The bilva (stakes) are 

1 See p. 164, note 1. It would certainly seem to be something 
connected with the spinal cord. 

* According to Stewart and Brandis, the Aegle Marmelos is 
cultivated throughout India, and valued for its fruit, which is 'globose, 
oblong, or piriform, 2 to 5 in. diam., with a smooth, grey or 
yellow rind, and a thick, orange-coloured, sweet aromatic pulp.' 
The flowers are stated to be greenish white, and 'the wood 
light-coloured, mottled with darker wavy lines and small light- 
coloured dots.' 

* The wood of Acacia Catechu is described as dark red, and 
extremely hard and durable, and hence not liable to be attacked by 
white ants, and not touched by Teredo navalis; being much used 
for pesdes, seed-crushers, cotton-rollers, wheel-wright's work, 
ploughs, bows, spear and sword-handles. 
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inside, and the khadira ones outside, for inside is the 
marrow, and outside the bones : he thus puts them 
in their own place. 

10. From his flesh the pallra was produced, 
whence that (tree) has much juice, and (that) red 
juice \ for red, as it were, is flesh : with that quality 
he thus endows it. The khadira (stakes) are inside, 
and the pal&a ones outside, for inside are the bones, 
and outside is the flesh : he thus puts them in their 
own place. 

1 1. And as to why there are twenty-one (stakes), 
twenty-one cubits long, — twenty-one-fold, indeed, is 
he that shines yonder 2 — there are twelve months, 
five seasons, these three worlds, and yonder sun 
is the twenty-first, and he is the Axvamedha, and 
this Pra^apati. Having thus completely restored 
this Pra^apati, the sacrifice, he therein seizes 
twenty-one Agntshomiya victims : for these there 
is one and the same performance, and this is the 
performance of the day before (the first Sutyi). 

Fifth AdhyAya. First BrAhmawa. 
The Stotras and Sastras of the Soma-days. 

i. Then, on the morrow, there is (used) Gotama's 
Stoma (form of chanting) successively increasing by 
four (verses) 3 : the Bahishpavamana thereof is on 
four, the A/ya (stotras) on eight, the Madhyandina 
Pavamana on twelve, the Vrtshtfa. (stotras) on 

1 'From natural fissures and incisions made in the bark (of 
Butea frondosa) issues during the hot season a red juice, which 
soon hardens into a ruby-coloured, brittle, astringent gum, similar 
to kino, and sold as Bengal kino.' Stewart and Brandis. 

* See p. 331, note 1. 

' Regarding the ATatush/oma, see p. 329, note t. 
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sixteen, the Arbhava Pavamana on twenty, and the 
Agnish/oma-saman on twenty-four (verses). 

2. Now, some make its Agnish/oma-saman a Saman 
of four (verses), saying, ' It is neither an Agnish/oma, 
nor an Ukthya '.' If they do so, let him (the Hotr**), 



1 According to the practice here referred to, the Agnish/oma- 
saman would not consist merely of the one triplet (usually Samav. 
II, 53-4, i. e. the so-called ya^flayagtfiya triplet) ordinarily used for 
it, but of four different Samans, inasmuch as three of the triplets 
which may be used for the Uktha-stotras (of the Ukthya and other 
sacrifices) are added to that yzgj&yagffiya. triplet. In that case, 
however, the latter is not chanted to its own 'yagH&yagXiyz' tune, 
but the Varavantiya tune is used for all the four triplets. This 
practice is somewhat vaguely referred to in Ta*rya-Br. XIX, 5, 
10- 11. 'One Saman (tune), many metres (texts): therefore one 
(man) feeds many creatures. Verily, the Agnish/oma (saman) is 
the self, and the metres (hymn-texts) are cattle : he thus secures 
cattle for his own self. It is neither an Ukthya nor an Agnish/oma 
(sacrifice), for cattle are neither (entirely) domestic nor wild (viz. 
because though kept " in the village," they also freely graze " in the 
forest ").' Here the passage ' One Saman, many metres,' according 
to the commentary, refers to the Varavantiya tune as being employed, 
on this occasion, for the texts of the YagH&yagffiya., the Sakamajva 
(II, 55-57, here the Calc. ed, by mistake, calls the second tune 
figured for chanting, like the first, Sakamarva, instead of Varavantiya), 
the Saubhara (II, 230-2, where the Calc. ed., by mistake, omits 
the name Varavantiya), and the Tairanta (II, 233-5 ; curiously 
enough, the Taira-ria is not mentioned, in lAty. St. VIII, 9-10, 
amongst the Samans that may be used for the third — or the AJtite- 
vaka's — Uktha, but Sayana, on Samav. II, 233, states distinctly, 
' tairafjfeun tn'tiyam uktham '). Whilst, as Uktha-stotras, the last 
three texts would usually be chanted in the ekavimxa, or twenty- 
one-versed form, in the present instance, as part of the £atush/oma, 
they would be chanted (along with the Ya^&aya^diya) in the twenty- 
four-versed form. Thus, though an Agnish/oma sacrifice, inasmuch 
as it has twelve stotras, yet it is not a regular one ; neither is it an 
Ukthya, because the Uktbas are not chanted as so many Stotras, 
followed by the recitation of separate Sastras. In the Art. St. X, 
6, different alternatives are proposed for the chanting of the Agnish- 
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after reciting the Stotriya 1 (strophe) together, recite 
the Anurupa (strophe) together : the Rathantara 
Pmh/^a-saman 2 , the 5astra containing the Rathan- 
tara (text), and the Agnish/oma sacrifice — thereby 
he makes sure of this world. 

3. ' There are twenty-one Savanlya 8 victims, all 
of them sacred to Agni : for these there is one and 
the same performance,' so say some; but, indeed, 
he should immolate two sets of eleven (victims), 
with the view of his obtainment of whatever desired 
object there may be in (victims) belonging to a set 
of eleven. 

4. When the Agnish/oma is completed, and the 
Vasatlvarl water carried round, the Adhvaryu per- 
forms the Annahomas 4 (oblations of food): the 
import of these has been explained. With twelve 

/oma-saman in the ' Gotamastoma (i. e. ATatush/oma) antarukthya ' 
and the corresponding Sastra, including apparently the employment 
of the Ya^aaya^fllya-saman either for all the four triplets, or for 
the Ya£#£ya£#iya triplet alone with the respective S&mans used for 
the other triplets; different modes of recitation being thereby 
implied with regard to the Stotriya and Anurupa pragathas. 

1 For the Agnimaruta-jastra, recited by the Hotri after the 
chanting of the Agnish/oma-saman, and containing, amongst various 
hymns and detached verses, the triplet which forms the text of the 
Stotra, i. e. tbe ' Stotriya pragatha,' as well as a corresponding anti- 
strophe, the ' Anurupa pragatha/ see part ii, p. 369 note. On the 
present occasion, however, this constituent element of the .Sastra 
would have to include the triplets of all the four S&mans, as well as 
four 'antistrophes' which are thus ' recited together.' 

1 Or, Pr;sh/^a-stotra, viz. the first stotra of that name at the 
midday-service, for which that Saman is used in the Agnish/oma 
sacrifice (part ii, p. 339, note a). 

' That is, victims sacrificed on the SutySs, or Soma-days. Two 
complete sets of eleven such victims are, however, required on each 
of the three days, see p. 309, note a. 

* See XIII, 3, 1, 1 seqq., and p. 397, note 1. 
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Anuvakas (V4f. S. XXII, 23-34), 'To the in- 
breathing hail! To the off-breathing hail!' 
. . . (he offers) — twelve months are a year, and the 
year is everything, and the A^vamedha is every- 
thing: thus it is for his obtaining and securing 
everything. 

5. The central day is an ekavimsa. day 1 ; for the 
twenty-one-fold is yonder sun, and he is the A*va- 
medha : by means of his own Stoma he thus 
establishes him in his own deity, — therefore it is 
an ekavi»«a day. 

6. And, again, as to why it is an ekaviwwa day ; — 
man is twenty-one-fold — ten fingers, ten toes, and 
the body (self) as the twenty-first: by means of 
that twenty-one-fold self he thus establishes him 
in the twenty-one-fold (day) as on a firm foundation, 
— therefore it is an ekavimsa. day. 

7. And, again, as to why it is an ekaviwwa day ; — 
the ekavi»tta, assuredly, is the foundation of Stomas, 
and manifold is that ever- varying performance which 
takes place on this day, — and it is because he thinks 
that that manifold and ever-varying performance 
which takes place on this day, shall take place so 
as to be established on the ekaviw^a as a firm 
foundation, that this is an ekavimsa. day. 

8. Now, as to the morning-service of this day. 
The Hotri, having recited as the Afya (hymn*) 
in the Pankti (metre) ' Agni I think on, who is 
good . . . ,' recites thereto the one of a one-day's 



1 That is one on which all Stotras are chanted in the ' ekavuua ' 
Stoma, or twenty-one-versed hymn-form. 

* Viz. i?/'g-veda V, 6, forming the special feature of the A^yarastra 
at the Ajvamedha. 
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Soma-sacrifice '. And the Birhata Prailga and the 
Madhui^andasa one he recites both together 8 in 
triplets — (this being done) for the obtainment of 
the objects of desire which (may be contained) both 
in the Birhata and the MadhuMandasa Prailga. 
The morning-service is (thus) set right 

9. Then as to the midday-service. For the 
obtainment of the A^vamedha, the atiMandas 
(verse, II, 22, 1), 'In the three troughs the 
buffalo drank the barley-draught,' is the opening 
verse of the Marutvatlya (sastra) ; for outstanding, 
indeed, is this atii^andas (hypercatalectic verse) 
amongst metres, and outstanding is the Asvamedha 
amongst sacrifices. This (verse), being recited 
thrice, amounts to a triplet, and thereby he obtains 
the object of desire which (may be contained) in the 
triplet. 'Here, O good one, is the pressed 
plant' (J&g-veda. VIII, 2, 1-3) is the 'anuiara' 
(sequent triplet) : this same (triplet) is the constant 

1 Viz. the A^ya-sttkta, A'g-veda III, 13, forming the chief part 
of the Hotn's A^ya-j-astra, or first .Sastra of the Agnish/oma, for 
which see part ii, p. 327 note. 

* The Barhata Praflga, or Prauga-jastra in the Brihati metre, — 
being the one recited on the fifth day of the Pr»'sh/Aya-sha<feha 
(A*v. St. VII, 12, 7), and consisting of the seven different triplets, 
addressed to as many different deities, — is to be recited also on this 
occasion ; and along with it (or rather, intertwined with it, triplet 
by triplet) the ordinary Pratlga-jastra of the Agnish/oma, made up 
of the two hymns A'g-veda I, 2 and 3 which are ascribed to Madhu- 
Mandas, and consist of nine and twelve verses, or together seven 
triplets. I do not understand why Harisv&min mentions ' Vayur 
agregfiA ' (? V6g. S. XXVII, 31) as being the first triplet of the 
MadhuAiandasa Praflga, instead of I, a, 1-3 'vfiyav £ y&hi darrata.' — 
The Praflga is the Hotn's second -Sastra of the morning-service, 
being preceded by the chanting of the first A^ya-stotra; see part 
>»» P- 3 2 5- 
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connecting link of the one-day's sacrifice 1 . Having 
recited both the pankti (verses, I, 80, 1-16) 'Here 
in the Soma-draught alone (the Brahman 
gave thee strength),' and the six-footed ones 
(VIII, 36, 1-7) 'The patron thou art of the 
offerer of Soma,' he inserts the Nivid in the 
(hymn) of the one-day's sacrifice. Thus as to 
the Marutvatiya (-.yastra). 

10. Then as to the Nishkevalya (-iastra 8 ). The 
Mahanamnl (verses) are the Pr?'sh/Aa (-stotra) ; and 
he recites them along with the anurupa (verses) 
and pragatha (-strophes), for the obtainment of all 
the objects of his desire, for in the Mahanamnis, 
as well as in the Asvamedha, are contained all 
objects of desire. Having recited the pankti verses 
(I, 81, 1-9) 'Indra hath grown in ebriety and 
strength,' and the six-footed ones (VIII, 37, 1-7) 
'This sacred work didst thou protect in 

1 See part ii, p. 337, where the same triplet forms the amufcara 
of this £astra at the Agnish/oma. It is followed there by the 
Pragathas VIII, 53, 5-6 ; I, 40, 5-6 (read thus 1 each two counting 
as one triplet) ; three Dhayya verses, and the Marutvatiya Pragathas 
VIII, 89, 3-4 (!). These are to be followed up, on the present 
occasion, by the two hymns I, 80, and VIII, 36, after which the 
Indra hymn X, 73, the chief part of the normal Marutvatiya .Sutra, 
is to be recited, with the Nivid formula inserted after the sixth 
verse. 

* That is, the 5astra succeeding the chanting of the first, or 
Hotrt's, Prtsh/Aa- stotra (see part ii, p. 339). Whilst, however, in 
the one-day's sacrifice, the Rathantara (or the Bnhat) saman is 
used for that stotra, the Mahanamnf verses (see part iii, introd. 
p. zz, note 2), with the .Sakvara tune, are to be used as the 
StotriySs on this occasion, and are therefore likewise to be recited 
by the Hot/-/' as Stotriya-pragathas (cf. Ajv. VII, ia, 10 seqq.), to 
be followed up by the antistrophe (anurupa) — here consisting of 
the triplets I, 84, 10-12; VIII, 93, 31-3; I, 11, 1-3 — and the 
Sama-pragStha, VIII, 3, i-a. 
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fights with VWtra,' he inserts the Nivid in the 
(hymn) of the one-day's sacrifice 1 . The midday- 
service is (thus) set right. 

11. Then as to the evening-service. The atl- 
Mandas verse (Va^ - . S. IV, 25), 'Unto that god 
Savitr*' within the two bowls (do I sing 
praises 2 ),' is the opening verse * of the Vai^vadeva 
(-.sastra *) : the mystic import thereof is the same 
as of the former (atii^andas verse). The Anuiara 8 
(./?/g-veda I, 24, 3-5), ' Unto (abhi) thee, (the lord 
of treasures), O god Savitr/, (ever helpful we 
come for our share . . .),' contains (the word) 
'abhi,' as a form (sign) of victory (abhibhuti). 
Having recited the Savitra (triplet, VI, 71, 4-6), 
'Up rose this god Savitrz, the friend of the 
house ...,' he inserts the Nivid in the (hymn) of 
the one-day's sacrifice 6 . Having recited the four 
verses to Heaven and Earth (IV, 56, 1-4), 'The 
mighty Heaven and Earth, the most glorious, 
here . . . ,' he inserts the Nivid in the (hymn 
I, 159) of the one-day's sacrifice. Having recited 
the Arbhava (hymn, IV, 34), '/?*bhu, Vibhvan, 
Indra, Va,f a, come ye to this our sacrifice . . . ,' 



1 Viz. after the eighth verse of the hymn ^*g-veda I, 32, the chief 
part of the normal Nishkevalya-jastra. 

* For the complete verse see III, 3, 2, 1 2. 

* This verse is again recited thrice, and thus takes the place of 
the ordinary opening triplet 

4 For this .Sastra, recited after the Arbhava-Pavamana-stotra, see 
part ii, p. 361. 

* A*v. St. X, 10, 6 prescribes the ordinary anu/tara V, 82, 4-7 ; 
whence Siyaxa on I, 24, 3 (-5) offers no indication of the ritualistic 
use of that triplet on this occasion. 

* Viz. IV, 54, before the last verse of which the Nivid is 
inserted. 
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he inserts the Nivid in the (hymn, I, in) of the 
one-day's sacrifice. Having recited the (hymn, 
V, 41) to the All-gods, 'Who is there righteous 
unto you, Mitra and Varuaa? . . . ,' he inserts 
the Nivid in the (hymn, I, 89) of the one-day's 
sacrifice. Thus as to the Vai^vadeva (-sastra). 

1 2. Then as to the Agnimiruta \ Having recited 
the (hymn, VI, 7) to (Agni) Vai^vanara, 'The head 
of the sky, and the disposer of the earth...,' 
he inserts the Nivid in the (hymn. III, 3) of the 
one-day's sacrifice. Having recited the (hymn, 
V, 57) to the Maruts, 'Hither, O Rudras, come 
ye united with Indra . . . ,' he inserts the Nivid 
in the (hymn, I, 87) of the one-day's sacrifice. 
Having recited the nine verses (VI, 15, 1-9) to 
G&tavedas, 'This guest of yours, the early- 
waking . . . ,' he inserts the Nivid in the (hymn, 
I, 143) of the one-day's sacrifice. And as to why 
the (hymns) of the one-day's sacrifice are used for 
inserting the Nivid, it is for the sake of his (the 
Sacrificer's) not being deprived of a firm foundation, 
for the 6yotish/oma is a foundation. 

13. For this (day) there are those sacrificial 
animals — 'A horse, a hornless he-goat, and a Go- 
mrzga V fifteen ' paryangyas ' : the mystic import of 
these has been explained. Then these wild ones— » 
for spring he seizes (three) kapiw^alas 8 , for summer 
sparrows, for the rainy season partridges : of these 

1 Viz. the final Sastra. of the evening-service, preceded by the 
chanting of the Agnish/oma-s&man ; see part ii, p. 369. 

1 See p. 398, note 4 ; p. 338, note 1. 

1 The ' Kapi^fala ' is a kind of wildfowl, apparently of the quail 
or partridge species — a hazel-cock, or francoline partridge. Some 
of the later authorities, however, identify it with the '&laka' 
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(wild animals) also (the mystic import) has been 
told ». 

14. Then those (victims) for the twenty-one 
(stakes). He seizes twenty-one animals for each 
of the (eleven) deities of the Seasonal offerings * ; 
for as many as there are gods of the Seasonal 
offerings so many are all the gods ; and all objects 
of desire are in the Asvamedha: 'by gratifying 
all the deities I shall gain all my desires,' so he 
thinks. But let him not proceed in this way. 

15. Let him seize seventeen victims for the central 
stake 8 , in order that he may gain and secure every- 

(' cuculus melanoleucus '). With regard to some of the wild animals 
referred to in the corresponding section of the "V&g. S., the com- 
mentator Mahfdhara significantly remarks (Va#. S. XXIV, ao; 
cf. Katy. XX, 6, 6 scholl.) that the meaning of such names as are 
not understood must be made out with the help of quotations 
(nigama), Vedic vocabularies (nigha»/u) and their comments 
(nirukta), grammar (vyakarana), the Unadivrrtti, and dictionaries. 

1 Viz. XIII, 2, 4, 1 seqq. It is not easy to see why the text 
should break off abruptly with the birds representing the rainy 
season. For autumn there are to be (three) quails, for winter 
' kakara,' and for the dewy season ' vikakara.' Then follow, to the 
end of the 260 wild animals, a long series of divinities to each of 
which (or sometimes to allied deities) three animals are consigned. 
Thirteen of these wild animals are placed on each of the twenty 
spaces between the twenty-one stakes. 

1 Or, perhaps, for the (eleven) deities of the Seasonal offerings he 
seizes twenty-one animals for each (stake) ; which would certainly 
simplify the distribution of those animals. Regarding the victims 
actually consecrated to the deities of the iTatunnSsya offerings, see 
p. 309, note 2. 

* This does not include the twelve ' paryahgyas ' tied to the horse's 
limbs, but only the horse and two other victims sacred to Pra^apati, 
and twelve of a long series of beasts, of which three are dedicated 
to each successive deity (or allied group of deities). To these are 
afterwards added Agni's two victims belonging to the two sets of 
eleven victims (of the other twenty of which one is assigned to each 
of the other stakes). 
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thing, for the seventeenfold is Pra^apati, and die 
seventeenfold (stoma) is everything, and the Asva- 
medha is everything; — and sixteen at each of 
the other (stakes) in order that he may gain and 
secure everything, for everything here consists of 
sixteen parts, and the Ajvamedha is everything. 
Thirteen wild (beasts) he seizes for each interme- 
diate space, in order that he may gain and secure 
everything, for the year consists of thirteen months, 
and the Aivamedha is everything. 

1 6. Now, prior to the (chanting of the) Bahishpa- 
vamana, they (the assistants of the Adhvaryu) bring 
up the horse, after cleansing it; and with it they 
glide along for the Pavamana: the mystic import 
of this has been explained \ When the Bahishpa- 
vamana has been chanted, they make the horse 
step on the place of chanting : if it sniffs, or turns 
away, let him know that his sacrifice is successful. 
Having led up that (horse), the Adhvaryu says, 
'HotW, sing praises!' and the Hotri sings its praises* 
with eleven (verses, J&g-veda. I, 163, 1-11) — 

17. 'When, first born, thou didst neigh. ..' — 
thrice (he praises) with the first, and thrice with the 
last (verse), these amount to fifteen, — fifteenfold is 
the thunderbolt, and the thunderbolt means vigour : 
with that thunderbolt, vigour, the Sacrificer thus 
from the very first repels evil : thus *, indeed, it is 
to the Sacrificer that the thunderbolt is given in 

1 XIII, 2, 3, 1. 

* The mode of recitation is similar to that of the kindling- 
verses (likewise eleven, brought up, by repetitions of the first and 
last, to fifteen), viz. by making a pause after each half-verse, but 
without adding the syllable ' om ' thereto. Ajv. Si. X, 8, 5. 

* Harisvimin explains ' tad vai ' as standing for ' sa vai ' (linga- 
vyatyayena) — viz. that fifteenfold thunderbolt. 
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order to smite for him whoever is to be smitten. — 
[.tfzg-veda I, 163, 12. 13], 'The swift racer hath 
gone forward to the slaying. . .' — 'The racer 
hath gone forward to the highest place . . . ' — 

18. Having omitted these two (verses), he inserts 
the hymn (1, 162), ' Never (shall forget us) Mitra, 
Varu»a, Aryaman, Ayu...,' in the Adhrigu 1 
(litany). Some, however, insert this verse (I, 162, 
18), 'Thirty-four (ribs) of the steed, akin to 
the gods, (doth the knife hit)...,' before the 
(passage, — 'twenty-six are its) ribs,' thinking lest 
they should place the holy syllable 'om' in the 
wrong place *, or lest they should suggest the plural 
by a singular 8 . Let him not proceed thus, but let 
him insert the hymn as a whole. — ' The swift racer 
hath gone forward to the slaying . . .' — The racer 
hath gone forward to the highest place . . . ' — 

1 On this recitation, consisting of a lengthy set of formulas, 
addressed to the slaughterers, see part ii, p. 188, note 2. The 
whole of the formulas are given Ait. Br. II, 6-7. The hymn, ac- 
cording to Ajv. X, 8, 7, is to be inserted either before the last formula 
of the litany, or somewhat further back — viz. before the formula 
' sha</vi»watir asya vankrayas,' ' twenty- six are its ribs ' — whilst our 
Brahmana rather allows the alternative of the eighteenth verse of 
I, 162 being inserted at the latter place, — unless, indeed, the 
insertion in that case is to be made immediately before the word 
' vankrayaA ' which is scarcely likely. 

* Harisvimin seems to take this to mean that as this verse is 
of the same nature as the formulas of the Adhrigu litany, he is to 
treat it as such, as otherwise, in reciting he would have to pronounce 
4 om ' after that verse, which is not done after those formulas. 

* Or, the plurality by the individual. Owing to the corrupt state 
of the MS., the commentator's explanation of this passage is not 
clear. He seems, however, at any rate, to take the 'plural ' to refer 
to the formula ' shadvimsath asya vankrayas,' where apparently 
'eshdm' has to be substituted for 'asya' on this occasion, as 
many victims are immolated, and the ribs of a plurality of beasts 
are thus indicated, whilst in verse eighteen of the hymn, on the 

[44] CC 
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Second BrAhmawa. 
i. Having uttered these two (verses), he pro- 
nounces what remains of the Adhrigu. ' A cloth, 
an upper cloth, and gold,' this is what they spread 
out for the horse * : thereon they ' quiet ' (slaughter) 
it. When the victims have been 'quieted,' the 
(king's) wives come up with water for washing the 
feet, — four wives, and a young maiden as the fifth, 
and four hundred female attendants. 

2. When the foot- water is ready, they cause the 
Mahishl to lie down near the horse, and cover her up 
with the upper cloth, with ' In heaven ye envelop 
yourselves,' — for that indeed is heaven where they 
immolate the victim . . . , ' May the vigorous male, 
the layer of seed, lay seed ! ' she says * for the com- 
pleteness of union. 

3. Whilst they are lying there, the Sacrificer 
addresses the horse (Va£\ S. XXIII, 21), 'Utsakhya 
ava gudaw dhehil' No one replies to him, lest 
there should be some one to rival the Sacrificer. 

4. The Adhvaryu then addresses the maiden, 
' Hey hey maiden, that little bird . . . ' — The maiden 
replies to him, 'Adhvaryu ! that little bird . . . ' 

5. And the Brahman addresses the Mahishl, 
' Mahishl, hey hey Mahishl, thy mother and father 
mount to the top of the tree . . . ' — She has a hun- 
dred daughters of kings attending upon her : these 

contrary, only the ribs of one horse (thus forming a kind of unit) 
are referred to ; and if that verse were recited, along with the whole 
hymn, before the final formula which refers to all the victims, the 
necessary connection would be interrupted. 

» See XIII, a, 8, 1. 

' Nir&yatylfvasya rirnaai mahishy upasthe nidhatte ' vnsM vigt 
retodbi reto dadhatv ' iti mithunasyaiva sarvatv&ya. 
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reply to the Brahman, ' Brahman, hey hey Brahman, 
thy mother and father play on the top of the tree. . .' 

6. And the Udgatr? addresses the favourite, 
'Vavata, hey hey Vavata, turn upwards!' She 
has a hundred noble-women (ra^anya) attending 
upon her: these reply to the UdgatW, ' Hey hey 
Udgatr«, turn upwards!' 

7. And the Hotri says to the discarded wife, 

* Pariwzkta, hey hey Pariwzkta, when large meets 
small in this awhubhedl . . . ' — She has a hundred 
daughters of heralds and head-men of villages 
attending upon her: these reply to the Hotri, 
' Hotri, hey hey Hotri, when the gods favoured the 
lalamagu . . . ' 

8. Then the chamberlain addresses the fourth wife, 

* Palagall, hey hey Palagall, when the deer eats the 
corn, one thinks not of the fat cattle . . . ' — She has a 
hundred daughters of chamberlains and charioteers 
attending upon her : these reply to the chamberlain, 
' Chamberlain, hey hey chamberlain, when the deer 
eats the corn, one thinks not of the fat cattle . . . ' 

9. These speeches, the derisive discourses, indeed 
are every kind of attainment, and in the A^vamedha 
all objects of desire are contained : * By every kind 
of speech may we obtain all objects of our desire' 
thus thinking, they cause the Mahishl to rise. Those 
(women) then walk back in the same way as they 
had come ; and the others finally utter the verse 
containing (the word) 'fragrant' (.Rig-v. IV, 39, 6), 
'To Dadhikravan have I sung praises...' 

10. For, indeed, life and the deities depart from 
those who at the sacrifice speak impure speech : it 
is their speech they thereby purify so that the 
deities may not depart from the divine service. 

c c 2 
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How (some) put the omentum of the Gomrrga and 
that of the hornless he-goat upon the horse and 
then take it (to the Ahavanlya), saying, ' The horse 
has no omentum.' Let him not do so : of the horse 
he should certainly take the fat ; the (omenta of the) 
others are normal. 

ii. When the omenta have been roasted, and 
when they have performed (the oblations) with the 
Svahas ', and returned to the back (of the sacrificial 
ground), they hold a Brahmodya s (theological 
discussion) in the Sadas. Having entered by the 
front door, they sit down at their several hearths. 

12. The Hotr* asks the Adhvaryu (Va/; S. 
XXIII, 45), 'Who is it that walketh singly »?...' 
He replies to him (ib. 46), ' Surya (the sun) walketh 
singly...' 

13. The Adhvaryu then asks the Hotri (V^f. S. 
XXIII, 47), 'Whose light is there equal to the 
sun ? . . . ' He replies to him (ib. 48), ' The Brah- 
man (n.) is the light equal to the sun...' 

14. The Brahman then asks the Udgatrr (V4f. 
S. XXIII, 49), ' I ask thee for the sake of 
knowledge, O friend of the gods [if thou hast 
applied thy mind thereto: hath Vishxu en- 
tered the whole world at those three places 
at which offering is made unto him?]' and 
he replies (ib. 50), 'I too am at those three 
places [at which he entered the whole world: 

1 Sae III, 8, 2, 21-23. 

* For a similar discussion between the Brahman and Hotn", 
prior to the binding of the victims to the stakes, see XIII, 2, 6, 9 
seqq. 

1 For the complete verse, comprising four questions, see XIII, a, 
6, 10-13 ; th* answers being given there in the form of explanations. 
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daily do I, with the one body*, go round the 
earth, the sky, and the back of yonder sky].' 

15. The Udgatr* then asks the Brahman (Va^-. S. 
XXIII, 51), 'Into what (things) hath the Spirit* 
entered, [and what (things) are established in 
the spirit ? this, O Brahman, we crave of thee : 
what answer dost thou give unto us there- 
on?]' and he replies (ib. 52), 'Into five (things) 
hath the spirit entered, and they are estab- 
lished in the spirit: this I reply unto thee 
thereon ; not superior in wisdom art thou 
(to me).' 

16. When this (verse) has been uttered, they 
rise and betake themselves from the Sadas east- 
wards to the Sacrificer. Having come to him, seated 
in front of the Havirdhana 8 (shed), they sit down 
in their several places. 

17. The Hotrt then asks the Adhvaryu (Va^. S. 
XXIII, 53), ' What was the first conception 4 ?. .. ' 
and he replies (ib. 54), 'The sky was the first 
conception...' 

18. The Adhvaryu then asks the Hotri (ib. 55), 
'Who, pray, is the tawny one (pirangila) ? [who 
is the kurupisangila? who moveth in leaps? 
who creepeth along the path?]' and he replies 
(ib. 56), 'The tawny one is the uncreated (night) 6 ; 
[the kurupuaiigila is the porcupine; the hare 

1 Or, with the one limb (ekenangena) which Mahidhara takes le 
mean ' with the mind, in mind.' Possibly ' asya ' may have to be 
taken together with it — ' with the one body of his (Vishnu's).' 

* Or, man (purusha). The five things, according to Mahidhara, 
are the vital airs, or breathings. 

* That is, behind the uttaravedi, according to K&ty. XX, 7, 12. 

* See XIII, 2, 6, 14 seqq. 

* Mahidhara takes ' agi, ' (the eternal) here as meaning either the 
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moveth in leaps; the snake creepeth along 
the path].' 

19. The Brahman then asks the UdgatW (Va/: 
S. XXIII, 57), 'Howmany kinds are thereof this 
(sacrifice), how many syllables? — [how many 
oblations ? how often is (the fire) enkindled ? 
The ordinances of sacrifice have I now asked 
of thee : how many priests offer in due form ?]' 
and he replies (ib. 58), 'Six kinds there are of 
this (sacrifice), a hundred syllables, [eighty 
oblations, and three kindling-sticks; the or- 
dinances of sacrifice do I declare unto thee: 
seven priests offer in due form].' 

20. The Udgatr/ then asks the Brahman (V4f. 
S. XXIII, 59), 'Who knoweth the navel of this 
world? [who heaven and earth and the air? 
who knoweth the birth-place of the great Sun ? 
who knoweth the Moon, whence it was born?]' 
and he replies (ib. 60), ' I know the navel of this 
world, [I know heaven and earth and the air; 
I know the birth-place of the great Sun, and 
I know the Moon, whence it was born].' 

21. The Sacrificer then asks the Adhvaryu (Va^. 
S. XXIII, 61), 'I ask thee about the farthest 
end of the earth, [I ask where is the navel 
of the world; I ask thee about the seed of 
the vigorous steed; I ask thee about the 
highest seat of speech];' and he replies (ib. 62), 
'This altar-ground is the farthest end of the 
earth ; [this sacrifice is the navel of the world ; 
this Soma-juice is the seed of the vigorous 

night, or M4y& ; cf. XIII, 2, 6, 1 7. Perhaps, however, ' agi. ' may 
mean * goat ' here. 
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steed; this Brahman (priest) is the highest 
seat of speech].' 

22. Verily, this is the complete attainment of 
speech, to wit the Brahmodya, and in the Asva- 
medha all desires are contained : ' By means of all 
speech may we obtain all our desires!' so (they think). 

23. When the colloquy has been held, the Adh- 
varyu enters the (Havirdhana), and draws Pra^a- 
pati's (first) Mahiman cup (of Soma) in a gold vessel. 
The Puroru/fc formula 1 thereof is (Va^. S. XXIII, 1 ; 
Rig-\. X, i2i, 1), 'The golden germ was first 
produced...' And its Puro«nuvakya is (Va/ - . S. 
XXIII, 63), 'Of good nature, self-existent at 
first (within the great ocean: I verily place 
the right germ whence is borh Pra^apati).' — 
'May the Hotr* offer to Pra^apati : [of the 
Mahiman Soma (cup); may he relish, may he 
drink the Soma! Hotr*, utter the offering- 
formula!]' is the Praisha (ib. 64). The Hot/7 
utters the offering-formula (ib. 65), 'O Pra^apati, 
none other than thee hath encompassed all 
these forms *...;' and as the Vasha* is pronounced, 
he (the Adhvaryu) offers with (Va^. S. XXIII, 
2), 'What greatness of thine there hath been 
in the day, and the year, [what greatness of 
thine there hath been in the wind and the air; 
what greatness of thine there hath been in the 
heavens and the sun, to that greatness of 
thine, to Praf&pati, hail, to the gods 8 !]' He 
does not repeat the Vasha/, for he offers the cup 
of Soma all at once. 

1 That is, the preliminary formula, or formulas, preceding the 
' upaydma ' (' Thou art taken with a support ...'). 
* See V, 4, 2, 9. * See XIII, a, 1 r, 2 with note. 
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Third Brahmajva. 
Thi Vapa-Offmungs. 

i. Now as to the offering of the omenta. ' They 
should proceed with them singly up to the omentum 
of the Vaisvadeva (victim) 1 ; and when the omentum 
of the Vaisvadeva has been offered, they should 
thereupon offer the others/ said Satyakama Ca- 
bala ; * for, doubtless, the All-Gods (Vijve Deva^) 
are all (sarve) the gods : it is in this way he gratifies 
them deity after deity.' 

2. ' When the omentum of the Aindragna (victim) 
has been offered, they should thereupon offer the 
others,' said the two Saumapa Manutantavya; 
' for, doubtless, Indra and Agni are all the gods : 
it is in this way he gratifies them deity after deity.' 

3. ' When the omentum of the (victim) sacred to 
Ka has been offered, they should thereupon offer 

1 Whilst there are amongst the victims immolated on the second 
day, several others consecrated to the Virve DevSA, Indra and Agni, 
and Ka, — the Vaixvadeva, Aindragna, and Kaya victims, referred to 
in this and the following two paragraphs, belong to the ATaturmisya, 
or Seasonal victims, being amongst those tied to the fourteenth and 
sixteenth stakes. Though the text speaks only of one VaLrvadeva 
&c. victim, there are really three such victims in each case. 
According to the views referred to in these paragraphs (cf. comm. 
on Katy. XX, 7, 23), the omenta of all the preceding victims (from 
the ' paryangya ' onwards) up to the beginning of the ATaturmasyas, 
would be offered together after (or along with) the vapas of those 
of the respective victims (Vauvadeva &c) specified in these para- 
graphs ; and along therewith the vap&s of all the subsequent Seasonal 
victims. The deities to which this heap of omenta would be 
offered, would thus be either the Virve Dev&A, or India and Agni, 
or Ka, as representing all the deities. Axv. S. X, 9, 7, assigns the 
omenta of all the victims, except the three Pra£fipatya ones, to 
the Vuve DevaA. 
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the others,' said .Sailali ; 'for, doubtless, Ka is 
Pra^apati, and behind Pra^apati are all the gods : 
it is in this way he gratifies them deity after deity.' 

4. 'Having gone through the twenty-one deities of 
the Seasonal * (victims), let them proceed by divid- 
ing (the omenta) into twenty-one parts 8 ,' said 
Bhailaveya ; 'for as many as there are Seasonal 
deities so many are all the gods : it is in this way he 
gratifies them deity after deity.' 

5. 'Let them proceed (with the omenta) singly 
and not otherwise,' said Indrota vSaunaka ; ' why, 
indeed, should they hasten ? It is in this way he 
gratifies them deity after deity.' This, then, is what 
these have said, but the established practice is 
different therefrom. 

6. Now Y&g »avalkya said, 'They should pro- 
ceed simultaneously with the (omenta) of Pra^apati's 3 
(victims), and simultaneously with those consecrated 
to single gods : it is in this way that he gratifies them 
deity after deity, that he goes straightway to the 
completion of the sacrifice, and does not stumble.' 

7. When the omenta have been offered, the 
Adhvaryu enters (the Havirdhana shed) and draws 

1 See p. 309, note 2. 

* According to this view, the omenta of all the victims after the 
three first (Pra^spatya) ones, — i. e. beginning from the ' paryan- 
gya' animals (see p. 299, note 2) up to the end of the JTaturmasya, 
or Seasonal victims, which are the last of the domesticated .animals 
— would be put together in one heap and divided into twenty-one 
portions, which would then be offered to the first twenty-one deities 
of the Seasonal offerings, that is to say, to those of the Vauvadeva, 
Varaxapragbasa, Sakamedha, and Mahihavis offerings, thus omit- 
ting the deities of the Pitryesh/i and the .Sunasfrtya offerings. 

* That is the first three victims, viz. the horse, the hornless he- 
goat, and the Gomn'ga. 
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Pra^apati's second Mahiman cup of Soma in 
a silver vessel. The Puroru£ thereof is (V4f. 
XXIII, 3), * He who by his greatness hath be- 
come the one king of the breathing and blink- 
ing world, [and who here ruleth over the 
two-footed and the four-footed : to the god 
Ka(Who?) will we pay homage by offering].' 
The Anuvakya and Ya^ya are interchanged so as 
to (ensure) unimpaired vigour 1 , and the Praisha 
(direction to Hotrt) is the same (as that of the first 
cup). As the Vasha/ is uttered, he offers with 
(V&g. S. XXIII, 4), 'What greatness of thine 
there hath been in the night, and the year, 
[what greatness of thine there hath been in 
the earth and the fire; what greatness of 
thine there hath been in the Nakshatras and 
the moon, to that greatness of thine, to 
Pra^apati, to the gods, hail 2 ].' He does not 
repeat the Vasha/ : the significance of this has been 
explained. 

8. Of the blood of the other victims they make 
no sacrificial portions ; of (that of) the horse they 
do make portions 3 . Of (the blood of) the others * 
they make portions 4 on the south side, of (that of) 
the horse on the north side (of the altar) ; of (the 
blood of) the others he makes portions on (a mat 
of) plaksha (ficus infectoria) twigs, of (that of) the 
horse on rattan twigs. 

1 By simple repetition this would be impaired. 

* See XIII, 2, 1 1, 2 with note. * See XIII, 3, 4, 2-5. 

4 This would be an alternative view. According to the scholl. 
on K&ty. XX, 8, 1-3, this would seem to refer to the other Pra^i- 
patya victims, in which case one would, however, expect the dual 
here, as there are only two of them besides the horse. 
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9. But concerning this, Satyaya,f*i said, 'They 
may indeed do it in either way, only one must not 
depart from the (right) path.' But the former, 
indeed, is the established practice. The sacrifice 
(of the second day) is an Ukthya : thereby he causes 
the air-world to prosper. The last day is an 
Atiratra with all the Stomas, for him to obtain and 
secure everything, for the Atiratra with all the 
Stomas is everything, and the A^vamedha is every- 
thing. 

10. Its Bahishpavamana (stotra) is in the Trivrzt 
(9-versed Stoma), the A^ya (stotras) in the Fan&a- 
daya (15-versed), the Madhyandina-pavamana in 
the Saptadarai (17), the Pn'shMas in the Ekaviwwa 
(21), the Tr/tlya Pavamina in the Trmava (27), 
the Agnish/oma-saman in the Trayastri»wa (33), the 
Ukthas in the Ekaviawa (21), the Shodann in the 
Ekavi^tfa, the night (chants) in the Va.nkada.sz, 
the Sandhi (twilight chant) in the Trivrz't (9). 
Whatever .Sastra is (recited) for the second day of 
the Pr«'sh/£ya Shadkha that is (used at) the Atiratra 
sacrifice 1 ; thereby he causes yonder (heavenly) 
world to prosper. 

11. 'There are twenty-one Savantya victims, all 
of them consecrated to Agni, and there is one and 
the same performance for them,' so say some ; but 
let him rather immolate those twenty-four bovine 
(victims 2 ) for twelve deities, — twelve months are 
a year, and the year is everything, and the Asva.- 



1 In the same way Asv. S. X, 4, 8 lays down the rule that the 
6'astras of the second day are those of the fifth day of the VyurfAa 
Pnsh/Aya-sharfaha ; cf. above, XIII, 5, 1, 7 seqq. 

» See XIII, 3, 2, 3. 
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medha is everything : thus it is for the sake of his 
obtaining and securing everything. 

Fourth BrAhmaya. 

Different Arrangements of the Chants of the Ajvameihu. 

i. Now, Indrota Daivapa .Saunaka once per- 
formed this sacrifice for (Janame^aya Parikshita, 
and by performing it he extinguished all evil-doing, 
all Brahman-slaughter ; and, verily, he who performs 
the Asvamedha extinguishes (the guilt incurred by) 
all evil-doing, all Brahman-slaughter. 

2. It is of this, indeed, that the Gatha (strophe) 
sings, — ' In Asandlvat 1 , £anamefaya bound for 
the gods a black-spotted, grain-eating horse, adorned 
with a golden ornament and with yellow garlands.' 

3. [There are] those same first two days*, and 
a Gyrotis 8 Atiratra : therewith (they sacrificed) for 
Bhfmasena; — those same first two days, and a Go 
Atiratra : therewith (they sacrificed) for Ugra- 
sena; — those same first two days, and an Ayus 
Atiratra : therewith (they sacrificed) for .SYutasena. 
These are the Parikshitlyas *, and it is of this that 
the Gatha sings, — 'The righteous Parikshita s, 
performing horse-sacrifices, by their righteous work 
did away with sinful work one after another.' 



1 Lit., (in the city, nagare, Harisv&min) possessed of a throne. Cf. 
Ait. Br. VIII, ai. 

* Viz., as stated before, an Agnish/oma and an Ukthya. 

* As to the difference between the Cfyotis, Go, and Ayus forms of 
the Agnish/oma sacrifice, see part iv, p. 387, note 2. 

4 That is, according to Harisv&min (and the Gdthfi), the brothers 
of (Ganame^aya) Pirikshita, though one would rather have thought 
of his sons, the grandsons of Parikshit. 
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4. Those same first two days, and an Abh^it 1 
Atiratra, — therewith Para A/nara, the Kausalya 
king, once sacrificed : it is of this that Gathi sings, 
— 'A/nara's son, the Kausalya Para, Haira»ya- 
nabha, caused a horse, meet for sacrifice, to be 
bound, and gave away the replete regions.' 

5. Those same first two days, and a Visvagit 1 
Atiratra, — therewith Purukutsa, the Aikshvaka 
king, once on a time performed a horse(daurgaha)- 
sacrifice, whence it is of this that the /ftshi sings 
(J&g-v. IV, 42, 8), — ' These, the seven ^'shis, were 
then our fathers when Daurgaha * was bound.' 

6. Those same first two days, and a Mahivrata * 
Atiratra, — therewith Marutta Avikshita, the 
Ayogava king, once performed sacrifice; whence 
the Maruts became his guards-men, Agni his 
chamberlain, and the Visve DevaA his counsellors : 
it is of this that the Gatha sings, — 'The Maruts 
dwelt as guards-men in Marutta Avikshita's 
house, Agni as his chamberlain, and the Vmre 
DevaA as his counsellors.' And, verily, the Maruts 
become the guards-men, Agni the chamberlain, 
and the Vlnre Dev&A the counsellors of him who 
performs the horse-sacrifice. 

7. Those same first two days, and an Aptoryama* 
Atiratra, — it was therewith that Kraivya, the 
Pawiala king, once performed sacrifice, — for 
Krivis they formerly called the Pawialas : it is of 
this that the GathA sings, — 'At ParivakrA, the 

1 Regarding the Abhjgit and Vijvagit, see part iv, p. 320, note 2. 

* Sayana, differently from our Brahmaaa, takes Daurgaha as the 
patronymic of Purukutsa (son of Durgaha). 

* See part iv, p. 282, note 5. 
4 See part in, introd. p. zx. 



Digitized by 



Google 



398 satapatha-brAhmajva. 

Pa»£ala overlord of the Krivis seized a horse, 
meet for sacrifice, with offering-gifts of a hundred 
thousand (head of cattle).' 

8. And a second (Gatha), — 'A thousand myriads 
there were, and five-and-twenty hundreds, which the 
Brahma#as of the Pawialas from every quarter 
divided between them.' 

9. The Agnish/oma in the TrivWt (stoma) ; the 
Ukthya in the Pa&6adara. ; and the third day, with 
the Uktha (stotras), in the Saptadara ; the Shoakrin 
(stotra) in the Ekavi«wa, the night (stotras) in the 
Pa»£adafa, and the Sandhi (stotra) in the Trivm, — 
this is the (sacrifice) resulting in the AnushAibh 1 : 
it is therewith that sacrifice was performed by 
Dhvasan Dvaitavana, the king of the Matsyas, 
where there is the lake Dvaitavana ; and it is of 
this that the Gatha sings, — ' Fourteen steeds did 
king Dvaitavana, victorious in battle, bind for 
Indra Vr/trahan, whence the lake Dvaitavana 
(took its name).' 

10. The (three) Pavamana (stotras) in the A!atur* 
vimsa. (stoma), and (those performed) by repetitions * 
in the Trivrtt ; the Pavamanas in the A!atu.riatva~ 
ri»«a (44-versed stoma), and (those performed) by 
repetition 8 in the Ekaviwwa; the Pavamanas in 



1 Viz. inasmuch as, according to Harisvimin, all the Stotras 
amount together to 798 verses, which make twenty-five anush/ubh 
verses (of 32 syllables each) or thereabouts. 

* That is to say, all the remaining nine stotras of this, the Agnish- 
/oma, day, the so-called Dhuryas, viz. the A^ya-stotras, the Pr»sh/*a- 
stotras, and the Agnish/oma-sdman, in all of which the respective 
Stoma is obtained by repetitions of the three stotriyi-verses. 

1 In this, the Ukthya, day, this includes also the three IJktha- 
stotras, as being, as it were, the Dhuryas of the Hotri's assistants 
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the Ash/4£atvari»«a (48), and (those performed) by 
repetition in the Trayastri»wa (33) up to the 
Agnish/oma-saman, the Uktha (stotras) in the Dva- 
trimsa. (32), the Shodayin in the Ekavi«wa, the night 
(stotras) in the Pa££adasa, and the Sandhi (stotra) in 
the Trivr/t : 

11. Suchlike is Vishmi's striding 1 , — it was there- 
with that Bharata Dau^shanti once performed 
sacrifice, and attained that wide sway which now 
belongs to the Bharatas: it is of this that the 
Gatha sings, — 'Seventy-eight steeds did Bharata 
Dau^shanti bind for the VWtra-slayer on the 
Yamuna, and fifty-five near the Ganga.' 

1 2. And a second (Gatha), — ' Having bound a 
hundred and thirty-three horses, meet for sacrifice, 
king Saudyumni, more shifty, overcame the other 
shiftless ones.' 

13. And a third, — *At Naafapit 2 , the Apsaras 
.Sakuntala conceived Bharata, who, after conquer- 
ing the whole earth, brought to Indra more than 
a thousand horses, meet for sacrifice.' 

14. And a fourth *, — ' The greatness of Bharata 
neither the men before nor those after him attained, 
nor did the five (tribes of) men, even as a mortal 
man (does not touch) the sky with his arms/ 

1 5. With the Ekavitfwa-stoma* /?zshabha Ya^»a- 



(cf. part iii, introd. p. xiv seqq.); whilst in the directions regarding 
the next day they are not included, as requiring a different Stoma. 
1 Just as there are here wide intervals between the Stomas, so 
Vishnu, in his three strides, passes over wide distances, comm. 

* This, according to Harisvamin, is the name of Kama's 
hermitage. Cf. Leumann, Zeitsch. d. D. M. G., XLVIII, p. 81. 

* Cf. Ait. Br. VIII, 23 ; Weber, Ind. Stud. I, p. 20a. 

* That is, using the ai-versed form throughout the three days. 
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tura, king of the vSViknas, performed sacrifice : it 
is of this that the Gatha sings, — ' When /?*shabha 
Y4f#atura was sacrificing, the Brahman-folk, 
having received wealth at the A^vamedha, divided 
the offering-gifts between them.' 

1 6. With the Trayastri»wa-stoma .So ft a Satra- 
saha, the Pawiala king, performed sacrifice: it is of 
this that the Gatha sings, — 'When Satrasaha per- 
forms the horse-sacrifice, the Trayastrwwa (stomas) 
come forth as (Taurvasa) horses, and six thousand 
mail-clad men '. 

1 7. And a second (Gatha), — ' At the sacrifice of 
thee, K oka's father, the Trayastri»wa (stomas) 
come forth, each as six times six thousand * (horses), 
and six thousand mail-clad men.' 

18. And a third, — 'When Satrasaha, the P4»- 
/6ala king, was sacrificing, wearing beautiful garlands, 
Indra revelled in Soma, and the Brahmaftas became 
satiated with wealth.' 

19. 6atantka Sitra^ita performed the Govt- 
nata (form of Axvamedha), after taking away the 

1 This seems to be Harisvamin's interpretation of the verse : — 
torvisi a*vi gyesh/Ae tam api sr^yeran iti (?) trayastriwji stomS 
udga^Manti, sa hi >Sb«as trayastri»wan eva stoman trishv api 
divaseshu prayunkte nanyan iti te udgaAfc/ianttty aha, sha/ tu 
sahasriwi varmw&m ra^aputra«a»« kava&nara arvapilanSm udfrata 
iti vartate varshe praptS eva drash/avy&A. The St. Petersb. Diet, 
on the other hand, construes ' trayastriwwiA ' along with 'sha/ 
sahasra»i'=6o33 (? horses of mail-clad men). This interpretation 
seems to me to involve serious difficulties. The use of those Stomas 
doubtless is supposed to result in the advantages here enumerated. 

* Koko nima nathaA, ke te axva udfrata iti prathamayaw gatha- 
yam uktam tad atrapy arm vartate; tesham tatra parimanam 
noktam atra sha/trimsad arvasahasrini rakshwiam anuferabhutiny 
udgaMfcmtity aha; trayastrimjir Aodirate shad dA\(i) varmw&R 
padanetasu (?) gai&fctntiti. Harisvamin. 
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horse of the Kasya (king); and since that time 
the Kasis do not keep up the (sacrificial) fires, 
saying, ' The Soma-drink has been taken from us.' 

20. The mode (of chanting) for this (Govinata 
form) is : — the Pavamana (stotras) in the Aaturviwtsa 
(stoma), and (those chanted) by repetitions in the 
Trivrrt ; — the Pavamanas in the A , atu$£atvari»*fo, 
the A^ya (stotras) in the Ekaviffua, the Ukthas * in 
the Tri»ava, the Pr»sh/^as in the Ekavimra ; — the 
Pavamanas in the Shaftriwwa (36-versed), and (those 
chanted) by repetitions in the Trayastri»«a (33) 
up to the Agnish/oma-saman, the Ukthas in the 
Ekavifftra, the Shodksin in the Ekavi»wa, the night 
(stotras) in the Pa&tadara, and the Sandhi (stotra) 
in the Trivrtt. 

21. It is of this that the Gatha sings, — ' .Satantka 
Satra^ita seized a sacrificial horse, in the neigh- 
bourhood, the sacrifice of the Ka^is, even as 
Bharata (seized that) of the Satvats.' 

22. And a second, — 'The mighty .Satantka, having 
seized, in the neighbourhood, Dhr*tarash/ra's 
white sacrificial horse, roaming at will in its tenth 
month, .Satantka * performed the Govinata-sacrifice.' 

23. And a fourth 8 , — 'The greatness of the 
Pharatas neither the men before nor those after 
them attained, nor did the seven (tribes of) men, 
even as a mortal man (does not touch) the sky with 
his flanks.' 

1 Why these are here put before the Pr»sh/Aas, is not clear. 

* Perhaps we ought here to read * S£tra£ita.' 

* Unless the GathS in the preceding paragraph (being in the 
Trish/ubh metre) is really counted as two, the author seems here 
purposely to have omitted a verse. Possibly, however, it may 
mean, ' the fourth,' viz. referring to paragraph 14. 

[44] ' Dd 
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24. Now as to the sacrificial gifts. Whatever there 
is towards the middle of the kingdom other than the 
land, the men, and the property of the Brahma«a, 
of that the eastern region belongs to the Hotrt, 
the southern to the Brahman, the western to the 
Adhvaryu, the northern to the UdgatW; and the 
Hotrtkas share this along with them. 

25. When the Udayaniya (completing offering) 
is finished, he seizes twenty-one barren cows, sacred 
to Mitra-Varu»a, the Virve Dev&A, and BWhaspati, 
with the view of his gaining those deities. And 
the reason why those sacred to Brzhaspati come 
last is that Brthaspati is the Brahman (n.), and he 
thus establishes himself finally in the Brahman. 

26. And as to their being twenty-one of them,— 
the twenty-one-fold is he who shines yonder: twelve 
months, five seasons, these three worlds, and yonder 
sun as the twenty-first — this consummation (he 
thereby obtains). 

27. When the Udavasanlya (closing offering) is 
completed, they give, for a sacrificial gift, four 
women, with a maiden as the fifth, and four hundred 
female attendants according to agreement. 

28. And during the following year he performs 
the animal sacrifices of the seasons, — six (victims) 
sacred to Agni in the spring, six to Indra in the 
summer, six to Par^anya, or to the Maruts, in the 
rainy season, six to Mitra and Varutfa in the autumn, 
six to Indra and Vishwu in the winter, and six to 
Indra and Brzhaspati in the dewy season, — six 
seasons are a year : in the seasons, in the year, he 
thus establishes himself. These amount to thirty- 
six animals, — the Brihatt (metre) consists of thirty- 
six syllables, and the heavenly world is established 
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upon the Brzhatl: and thus he finally establishes 
himself, by means of the Brzhatt metre, in the 
heavenly world. 



Sixth Adhyaya. First Brahmawa. 
The Purushamedha, ok Human Sacrifice. 

i. Purusha Narayazza desired, 'Would that I 
overpassed all beings I would that I alone were every- 
thing here (this universe) ! * He beheld this five- 
days' sacrificial performance, the Purushamedha, 
and took it ', and performed offering therewith ; and 
having performed offering therewith, he overpassed 
all beings, and became everything here. And, 
verily, he who, knowing this, performs the Purusha- 
medha, or who even knows this, overpasses all 
beings, and becomes everything here. 

2. For this (offering) there are twenty-three 
Dikshas, twelve Upasads, and five Sutyas (Soma- 
days). This, then, being a forty-days' (perform- 
ance), including the Dlkshis and Upasads, amounts 
to a Vira^ -8 , for the VirA^ consists of forty syllables : 
rVa^-. S. XXXI, 5.] 'Thence 8 Vira,f (f.) was 
born, and from out of Vira,f the Purusha.' 



1 That is, according to Harisv&min, he brought its powers into 
play, and accomplished all his desires : — tatsadhanany upapadayat, 
tenayaw ya^anena samfhitam sakalaw sddhitavan ity arthaA. 

1 The Vira^-verse consists of decasyllabic padas, the most 
common form of the verse being oneof three padas (or thirty syllables), 
whilst here the one consisting of four padas is alluded to, and VaSg- 
verses of one and two p&das likewise occur. There is also a 
parallel form of the Vira^-metre consisting of (usually three) 
hendeca-syllabic padas. 

' That is, from the Purusha ; cf. Jftg-v. S. X, 00, 5. 

D d 2 
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This, then, is that Virif, and. from out of that 
Vir&f he (the Sacrificer) generates the Purusha, 
the Sacrifice. 

3. Now these (forty days) are four decades ; and 
as to there being these four decades, it is for the 
obtainment of these worlds, as well as of the regions : 
by the first decade they l obtained even this (terres- 
trial) world, by the second the air, by the third 
the sky, and by the fourth the regions (quarters) ; 
and in like manner does the Sacrificer, by the first 
decade, obtain even this (terrestrial) world, by the 
second the air, by the third the sky, and by the 
fourth the regions — and, indeed, as much as these 
worlds and the regions are, so much is all this 
(universe) ; and the Purushamedha is everything : 
thus it is for the sake of his obtaining and securing 
everything. 

4. On the Upavasatha* (day) there are eleven 
victims sacred to Agni and Soma : the performance 
for these is one and the same. There are eleven 
stakes, — the Trish/ubh (verse) consists of eleven 
syllables, and the Trish/ubh is a thunderbolt, and 
the Trish/ubh is vigour : with the thunderbolt, with 
vigour, the Sacrificer thus from the first repels eviL 

5. On the SutyA (days) there are the (Savanlya) 
victims of the set of eleven s (stakes), — the Trish- 
/ubh consists of eleven syllables, and the Trish/ubh 
is a thunderbolt, and the Trish/ubh is vigour : with 
the thunderbolt, with vigour, the Sacrificer thus 
from the first repels evil. 

1 Harisvimin supplies ' purve purashftA ' (? former men, or tbe 
first seven purnshiA, the seven Xishis). 
1 That is, the day before the Soma-sacrince. 
' See III, 7, a, 1 seqq. 
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6. And, again, as to why there are (the victims) 
of the set of eleven (stakes) : it is for the sake of 
his obtaining and securing everything, for the set 
of eleven (stakes) is everything, since the set of 
eleven (stakes) is Pra^apati, and Pra^apati is every- 
thing, and the Purushamedha is everything. 

7. Now this Purushamedha is a five-days' sacri- 
ficial performance — the sacrifice is fivefold, the vic- 
tim is fivefold, and five seasons are a year: what- 
soever of five kinds there is, either concerning the 
deity or the self (body), all that he thereby obtains. 

8. The first day thereof is an Agnish/oma ; then 
(follows) an Ukthya, then an Atiratra, then an 
Ukthya, then an Agnish/oma : this (sacrifice) thus 
has light (fyotis 1 ) on both sides, and an Ukthya 
on both sides (of the central Atiratra). 

9. It is a five-days' (sacrifice), like a barley-corn 
in the middle*; for the Purushamedha is these 
worlds, and these worlds have light on both sides — 
through Agni (the sacrificial fire) on this side, and 
through Aditya (the Sun) on the other: therefore 
it has light on both sides. And the Ukthya is food, 
and the Atiratra the body (self) ; and because there 
are these Ukthyas on both sides of the Atiratra, 
therefore this body is surrounded by food. And 
that Atiratra which is the largest of them is in the 
middle, it is thereby that it (the body, or sacrifice) 
is like a barley-corn (yava) in the middle ; and, verily, 

' Viz. an Agnish/oma form of the Gyotish/oma order of sacrifice. 
Cf. part iv, p. 387, note a. 

* That is, becoming larger towards the middle, inasmuch as the 
Ukthya is — as far as Stotras and .Sastras, and cups of Soma are 
concerned — a larger sacrifice than the Agnish/oma; and the 
Atiratra is the largest form of alL 
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•whosoever knows this repels (yu) his hateful enemy : 
* He alone exists, not his hateful enemy,' thus they 
say of him. 

10. The first day is for it this same (terrestrial) 
world, and the springseason 1 also is this its (terrestrial) 
world ; and the second day is what there is above 
this (terrestrial) world and below the air, and the 
summer season also is that (part) of it; and the 
central day is its air, and the rainy and autumn 
seasons also are its air ; and the fourth day is what 
is above the air, and below the sky, and the winter 
season also is that (part) of it ; and its fifth day is 
the sky, and the dewy season also is its sky : thus 
as to the deities. 

ii. Then as to the body 2 . The first day is its 
feet, and the spring season also is its feet ; and 
the second day is what is above the feet, and below 
the waist, and the summer season also is that (part) 
of it ; and the central day is its waist, and the rainy 
and autumn seasons also are its waist; the fourth 
day is what is above the waist and below the head, 
and the winter season also is that (part) of it ; and 
the fifth day is its head, and the dewy season also 
is its head : — thus these worlds, as well as the year 
and the (sacrificer's) self, pass into the Purushamedha 
for the obtainment and securing of everything, for, 
indeed, these worlds are everything, and the year 
is everything, and the self is everything, and the 
Purushamedha is everything. 

1 It should be borne in mind here that the sacrifice (Pra^apati) 
is identical with the Sacrificer on the one hand, and with the year 
on the other. 

1 Or, as to the self, viz. of Pra^apati (and the Sacrificer), which 
the sacrifice is supposed to reproduce. 
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Second Bkahma-jva. 

1 . And as to why it is called Purushamedha : — 
The stronghold (pur) doubtless is these worlds, 
and the Purusha (spirit) is he that blows here (the 
wind), he bides (st) in this stronghold (pur) : hence 
he is the Purusha. And whatever food there is in 
these worlds that is its ' medha,' its food ; and inas- 
much as this is its ' medha/ its food, therefore (it is 
called) Purushamedha. And inasmuch as at this 
(sacrifice) he seizes * men (purusha) meet for sacrifice 
(medhya), therefore also it is called Purushamedha. 

2. He seizes them on the central day, for the 
central day is the air, and the air is the abode of 
all beings ; and, indeed, these victims are also food, 
and the central day is the belly : he thus puts food 
in the belly. 

3. He seizes them by decades * for the obtainment 



1 That is, he (symbolically) immolates them. 

* The statement in paragraphs 3 and 4, according to which 
there are eleven decades of human victims, does not refer to the 
actual distribution of victims over the eleven stakes, but it is 
apparently made purely for symbolical reasons (viz. with reference 
to the Vir&g and Trish/ubh metres), and is probably based on the 
way in which the victims are enumerated in the Va^asaneyi-samhitS, 
XXX, 5-23 (see the Translation at the end of this chapter, where 
they are, however,, numbered according to the stakes). There 
the first eleven Kanrfikis (5-15) are made up of the names 
and deities of ten victims each, hence together of eleven decades ; 
whilst of the subsequent Kanakas — k. 16 consists of twelve, ks. 
17-ai often each, and k. 22 of twelve victims. The actual mode 
of distribution over the several stakes is that referred to in para- 
graphs 5-8, viz. the first forty-eight victims are tied to the central 
stake, after which eleven victims are tied to each of the other ten 
stakes. After these, amounting to 158 victims, the Sawhita 
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of all food, for the Vira^f consists of ten syllables, 
and the Viraf is all food \ 

4. Eleven decades 2 he seizes; — the Trish/ubh 
consists of eleven syllables, and the Trish/ubh is 
the thunderbolt, and vigour : with the thunderbolt, 
with vigour, the Sacrificer thus repels evil from 
within him. 

5. Forty-eight he seizes at the central stake; — 
the Gagatt consists of forty-eight syllables, and 
cattle are of Gagata (movable) nature : by means of 
the Gagatl he (the priest) secures cattle for him. 

6. Eleven at each of the others ; — the Trish/ubh 
consists of eleven syllables, and the TrishAibh is 
the thunderbolt, and vigour : with the thunderbolt, 

enumerates twenty-six additional victims, which, according to Mahf- 
dhara (cf. Katy. XXI, 1, 10), are to be added to the eleven victims of 
the second stake, — viz. fourteen victims dedicated to various so- 
called deities ; eight victims, sacred to Pra^ipati and belonging 
neither to the -Sudra nor to the Brahmaxa castes ; and finally four 
more victims, characterised in exactly the same way as the eight 
preceding ones. It will be seen that of these twenty-six victims 
only the first set of (eight) Pra^apatya victims are referred to In the 
Brahmana, and that as the victims seized last of all. This circum- 
stance clearly characterises the last four victims of the Sa**hit& as not 
recognised by the Brahmaaa ; and seeing that all four of these are 
such as have already occurred amongst the previously enumerated 
victims (though there assigned to different divinities) they must be 
considered (as they are by Prof. Weber, Ind. Streifen, I, p. 68) as 
having been added to the list of the Sanhita subsequently to the 
composition of the Brahmami. A similar inference will probably 
apply to the fourteen victims preceding the eight PrS^Apatya 
ones, though all that can be urged against them is that they are not 
referred to in the Brahmatta. 

1 Hardly,— and all food is vir&g (widely ruling or shining). In 
double clauses with a middle term, such as this, the position of 
subject and predicate seems often reversed in the second clause (cf. 
for instance, XIII, 8, 1, 4). 

* See note 2 on p. 407. 
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with vigour, the Siacrificer thus repels evil from 
about him. 

7. Last of all he seizes eight; — the Giyatri 
consists of eight syllables, and the Gayatrt is the 
Brahman (n.): he thus makes the Brahman to be 
the ultimate thing of this universe, whence they 
say that the Brahman is the ultimate thing of 
this universe. 

8. These (eight) are sacred to Pra^apati, — 
Pra^pati assuredly is the Brahman, for Pra^apati is 
of the nature of the Brahman ' : therefore they are 
sacred to Prafapati. 

9. When about to bring up the victims, he offers 
those three oblations to SavitW, with (V&g: S. 
XXX, 1-3), 'God Savitrz, (speed the sacrifice, 
speed the lord of sacrifice unto his share)!' — f 
'May we obtain that glorious light of the 
God Savitrt, (who shall inspire our prayers)!' 
— 'All troubles remove thou from us, O God 
Savitrz.; bestow unto us what is auspicious!' 
He thus pleases SavitW, and thus pleased with him, 
he (Savitr*) impels (speeds) those (sacrificial) men, 
and he seizes them impelled by that (Savitr*). 

10. For the priesthood he seizes a Brahma#a, for 
the Brahmana is the priesthood: he thus joins 
priesthood to priesthood 8 ; — for the nobility he 
seizes a Ra/anya, for the Ra^anya is the nobility : 
he thus joins nobility to nobility; — for the Maruts 
(he seizes) a Vaisya, for the Maruts are the clans 
(peasants) : he thus joins peasantry to peasantry ;— 

1 That is, of the divine spirit, the world-soul, of which Pra^apati 
if, as it were, the personification, or phenomenal representative. 

1 Or, he perfects, completes, the priesthood by (adding to it 
a member of) the priesthood. 
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for (religious) toil (he seizes) a tSudra, for the 6"udra 
is toil : he thus joins toil to toil ; — according to their 
particular form he thus supplies these divinities with 
victims, and, thus supplied, they supply him with all 
his objects of desire. 

1 1. He makes offering with ghee, for ghee is fiery 
mettle: by means of fiery mettle he thus endows him 
(the Sacrificer) with fiery mettle. He makes offering 
with ghee, for that — to wit, ghee — is the dear 
resource of the gods : he thus supplies them with 
their dear resource, and, thus supplied, they supply 
him with all his objects of desire. 

1 2. By means of the Purusha Narayawa (litany), 
the Brahman priest (seated) to the right (south) of 
them, praises the men bound (to the stakes) with 
this sixteen-versed (hymn, JZtg-v. X, 90, V$g. S. 
XXXI, 1-16), 'The thousand-headed Purusha, 
thousand-eyed, thousand-footed 1 . . .;' — thus 
(he does) for the obtainment and the securing of 
everything, for everything here consists of sixteen 
parts, and the Purushamedha is everything : in thus 
saying, ' So and so thou art, so and so thou art,' he 
praises and thereby indeed magnifies him (Purusha); 
but he also thereby speaks of him, such as he is. 
Now, the victims had had the fire carried round 
them, but they were not yet slaughtered, — 

1 3. Then a voice % said to him, ' Purusha, do not 



1 For a complete translation of this hymn, the Purusha-sflkta, see 
J. Muir, Orig. Sanskrit Texts, vol. i, p. 9 seqq. Cp. also part iv, 
introduction, p. xiv. 

* 'A bodiless voice/ comm.; cf. XI, 4, a, 16 where likewise 'an 
invisible voice ' is introduced censuring the priest who bums the 
oblations. Perhaps, however, VSJt may be intended from whom 
Pra^ipati, in the beginning, produced the waters ; cf. VI, 1, 1, 9. 
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consummate (these human victims 1 ): if thou wert to 
consummate them, man (purusha) would eat man.' 
Accordingly, as soon as fire had been carried round 
them, he set them free, and offered oblations to 
the same divinities*, and thereby gratified those 
divinities, and, thus gratified, they gratified him 
with all objects of desire. 

14. He makes offering with ghee, for ghee is 
fiery mettle: with fiery mettle he thus bestows 
fiery mettle upon him. 

15. He concludes with those of the set of eleven 
(stakes), — the Trish/ubh consists of eleven syllables, 
and the TrishAibh is the thunderbolt, and vigour : 
with the thunderbolt, with vigour, the Sacrificer thus 
repels evil from within. 

16. The Udayanlya (concluding oblation) having 
been completed, he seizes eleven barren cows, sacred 
to Mitra-Varu«a, the Vinre Deva^, and BWhaspati s , 
with the view of winning these deities. And as 
to those of Brzhaspati being last, — Brzhaspati truly 
is the Brahman (n.), and thus he finally establishes 
himself in the Brahman. 

1 Thus (i. e. do not go through with this human sacrifice) 
the commentator, probably correctly, interprets ' samsthdpaya ' 
(instead of ' do not kill,' St. Petersb. Diet., though, practically, it 
would, of course, come to the same thing), — Purusha, etin purusha- 
parun mi samtish/ipa£, udannayadikany anginy eshaw mi krrthi 
ity artha/s ; yadi samsthipayishyasi tataA rcshabhakshinukirewa loke 
*pi purusha^ purusham bhakshayishyati ta£ ^iyuktam ity abhipriyaA. 
In the same way the verse ought accordingly to have been translated 
in III, 7, 2, 8. 

* That is, he offers with the formulas ' To the Brahman, hail ! to 
the Kshatra, hail 1 ftc, running through the whole series of so-called 
divinities of the released victims. 

* Viz. three for each of the first two deities, and five for Brrhas- 
pati. 
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17. And as to why there are eleven of them, — 
the TrishAibh consists of eleven syllables, and the 
TrishAibh is the thunderbolt, and vigour: with 
the thunderbolt, with vigour, the Sacrificer thus 
repels evil from within. The Traidhatavl is 
the final offering (Udavasantya) : the mystic import 
is the same (as before 1 ). 

18. Now as to the sacrificial fees. What there 
is towards the middle of the kingdom other than 
the land and the property of the Brahma«a, but 
including the men, of that the eastern quarter 
belongs to the Hotr*', the southern to the Brahman, 
the western to the Adhvaryu, and the northern 
to the Udgatr*'; and the HotWkas share this along 
with them. 

19. And if a Brahmaoa performs the sacrifice, he 
should bestow all his property in order to obtain 
and secure everything, for the Brahmawa is every- 
thing, and all one's property is everything, and the 
Purushamedha is everything. 

20. And having taken up the two fires within 
his own self 2 , and worshipped the sun with the 
Uttara-Naraya»a (litany, viz. Vfif. S. XXXI, 17- 
22), let him betake himself to the forest without 
looking round; and that (place), indeed, is apart 
from men. But should he wish to live in the 
village, let him take up again the two fires in the 
churning-sticks, and having worshipped the sun with 
the Uttara-Naraya«a (litany) let him dwell at his 
home, and let him offer such sacrifices as he may 



1 Viz. as set forth V, 5, 5, 6 seqq. 

* Viz. by thrice inhaling the heat (or smoke) emitted by the 
fires. Cf. Manava-Dh. VI, 38 ; BaucMyana-Dharmas. II, 17, a6. 
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be able to afford. But, indeed, this (sacrifice) is not 
to be imparted to any and every one, lest one should 
impart everything to any and every one, for the 
Purushamedha is everything; but one may only 
impart it to one who is known to him, and who 
is versed in sacred writ, and who may be dear to 
him, but not to any and every one. 



The (Symbolical) Victims or the Purushamedha 1 . 

I. 1. To the priesthood (he consecrates) a Brahma»a — 2. To 
the nobility a Kshatriya — 3. To the Maruts a Vauya — 4. To 
penance (hardship, tapas) a .Sudra — 5. To darkness a thief — 
6. To hell a man-slayer — 7. To evil a eunuch — 8. To barter an 
unchaste woman (ayobhu*) — 9. To desire a harlot (pums&alb) — 
10. To the shriek (atikrush/a) a minstrel (magadha) — 11. To 
dancing a herald (bard, suta) — 1 2. To singing an actor (jailusha) — 
13. To the law a counsellor (sabhaiara) — 14. To joking a timorous 
man— 15. To fun (narma) a chatterer — 16. To laughter (liasa) an 
artizan (kari, ? singer of praises)— 17. To pleasure (ananda) a 
woman's friend — 18. To enjoyment a maiden's son — 19. To skill 
a wheelwright — 20. To perseverance a carpenter — 21. To heat 
(tapas) a potter — 22. To craft a mechanic — 23. To handsome 
form a jeweller — 24. To beauty a barber* — 25. To the arrow-shot 
an arrow-maker — 26. To the weapon a bow-maker — 27. To work 
a bowstring-maker — 28. To fate a rope-maker — 29. To death a 
huntsman — 30. To the end (antaka) a dog-keeper — 31. To rivers 
a fisherman (paiwjgish/fla)— 32. To the ogress (of waste lands) a 



1 Comp. Prof. Weber's German translation (Zeitschr. D. M. G., 
XVIII, p. 262 seqq. ; Indische Streifen, I, p. 76 seqq.), where 
the variants from the Taitt. Br. and the explanations of the 
commentaries are given. Not a few of the terms used (some of 
which are, indeed, explained in a different way by the commentators) 
are, however, still of doubtful meaning. Ydg. S. XXX, 5-22. 

* ? The patronymic, or matronymic, of this, ' ayobhava ' is said to 
be the son of a -Sudra from a Vawya woman. 

* Or, as MahSdhara takes 'subhe vapam,' to well-being the seed- 
sower — einen Samann dem Gedeihen, Weber. 
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Nishada' — 33. To the man-tiger (? werwolf) a mono-maniac — 
34. To the Gandharvas and Apsaras a roving outcast (vr&tya) 
— 35. To the teams (? prayu,g-) a madman — 36. To serpents and 
demons a blockhead (? apratipad) — 37. To dice a gambler — 38. 
To impassibility' a non-gambler — 39. To the devils (pLrlias) a 
female cane-worker (basket-maker)— 40. To the hobgoblins (yatu- 
dhana) a female worker in thorns — 41. To intercourse a gallant — 
42. To the house a paramour — 43. To trouble an unmarried elder 
brother whose younger brother is married — 44. To calamity a 
younger brother married before his elder brother — 45. To failure ' 
the husband of a younger sister whose elder sister is unmarried — 
46. To reparation an artiste in embroidery — 47. To agreement 
a female practiser of love-spells — 48. To garrulity (prakamodya) 
an attendant. 

II. 1. To colour a devoted adherent — 2. To strength a giver 
of gifts— 3. To excrescences ' a hunchback — 4. To merriment a 
a dwarf — 5. To the doors a lame one s — 6, To sleep a blind one 
— 7. To injustice a deaf one — 8. To the means of purification 
(? purging) a physician — 9. To knowledge a star-gazer — 10. To 
desire of learning one who asks questions — 11. To the desire of 
adding to one's knowledge one given to ask questions about 
(everything). 

III. 1. To the bounds (of land or propriety) an arbitrator — 
2. To ruins an elephant-keeper — 3. To speed a groom — 4. To 
thrift a cowherd — 5. To vigour a shepherd — 6. To fiery mettle a 
goatherd — 7. To refreshment (? food) a cultivator of the soil — 
8. To the sweet beverage (? nectar) the distiller of liquor — 9. To 
happiness the guardian of a house — 10. To prosperity a possessor 
of wealth — 1 1. To superintendence an assistant doorkeeper *. 

IV. 1. To the light a gatherer of fire-wood — 2. To brilliance 

1 One of the wild aboriginal tribesmen. 

* ? iryata, lit. the state of one requiring to be roused. 

* ? 'envy ' St. Petersb. Diet, (araddhi). 

* The meaning of ' utsada ' is doubtful ; it might be « removal,' 
only the etymological meaning of 'ut-sad' having probably suggested 
the combination. 

* Mahtdhara takes * srama' in the sense of one affected with 
ophthalmia (cf. srava): in both senses the association of ideas is 
intelligible, though apparently (as in other cases) of a jocular nature. 

* Or, the assistant of a charioteer, according to Mah, and Say. 
(cf.V, 3). 
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a fire-kindler — 3. To the sun's sphere a sprinkler (anointer of a king) 
— 4. To the highest heaven a distributer (of portions)— 5. To the 
world of the gods a carver (of portions) — 6. To the world of men a 
scatterer (? seasoner ') — 7. To all the worlds a pourer out (of drink *) 
— 8. To decay and murder a churner ' — 9. To the (animal) sacri- 
fice (or, sacrificial essence) a washer- woman — 10. To concu- 
piscence a female dyer — 11. To quarrelling one of a thievish 
disposition. 

V. 1. To manslaughter an informer — 2. To discrimination a 
doorkeeper — 3. To oversight an assistant doorkeeper 4 — 4. To 
strength (cf. II, 2) an attendant — 5. To plenty a servant — 6. To 
the pleasant one speaking pleasantly — 7. To security one mounted 
on a horse — 8. To heaven (svarga loka) a dealer out of portions 
(cf. IV, 5) — 9. To the highest heaven a distributer (of portions ; cf. 
IV, 4) — 10. To wrath one who makes iron red-hot — 11. To anger 
an absconder (? a yielder, coward). 

VI. 1. To application a yoker — 2. To grief one ready to 
attack — 3. To peaceful dwelling an unyoker — 4. To up-hills and 
down-hills one standing on three legs (of firm character) — 5. To 
bodily form a haughty one (?) — 6. To virtue a woman who prepares 
unguents — 7. To calamity (cf. 1, 44) a woman who makes scabbards 
— 8. To Yama (the god of death) a barren woman — 9. To Yama * 
one who bears twins — 10. To Atharvan one who has miscarried — 
1 1. To the saxnvatsara (the first year of the five years' cycle) one in 
her courses. 

VII. 1. To the parivatsara (the second year) one who has not 
yet borne children — 2. To the idavatsara (the third year) one who 
transgresses (the matrimonial bonds) — 3. To the idvatsara (the 
fourth year) one who oversteps (the bounds of propriety) — 4. To 
the vatsara (the fifth year) one who is worn out — 5. To the year a 
gray-haired one— 6. To the Jfrbhus a furrier — 7. To the Sadhyas 
a tanner — 8. To the lakes a fisherman (dhaivara)— 9. To stagnant 
(waters) a boatsman — 10. To pools a Bainda' — 11. To reed- 
marshes one living on dried meat (or fish). 

1 Mahtdhara takes ' prakaritr*" in the sense of 'viksheptr*'; 
Say. in that of ' sower of discord.' 

* ? Say. makes 'upasektr*' a composer of feuds (!). 

* ? ' a stirrer up of discord,' Say. 

* Thus also Mahtdhara; charioteer, Say.; cf. Ill, n. 

* Yamf, Taitt. Br. 

' According to Mahtdhara, a wild tribesman (inhabitant of the 
jungle) ; ' one living by the net,' Say. 
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• VIII. i. To the opposite bank a 'margara * ' — 2. To the near 
bank a fisherman (kevarta) — 3. To shallows an Anda* — 4. To 
uneven (? deep) places a fisher (mainala) — 5. To sounds (svana) a 
Paroaka ' — 6. To caverns a Kirata (woodman) — 7. To mountain- 
ridges a Gambhaka * — 8. To the mountains a Kimpurusha * — 9. To 
loathing a Paulkasa' — 10. To colour a worker in gold (cf. I, S3) — 
it. To the balance (pair of scales) a merchant. 

IX. 1. To the latter part of the evening one exhausted' — 2. To 
all beings (spirits) a leper (sidhmala) — 3. To good fortune a 
wakeful one — 4. To ill-fortune a sleepy one — 5. To trouble (cf. 

1, 43) a newsmonger — 6. To adversity a spiritless one — 7. To 
collapse a waster 7 — 8. To the king of dice a gambler (cf. I, 37) — 
9. To the Kn'ta (-die) one who takes advantage of mistakes in the 
game' — 10. To the Treta (-die) one who plays on a (regular) 
plan* — 11. To the Dvapara (-die) one who plans to over-reach' 
(his fellow-player). 

X. 1. To the Askanda ,0 (-die) a post of the gaming-room " — 

2. (cf. I, 29) one who ' approaches ' a cow — 3. To the end (antaka, 
cf. I, 30) a cow-slayer — 4. To hunger one who goes begging of one 
cutting up a cow — 5. To evil-doing a JTaraka-teacher — 6. To evil 
(cf. I, 7) a robber — 7. To the echo a re viler — 8. To the noise a 

I ' The son of a mrtgari (? huntsman),' Mahtdhara ; ' one who 
catches fish with his hands,' Say. 

3 According to Mahtdhara, the maker of ' bandhanani (? strings, 
or dams) ; ' — according to Say., one who catches fish by means 
of dikes. 

* ? A Bhilla (Bheel, mountaineer, woodman); — one catching fish 
by means of feathers (pama), Say. 

4 Apparently a man of a voracious, flesh-eating tribe. 

* Apparently a low, despicable man. 

* Explained as one of very low birth, or more particularly, as the 
son of a Nishada from a Kshatriya woman. 

7 Lit. a cutter away (? a spendthrift). 

* Thus Mahtdhara explains ' adinavadaroa ' ; ' one who works 
for his fellow-player's ruin,' St. Petersb. Diet 

* The terms ' kalpin ' and ' adhikalpin ' are of doubtful meaning— 
' arranger ' and ' head-arranger,' Weber. 

14 Lit. * the assailer,' apparently another name for the die usually 
called Kali. On these dice see part iii, p. 106, note 1. 

II Explained as a jocular expression for the habitual frequenter 
of the gambling-house. 
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growler — 9. To the end (anta) a babbler — 10. To the endless 
a dumb one — 11. To articulate sound (rabda) a drum-beater. 

XI. 1. To festive joy a lute-player — 2. To the cry a flute- 
player — 3. To the confused (noise) a conch-blower — 4. To the 
forest a forester — 5. To broken woodlands one who watches woods 
on fire — 6. To fan (narma I, 15) a harlot (I, 9) — 7. To laughter 
an artizan (I, 16) — 8. To the sea-monster (?) a mottled woman * (?) 
— 9-1 1. To power a village-headman, an astrologer, and a herald 
(? abhikroraka). 

XII. (Added to those at the second post) : — 1-3. To dancing 
(1, 1 1) a lute-player (XI, 1), a hand-clapper, and a flute-player (XI, 2) 
— 4. To pleasure (I, 17) a musician — 5. To fire a fat man — 
6. To the earth a cripple — 7. To the wind a K&nd&la. (outcast) 
— 8. To the air a staff-dancer* — 9. To the sky a bald-headed 
one — 10. To the sun a yellow-eyed one — 11. To the stars one of 
variegated colour — 12. To the moon a leprous one (kilasa, cf. IX, 2) 
— 13. To the day a light-coloured one with yellow eyes — 14. To the 
night a black one with yellow eyes. — He then seizes these eight 
misshapen ones — 15. One who is too tall — 16. One loo short — 
17. One too stout — 18. One too lean — 19. One too light-coloured 
— 20. One too black — 21. One too bald — 22. One with too much 
hair : — these (are to be) neither iSudras nor Brahmanas, and are 
sacred to Pra^apati; — 23. A minstrel (magadha, I, 10) — 24. A 
harlot (pu«w£alt, cf. I, 9) — 25. A gambler (I, 37) — 26. A eunuch 
(I, 7) : — these (also are to be) neither Sudras nor Brahma«as, and 
are sacred to Pra^apati. 



Seventh AdhyAya. First BrAhmaya. 
The Sarvamkdha, or All-Sacrifice. 

I. Brahman Svayambhu (the self-existent, n.) 
was performing austerities 3 . He said this much, — 

1 St. Petersb. Diet conjectures 'To lust a sportive woman 
(? dancer or singer).' 

* ' Vaawanartin ' explained by Mahtdhara as one who practises 
dancing by means of a bamboo-staff (vawwena nartanart la) ; by 
Say. as one who makes his living by dancing on the top of a 
bamboo-staff (vamragranrttta^tvin) ; hardly a 'family-dancer,' 
Monier- Williams. 

* Cf. J. Muir, Orig. Sanskrit Texts, vol. v, p. 372. 

[44] E e 
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' Verily, there is no perpetuity in austerities ; well, 
then, I will offer up mine own self in the creatures, 
and the creatures in mine own self.' And, accord- 
ingly, by offering up his own self in the creatures, 
and the creatures in his own self, he compassed 
the supremacy, the sovereignty, and the lordship 
over all creatures; and in like manner does the 
Sacrificer, by thus offering all sacrificial essences x in 
the Sarvamedha, compass all beings, and supremacy, 
sovereignty, and lordship. 

2. Now this Sarvamedha is a ten-days' (Soma-) 
sacrifice, for the sake of his gaining and winning 
every kind of food, for the Vira^" consists of ten 
syllables, and the Vir&f is all food. At this (sacrifice) 
he builds the greatest possible fire-altar, for this — 
to wit, the Sarvamedha — is supreme amongst all 
sacrificial performances : by means of the supreme 
(sacrifice) he thus causes him (the Sacrificer) to 
attain supremacy. 

3. The first day thereof is an Agnish/ut 
Agnish/oma 8 , for the sake of his gaining and 
winning all the gods, for the Agnish/ut Agnish/oma 
is Agni ; and all the gods have Agni (the sacrificial 
fire) for their mouth. The cups of Soma thereat 
pertain to Agni, and so do the Puroru£ * formulas 
pertain to Agni, in order that everything should 
pertain to Agni. 

1 Or, all kinds of victims (medha). 

1 That is, a one-day's Soma-sacrifice (ek&ha) of the Agnish/oma 
order, arranged so as specially to promote the praise of Agni. In the 
same way the next three ekihas are intended to honour special 
deities. 

' That is, the formulas preceding the ' upay&ma ' (' Thou art 
taken with a support, Ac.,' cf. part ii, p. 359, note 1) or formula 
with which the cup of Soma is drawn. 
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4. The second day is an Indrastut Ukthya, 
for the sake of his gaining and winning all the gods, 
for Indra is all the gods. The cups of Soma 
thereat pertain to Indra, and so do the Purorui 
formulas pertain to Indra, in order that everything 
should pertain to Indra. 

5. The third day is a Suryastut Ukthya, for 
the sake of his gaining and winning all the gods, 
for Surya is all the gods. The cups of Soma 
pertain to Surya, and so do the Puroru^ formulas 
pertain to Surya, in order that everything should 
pertain to Surya. 

6. The fourth day is a Vaijvadeva, for the sake 
of his gaining and winning all the gods, for the 
All-gods (Visve DevaA) are all the gods. The 
cups of Soma pertain to the All-gods, and so do 
the Purorui formulas pertain to the All-^ods, in 
order that everything should pertain to the All- 
gods. 

7. The fifth day is a central As vamedhika 1 one : 
at this (sacrifice) he seizes a horse meet for sacrifice, 
for the sake of his gaining the sacrificial essence 
of the horse. 

8. The sixth day is a central Paurusha- 
medhika* one: at this (sacrifice) he seizes men 
meet for sacrifice, for the sake of his gaining the 
sacrificial essence of man. 

9. The seventh day is an Aptoryama, for the 
sake of his gaining all kinds of Soma-sacrifices ; at 
this (sacrifice) he seizes all kinds of (victims) meet 
for sacrifice, both what is animate and what is 

1 That is, an Ukthya sacrifice, cf. p. 359, note 2; XIII, 5, 1, s seqq. 
* That is, an Atiritra, cf. XIII, 6, 1, 9. 
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inanimate. Of those with omenta he offers the 
omenta, and of those without omenta they throw 
down pieces cut out of the skin 1 , and of herbs 
and trees they do so after cutting them up, — 
every kind of food of both the dry and the fresh 
he offers, in order to gain every kind of food. 
Everything he offers, and to every one he offers 
in order to gain and to win everything. The 
omenta having been offered at the morning-service, 
and in the same way the oblations at the evening- 
service, — 

10. The eighth day is a Tri«ava one 8 , for the 
Tri«ava (stoma) is the thunderbolt, and by means 
of the thunderbolt, indeed, lordship (kshatra) is 
gained : by means of the thunderbolt he thus gains 
lordship. 

ii. The ninth day is a Trayastri»wa one 8 , for 
the sake of his gaining a foothold, for the Trayas- 
tri»«a (stoma) is a foothold. 

12. The tenth day is a Visva^it Atiratra with 
all the Yrtshtfas *, for the sake of his gaining and 
winning everything, for the Vlrva^it Atiratra with 
all the Prtsh/£as is everything, and the Sarvamedha 
is everything. 

13. Now as to the sacrificial fees : whatever there 
is towards the middle of the kingdom other than the 
property of the Brihmawa, but including land and 

1 Lit., ' after cutting (pieces) out of the skin they throw down.' 

* That is, one on which the Tri«ava (thrice-nine-versed) Stoma 
is used in chanting. 

.* That is, one on which the thirty-three-versed hymn-form 
is used. 

4 For a Soma-sacrifice with all the IVssh/Aa-s&mans, see part iii, 
mtrod. p. xx seqq. On the two kinds of Visvagit ekihas, the 
Agnish/oma and the Atiratra Vuva^it, see part iv, p. 320, note a. 
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men, of that the eastern quarter belongs to the 
Hotri, the southern to the Brahman, the western to 
the Adhvaryu, and the northern to the Udgat*"*'; 
and the HotWkas share this along with them. 

14. Vuvakarman Bhauvana once performed 
this sacrifice, and having performed it he overpassed 
all beings, and became everything here ; and verily 
he who, knowing this, performs the Sarvamedha, or 
who even knows this, overpasses all beings, and 
becomes everything here. 

15. It was Ka^yapa who officiated in his sacri- 
fice, and it was concerning this that the Earth 1 also 
sang the stanza ; — ' No mortal must give me away ; 
thou wast foolish, Virvakarman Bhauvana : she (the 
earth) will sink into the midst of the water ; vain is 
this thy promise unto Kasyapa.' 

Eighth AdhyAya. First BrAhmaya. 

Funeral Ceremonies. 

i. They now 2 do what is auspicious for him. 
They now prepare a burial-place (ymasana 8 ) for him, 

1 Or, the ground, which Vuvakarman Bhauvana gave away as 
sacrificial fee. On this legend cp. Ait Br. VIII, si ; J. Muir, 
Orig. Sanskrit Texts, vol. i, p. 456 ; vol. iv, p. 369. 

* The commentator is at pains to show that 'atha ' here has not 
the force of 'thereupon' — that is after the performance of the 
Sarvamedha — but that of introducing a new topic ('Now, they 
do . . .') ; and that therefore the directions about to be given are 
by no means intended to apply only to one who has performed the 
Sarvamedha, or even to the AgnuHt, or builder of a fire-altar, but 
also to others. 

* Yaska (Nir. Ill, 5) resolves this word into 'sman' (body) + 
'xayana' (couch); whilst Prof. Weber, Ind. Stud. I, p. 189, 
proposes 'a^man' (stone) + 'jay ana' (couch). The marina, 
or burial-place, sepulchre, is constructed in the form of a tumulus, 
or grave-mound. 
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(to serve him) either as a house or as a monument ; 
for when any one dies, he is a corpse (rava), and for 
that (corpse) food (anna) is thereby prepared, hence 
' savanna,' for, indeed, ' savanna ' is what is mystic- 
ally called ' tfnafana.' But ' smas&A ' also are called 
the eaters amongst the Fathers, and they, indeed, 
destroy in yonder world the good deeds of him who 
has had no sepulchre prepared for him : it is for 
them that he prepares that food, whence it is 
' s masanna,' for ' smasanna ' is what is mystically 
called ' snuuana.' 

2. Let him 1 not make it too soon (after the deceased 
man's death) lest he should freshen up his sin ; but 
let him make it a long time after, as thereby he 
obscures the sin; — and when people do not even 
remember the years (that have passed *), as thereby 
one causes the sin to pass into oblivion. If they do 
remember 8 , — 

1 Viz. the Sacrificcr, the performer of the funeral rites, being the 
next of kin. 

1 This is the way in which the scholiasts interpret the corres- 
ponding rule, Kity. St. XXI, 3, 1 (pitr/medhaA samvatsarasmrstau), 
instead of ' when they do not remember it (even once) for years, he 
brings it about that the sin is forgotten, even in case they should 
remember it,' as Prof. Delbrttck, Altind. Syntax, p. 351 translates 
the passage. For the subject of the verb 'they remember it,' 
Prof. Delbrttck supplies 'pitaraA,' i.e. the dead man's deceased 
ancestors, instead of the living people, which seems rather improb- 
able. The comment is very corrupt, but it makes at least some 
allusion to 'people's talk': — na jruti/4 xrutyabhavas (ta«w) tent 
iirakaranena aghaw papakarawaw gamayati, Air&t .rmajanaw kurva- 
f rara»am (? kurvataA j ravawaw) £anavado*pi na srinottty (1) arthaA. 

' In this way Harisvamin, as well as the scholiasts on Kity. XXI, 
3, 2, construes the clause with the next paragraph, and it is difficult 
to see how otherwise any satisfactory sense could be extracted 
from it. At the same time, it can evidently only qualify the first 
specification of time, as the others will apply in any case. 
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3. Let him make it in uneven years, since the 
uneven belongs to the Fathers ; and under a single 
Nakshatra 1 , since the single Nakshatra belongs to 
the Fathers ; and at new-moon, since the new-moon 
is a single Nakshatra ; — for he (the Sacrificer) is 
a single (person) ; and in that all the beings dwell 
together during that night, thereby he obtains that 
object of desire which is (contained) in all Nakshatras. 

4. Let him make it in autumn, for the autumn is 
the Svadha, and the Svadha is the food of the 
Fathers : he thus places him along with food, the 
Svadha; — or in (the month of) Magha, thinking, 
' Lest (ma) sin (agha) be in us ; ' — or in summer 
(nidagha), thinking, ' May thereby be removed (ni- 
dha) our sin (agha) ! ' 

5. Four-cornered (is the sepulchral mound). Now 
the gods and the Asuras, both of them sprung 
from Pra£apati, were contending in the (four) 
regions (quarters). The gods drove out the Asuras, 
their rivals and enemies, from the regions, and, 
being regionless, they were overcome. Wherefore 
the people who are godly make their burial-places 
four-cornered, whilst those who are of the Asura 
nature, the Easterns and others*, (make them) 

1 That is, a lunar mansion consisting of a single star, such 
as ATitra and Pushya (in contradistinction to such in the dual, as 
Punarvasu and VMkhe, and to those in the plural number, as the 
Krrttikas). As regards the symbolic connection of the uneven 
number with the deceased ancestors, the commentator reminds ua 
of the fact that it is the father, grandfather, and great-grandfather 
who represent the Fathers. — The only available MS. of the com- 
mentary (Ind. Off. 149) terminates at this place. 

* Ya asuryaA prafyas tvad ye tvat parimam&lani (xmajanani 
kurvate), — Prof. Weber, Ind. Stud. I, p. 189, takes this in the sense 
of ' part of the praiya, the asuryaA pra^tA of them (hence probably 
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round, for they (the gods) drove them out from the 
regions. He arranges it so as to lie between the 
two regions, the eastern and the southern \ for in 
that region assuredly is the door to the world of the 
Fathers : through the above he thus causes him to 
enter the world of the Fathers ; and by means of 
the (four) corners he (the deceased) establishes him- 
self in the regions, and by means of the other body * 
(of the tomb) in the intermediate regions : he thus 
establishes him in all the regions. 

6. Now as to the choosing of the ground. He 
makes it on ground inclining towards the north, for 
the north is the region of men : he thus gives him 
(the deceased) a share in the world of men ; and in 
that respect, indeed, the Fathers share in the world 
of men that they have offspring; and his (the 
deceased man's) offspring will, indeed, be more 
prosperous. 

7. ' Let him make it on ground inclining towards 
the south,' they say, ' for the world of the Fathers 
inclines towards the south : he thus gives him a 
share in the world of the Fathers.' Let him not do 
so, however, for, indeed, such a one is an opening 
tomb, and certainly another of these (members of 
the dead man's family) quickly follows him in 
death. 

the non-Aryan portion of them), have round majana,' J. Muir, 
Orig. Sansk. Texts, vol. ii, p. 485, takes no account of the words 
* tvad ye tvat' For our rendering of these words, cp. V, 3, a, a 
judraws tvad yams tvat, ' jtidras and others,' or ' •Sodras and 
suchlike people.' 

1 That is to say, its front side is towards the south-east Cp 
p. 428, note 4. 

' That is, by means of the sides of the grave which are to face 
the intermediate points of the compass. 
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8. And some, indeed, say, * Let him make it on 
a counter-cutting 1 in ground inclined towards the 
south, for such (a tomb) indeed becomes rising sin V 
But one must not do so, for indeed such (a burial 
place) alone becomes rising sin which one makes on 
ground inclining towards the north. 

9. On any level (ground) where the waters, 
flowing thither from a south-easterly direction 8 , 
and coming to a stand-still, will, on reaching that 
(north-westerly) quarter, without pressing forward *, 
join imperishable water *, on that (ground) one may 
make (the tomb) ; for, water being food, one thereby 
offers food to him from the front towards the back ; 
and, water being the drink of immortality, and 
that region between the rising of the seven ^tshis • 
and the setting of the sun being the quarter of the 
living, one thereby bestows the drink of immortality 
upon the living : — and such a one, indeed, is a clos- 
ing tomb ; and verily what is good for the living 
that is also good for the Fathers. 

1 This is meant as a literal rendering of ' pratyarsha.' What is 
intended thereby would seem to be either a cutting made into south- 
ward sloping ground, in such a way as to make the cut piece of 
ground rise towards the south, or perhaps such a part of the south- 
ward inclined ground as naturally rises towards the south. The 
St. Petersburg Diet suggests 'steep bank (escarpment), or side 
(of a hill).' Katy. XXI, 3, 15 (kakshe) seems also to imply some 
kind of hollow ground, surrounded by bushes and trees. 

1 That is, apparently, lightened, or improving, sin. 

* It might also mean, ih a south-easterly direction, but the 
comparison with food introduced into the mouth from the front 
(east) and the specification of the opposite direction evidently point 
to the above meaning. 

4 That is, without urging forward the standing water which they 
join, but quickly flowing into it 

1 That is, apparently, such a lake as never dries up. 

* That is, Ursa major, the Great Bear, or Charles's Wain. 
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io. Let him make it in a pleasant (spot), in order 
that there should be pleasure for him; and in a 
peaceful (spot), in order that there should be peace 
for him. He must not make it either on a path, or 
in an open space, lest he should make his (the 
deceased's) sin manifest. 

ii. Whilst being secluded it should have the sun 
shining on it from above ' : in that it is secluded 
one hides his sin ; and in that it has the sun shining 
on it from above — yonder sun being the remover of 
evil — he, indeed, removes the evil from him, and he 
also causes him to be endowed with the radiance of 
the sun. 

12. Let him not make it where it would be 
visible from here *, for assuredly it is beckoning, 
and another of these (members of his family) quickly 
follows (the deceased) in death. 

13. Let there be beautiful objects s at the back, — 
for beautiful objects mean offspring: beautiful 
objects, offspring, will thus accrue to him. If there 
be no beautiful objects, let there be water either at 
the back or on the left (north) side, for water is 
indeed a beautiful object; and beautiful objects, 
offspring, will indeed accrue to him. 

14. He makes it on salt (barren) soil, for salt 
means seed ; the productive thus makes him partake 
in productiveness, and in that respect, indeed, the 

1 That is, it should be in a place where at midday the rays 
of the sun do not fall obliquely on it, Katy. XXI, 3, 15 comm. 

* That is, from the village, cf. Katy. XXI, 3, 18. 

* Or, beautiful ground (£itra). According to the comments on 
Katy. XXI, 3, 23 this means that the site of the grave should be so 
chosen that there are at the back (or west) of it, either woods of 
various kinds, or ground diversified by woods, hills, temples (1) Ac 
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Fathers partake in productiveness that they have 
offspring: his offspring assuredly will be more 
prosperous. 

15. On such (ground) as is filled with roots, for to 
the Fathers belongs the (sod) filled with roots ; — it 
is (sod) of vlri«a (Andropogon muricatus) and other 
grasses, for thus the Fathers' share in this (earth) 
is not excessive 1 ; and he also thereby makes (the 
deceased's) sin to be restricted *. 

16. Let him not put it near (where grows) 
Bhumipasa 8 , or reeds, or Asmagandha*, or Adh- 
y&nd&, or Praniparoi ('speckled-leaf,' Hemionitis 
cordifolia) ; nor let him make it near either an 
A.svattha (Ficus religiosa), or a Vibhltaka (Termin- 
alia bellerica), or a Tilvaka (Symplocos racemosa), or 
a Sphur^aka (Diospyros embryopteris), or a Haridru 
(Pinus deodora), or a Nyagrodha (Ficus indica), or 

1 Whilst their share would have been excessive, if all the 
ground covered with vegetation were assigned to them. It is also 
worthy of note that Katy. St. XXV, 7, 17, in enumerating the plants 
which are to be removed from the site of the funeral pile, mentions 
(apparently in the place of our Bhumipir a) the Vwakha, explained 
by the commentator as identical with 'durvS' ; and Sir H. M. Elliott, 
Races of the N. W. Province of India, II, p. 303, remarks, on the 
Dub grass (Agrestis linearis, or Cynodon dactylon), that 'its 
tenacity whenever it once fixes its roots has caused it to be used in 
a common simile when the attachment of Zamindars to their native 
soil is spoken of.' 

* Apparently lit. 'binding (itself),' ?i.e. either restricted in 
quantity, or limited to his own person, not transmitted to his son. 
Cf. XIII, 8, 3, 10. It can hardly be taken in the sense of ' binding 
the sin/ 

* Literally, 'Earth-net,' apparently some troublesome creeping 
plant corresponding to our rest-harrow (Ononis arvensis or spinosa), 
or couch-grass (Triticum repens), but of tropical dimensions. 

* Lit ' rock-smell,' perhaps identical with Ajvagandha (lit. ' horse- 
smell,' Physalis flexuosa). 
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any other (trees) of evil name 1 , so as to avoid (such) 
names from a desire of good luck. 

1 7. Now as to the order of procedure. For an 
Agniiit (builder of a fire-altar) one makes the tomb 
after the manner of the fire-altar ; for when a Sacri- 
ficer builds a fire-altar he thereby constructs for 
himself by sacrifice a (new) body for yonder world ; 
but that sacrificial performance is not complete until 
the making of a tomb; and when he makes die 
tomb of the Agni&t after the manner of the fire- 
altar, it is thereby he completes the AgnLfcitya. 

18. One must not make it (too) large lest he 
should make the sin (of the deceased) large. ' Let 
him make it as large as the fire-altar without wings 
and tail,' say some, ' for like that of the fire-altar is 
this his (the Sacrificer's) body.' 

19. But let him rather make it just of man's size : 
he thus leaves no room for another ; —broader 
(varlyas) behind 8 , for what is (left) behind is off- 
spring : he thus makes the (dead man's) offspring 
more excellent 3 (varlyas) ; — and broader on the left 
(north * or higher, uttara) side, for the later (uttara) 



1 The commentator, on K&ty. XXI, 3, 20, and V&g. S. XXXV, 
1, instances the deshmintaka (' antiphlegmatic,' i. e. Cordia lati folia 
or myxa) and the kovid&ra (' bad for splitting,' Bauhinia varie- 
gata; which, according to Stewart and Brandis, shows vertical 
cracks in the bark). 

* The grave being constructed in such a way that the four corners 
lie in the direction of the four quarters, the back, or west side of 
the grave would really mean the side facing the north-west. 

* Or, perhaps, more extended, more numerous or prosperous. 

4 In reality, the north means here the side facing the north-east. 
The side of the tumulus is to form a quadrilateral, of which the two 
sides intersecting each other at the north corner, are to be longer 
than the two which intersect at the south corner ; viz. each of the 
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are offspring: he thus makes the offspring more 
excellent Having attended to this, he encloses it 
with cords twisted (and extended) in the non-sunwise 
way 1 ; for the (sacrificial) performance connected 
with the Fathers is done in the non-sunwise way. 

20. He then bids them cut out (the earth). He 
should cut it out to whatever extent he intends to 
raise (the sepulchral mound), but let him rather cut 
it out so as to be just of man's size : he thus leaves 
no room for another. For, on the one hand % , the 
Fathers are the world of plants, and amongst the 
roots of plants they (are wont to) hide ; and, on the 
other *, (he does so) lest he (the deceased) should be 
separated from this (earth). 

Second Brahmajva. 

1. Now, some bank up (the sepulchral mound) 
after covering up (the site). The gods and the 
Asuras, both of them sprung from Pra/apati, were 
contending for (the possession of) this (terrestrial) 
world. The gods drove out the Asuras, their rivals 
and enemies, from this world ; whence those who 

former is to measure one man's length plus 9} angulas (thumb's 
breadths), and each of the latter one man's length minus 9 J 
angulas. See comm. on VS^. S. XXXV, 1. 

1 That is, by twisting or spinning the strands from right to left, 
or contrary to the son's course. The cord is extended round the 
grave from right to left (east, north, west, south) by means of pegs 
driven into the ground at the four corners ; see XIII, 8, 4, 1. 

' I do not see how the usual force of 'atho' — viz. that of 
introducing a new element or argument either analogous, or not 
quite conformable, to what precedes (cf. Delbrtlck, Aland. Syntax, 
p. 513) — can apply to this double use of the particle. The two 
' atho ' seem to introduce the reasons for his digging up the ground, 
and for his not digging up more than a man's size. 
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are godly people make their sepulchres so as not 
to be separate (from the earth), whilst those 
(people) who are of the Asura nature, the Easterns 
and others, (make their sepulchral mounds) so as to 
be separated (from the earth), either on a basin * or 
on some such thing. 

2. He then encloses it by means of enclosing- 
stones: what those enclosing-stones (round the 
fire-hearths) are, that they are here*. With 
a formula he sets up those, silently these : he thus 
keeps separate what refers to the gods and what 
refers to the Fathers. With (an) undefined (number 
of stones he encloses it), for undefined is yonder 
world. 

3. He then sweeps that (site) with a pal&ra (Butea 
frondosa) branch — what the sweeping (signified) on 
that occasion 8 , that (it does) here — with (V4f. S. 
XXXV, 1), 'Let the niggards avaunt from 
hence, the perverse scorners of the gods!' — 
he thereby expels from this world the niggards, 
the perverse haters of the gods, the Asura- Rakshas ; 
— 'it is the place of this Soma-offerer,' for he 
who has performed a Soma-sacrifice is a Soma- 
offerer; — '(an abode) distinguished by lights, 
by days, by nights,' — he thereby makes him to 

1 I take the ' Aamft ' to be a shallow stone basin or trough, either 
solid or consisting of masonry (bricks) in the manner of oar stone- 
lined graves. 

' Cf. VII, 1, 1, 12 seq. ' The enclosing-stones are the womb : he 
thus encloses the seed here sown in a womb. . . And, again, the 
Garhapatya hearth is this (terrestrial) world, and the enclosing- 
stones are the waters : he thus surrounds this world with water.' 

1 Viz. in building the Garhapatya hearth (VII, 1, 1, 11 seqq.); no 
such sweeping taking place in preparing the site for the Abavanfya 
(VII, 3, 1, 7). 
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be of the world of the seasons, the days and 
nights ; — 

4. 'May Yama grant him an abode;' — for 
Yama has power over the abode in this (earth), 
and it is him he solicits for an abode therein for 
this (dead man). He throws out this (branch) to 
the right (south), the other 1 to the left (north) 
side : he thus keeps the divine separate from what 
belongs to the Fathers. 

5. He (the Adhvaryu) then yokes (the team) to 
the plough on the south side, — some say on the 
north side: he may do as he chooses. Having 
given the order, saying, ' Yoke ! ' he (the Sacrificer) 
utters the formula (Va,f. S. XXXV, 2), 'May 
SaviW vouchsafe for thy bones a place in 
the earth!' — Savitri now indeed vouchsafes a 
place in the earth for his (the deceased man's) 
bones; — ' Let the oxen be yoked therefore!' for 
it is indeed for this work that the oxen are yoked. 

6. It is (a team) of six oxen, — six seasons are 
a year: on the seasons, on the year, as a firm 
foundation, he thus establishes him. Having 
turned round (the plough) from right to left 2 , 
he ploughs the first furrow with (Va^-. S. XXXV, 
3), 'May Vayu purify!' along the north side 
(along the cord) towards the west 8 ; with, 'May 



1 Viz. that used in sweeping the Garhapatya, VII, 7, 1, 5. 

* That is, having driven the plough round from the south side to 
the north, in the non-sunwise direction (i. e. keeping the sepulchral 
site on the left hand side). 

* In ploughing the site of the fire-altar, the first furrow was drawn 
along the south side from west to east ; and then, in sunwise fashion, 
from the south-west corner round along the west, north, and east 
sides; see VII, 2, a, 9 seqq. 
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Savitr* purify!' along the west side towards 
the south; with, 'With Agni's lustre!* along 
the south side towards the east; with, 'With 
Surya's brilliance!' along the front side towards 
the north. 

7. Four furrows he ploughs with a formula : he 
thereby establishes him in whatever food there is 
in the four quarters. And (as to why it is done) 
with a formula, — certain, assuredly, is the sacrificial 
formula (yagns), and certain are these quarters. 

8. He then ploughs across the body (of die 
sepulchral site) — he thereby establishes him in 
whatever food there is in the year 1 — silently with 
(an) undefined (number of furrows), for undefined 
is yonder world. 

9. Having performed the work for which he has 
put the team to that (plough), he now unfastens 
it: 'Let the oxen be unyoked!' he says, for it 
is for that work that the oxen were yoked. To the 
right (south) side* he removes this (plough and 
team), to the left (side) any other : he thus keeps 
the divine separate from what belongs to the 
Fathers. 

Third BrAhma^a. 

1. He then sows (seed) of all (kinds of) herbs: 
what the all-herb (seed signified) on that occasion s , 
that (it does) here. With many (verses *) he sows 

1 The Sacrificer's body (trunk) or self, like that of Pra^&pan', is 
as usual identified with the year (Father Time). 

' Or rather to the south-west side, whilst at the Agniiayana 
(VII, 2, 2, 21) it was done towards the north-east 

8 Viz. that it means food of every kind, see VII, 2, 4, 14. 

* Viz. with fifteen verses (VII, 2, 4, 15 seqq.) of which the one 
here used formed part (part iii, p. 340, note 2, verse 5). 
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that (former seed), with a single one this, — he thus 
keeps the divine separate from what belongs to the 
Fathers,— with (VV- S. XXXV, 4), «On the 
Asvattha tree is your abode, on the Par»a 
dwelling is made for you, (possessed of cattle 
shall ye be, when ye save the Man):' for long 
life he thereby prays for these (the Sacrificer's 
family), and accordingly each subsequent one of 
them dies of old age 1 . 

2. He then pours out that (jarful of bones *) ; for 
this earth is the foundation : on this (earth), as 
a foundation, he thus establishes him. Before 
sunrise (he does so), for, in secret, as it were, are 
the Fathers, and in secret, as it were, is the night;— 
in secret, indeed, he does this, (but) so that (the 
sun) should rise over him doing it: on both day 
and night he thus establishes him. 

3. [He does so, with Va^. S. XXXV, 5-6,] ' May 
Savitr* deposit thy bones in the mother's 
lap,' — Savitr* thus deposits his bones in the lap 
of the mother, this earth ; — ' O Earth, be thou 
propitious unto him!* he thus says this in order 
that this (earth) may be propitious to him. — ' In 
the deity Pra^apati I place thee, in the world 
nigh unto the water 3 , O N. N.,' therewith he 
mentions the name (of the deceased); for nigh to 

1 That is, they die of old age, just as do the herbs now sown to 
which the verse is, of course, addressed in the first place. Cf. 
Mahtdhara on V£g. S. XII, 79. 

' On burning the dead body, immediately after death, the cal- 
cined bones were carefully collected and kept in an earthen vessel ; 
cf. p. 117, note 3. 

* Or, in a place near water. The Sawhita" adds (either before 
or after the dead man's name), ' May he (Prajipati) bum away 
our sin I ' 

[44] * f 
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the water, indeed, is this (terrestrial) world: he 
thus places him in the deity Pra^apati, in the 
world nigh unto the water. 

4. He then says to some one, ' Proceed in that 
(southern) direction without drawing breath, and. 
having thrown down the jar, return hither without 
looking behind thee!' He then mutters (VSg. S. 
XXXV, 7), ' O Death, go away another way, 
what second way there is of thine other 
than the path of the gods 1 ; I call unto thee 
that hast eyes and hearest: hurt not our 
family nor our men!' for long life he thereby 
prays for these, and accordingly each subsequent 
one of them dies of old age. 

5. He then arranges him (the dead man) limb 
by limb, with (V&f. S. XXXV, 8-9), ' Propitious 
be the wind unto thee, propitious the heat 
of the sun; propitious be the bricks; pro- 
pitious be the fires unto thee, and may the 
earthly ones not scorch thee! — May the 
regions fit themselves to thee, and may the 
waters be most kind unto thee, and the rivers; 
and kind also the air: may all the regions fit 
themselves to thee!' — he thereby makes every- 
thing fit itself to him, and be auspicious for him. 

6. Now thirteen unmarked * bricks, measuring a 
foot (square), have been made : they are just like 
those bricks in the fire-altar. Those (altar bricks) he 
lays down with a formula, silently these : he thus keeps 
the divine separate from what belongs to the Fathers. 

1 Viz. the ' pitriy&na,' or path of the Fathers. See I, 9, 3, 2. 

* That is, not marked with lines, as those of the fire-altar are. 
As to the use of pebbles, instead of bricks, in the case of one who 
has not performed the Agntfayana, see XIII, 8, 4, 11. 
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7. There are thirteen of them, — thirteen months 
are a year: on the seasons, on the year, he thus 
establishes him, as on a firm foundation. 

8. They measure a foot (square), — the foot is 
a foundation : a foundation he thus prepares for 
him. Unmarked they are, for in secret, as it were, 
are the Fathers, and in secret, as it were, is what is 
unmarked : he thus secretes what is in secret 

9. One of them he places in the middle, with the 
front side towards the east: this is the body 
(trunk) ; — three in front, fitted to (the position of) 
the head: that is the head; — three on the right: 
that is the right wing (side) ; — three on the left : 
that is the left wing; — three behind: that is the 
tail. Thus this his body, furnished with wings 
and tail, is just like that of Agni (the fire-altar). 

10. He then bids them bring some soil from 
a cleft in the ground, for thus the Fathers' (share) 
in this (earth) is not excessive ; and he also thereby 
makes the (dead man's) sin to be restricted \ And 
some, now, dig in that intermediate (south-eastern) 
quarter, and fetch it from there ; and others, again, 
do so towards the south-west, and fetch it northwards 
from there : he may do as he chooses. 

11. Let him not make it (the sepulchral mound) 
too large, lest he make the (deceased's) sin large. 
For a Kshatriya he may make it as high as a man 
with upstretched arms, for a Brahmawa reaching up 
to the mouth, for a woman up to the hips, for a 
Vabya up to the thighs, for a .Sudra up to the knee; 
for suchlike is their vigour. 

12. But let him rather make it so as to reach 

1 See XIII, 8, 1, 15. 
F f 2 
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below the knee : he thus leaves no room for another. 
While that (mound) is being made, they hold a 
bundle (of reed grass) to the left (north, uttaratai) of 
it, — that is offspring : they thus hold the (deceased's) 
offspring upwards (uttarataA). Do not let him 
throw it down either after holding it up, or after 
bringing it ; but let him set it up in the house * : he 
thus sets up offspring in the house. 

13. Having prepared it, he sows barley grain 
(yava), thinking, * May they ward off (yavaya) sin from 
me!' He covers it over with Avaka-plants * in order 
that there may be joy (or moisture, ka) for him ; 
and with Darbha grass (Poa cynosuroides) he covers 
it for the sake of softness. 

Fourth BrAhmava. 

1 . They now fix pegs round it 8 , — a Pallra (Butea 
frondosa) one in front, — for the Palasa is the 
Brahman (n.) : he thus makes him go to the heavenly 
world with the Brahman for his leader; — a 3aml 
(Prosopis spicigera) one on the left (north corner), 
in order that there may be peace (jam) for him ; — 
a Vara»a (Crataeva Roxburghii) one behind, in 
order that he may ward off (varaya) sin from him ; — 

1 That is, fix it so as to stand upright, by means of a bambu 
stick to which it is tied. Cf. Katy. XXI, 3, 27 comm. 

* Blyxa (or Vallisneria) octandra (Roxburghii), a grass-like plant 
with sword-shaped leaves (A. K. Nairne, The Flowering Plants of 
Western India, p. 318), growing freely on the margins of tanks. 
Cf. VII, 5, 1, 11 ; IX, 1, 2, 22 (where read ' Avaka-plant ' instead 
of ' lotus-flower '). 

* According to Katy. St. XXI, the pegs are driven in immediately 
after the measuring, and prior to the sweeping, of the site of the 
tumulus ; and this must certainly be the case, seeing that the cords by 
which the site is enclosed (XIII, 8, 1, 19) are fastened to the pegs. 
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and a VWtra-peg l on the right (south corner) for sin 
not to pass beyond. 

2. On the right (south) side they then dig two 
somewhat curved (furrows *), and fill them with milk 
and water, — these, indeed, are two inexhaustible 
streams (that) flow to him in the other world ; — and 
seven (they dig) on the left (north) side, and fill 
them with water, for sin not to pass beyond, for 
indeed sin cannot pass beyond seven rivers 3 . 

3. They* throw three stones each (into the 
northern furrows), and pass over them, with (Va/: 
S. XXXV, 10; Rtg-v. X, 53, 8) : « H ere floweth 
the stony one: hold on to each other, rise, 
and cross over, ye friends : here will we leave 
behind what unkind spirits there be, and 
will cross over to auspicious nourishments;' 
— as the text so its import 

4. They cleanse themselves with Apamarga 
plants 8 — they thereby wipe away (apa-marg) sin — 

1 The exact meaning of ' vrrtra-jaftku ' is doubtful. K&ty. Sr. 
XXI, 3, 31 has ' deha-fanku' instead, to which the commentary 
assigns the rather improbable meaning of ' stone-pillar,' in favour 
of which he refers to IV, a, 5, 15 of our Brahma/»a — ' Soma, in 
truth, was Vrebra : the mountains and stones are his body; ' whence 
he makes ' vr»cra' = ' aman ' (stone). 

* Or narrow trenches or ditches — ku/ile karshu, Kdty. XXI, 4, 
20. They are apparently semicircular, probably with their open 
part towards the grave. 

* These seven furrows are straight, running from west to east ; thus 
separating the grave from the north, the world of men. 

* That is, the Adhvaryu and the members of the Sacrificer's 
family. 

* Lit. ' cleansing-plants ' or * wiping-plants,' Achyranthes aspera ; 
also called the burr-plant (Birdwood), a common hairy weed found 
all over India, and much used for incantations and sacrificial 
purposes. 
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with (Vaf. S. XXXV, u), 'O Apamarga, drive 
thou away from us sin, away guilt, away 
witchery, away infirmity, away evil dreams!' 
— as the text so its import. 

5. They bathe at any place where there is water. 
With (V&f. S. XXXV, 12), 'May the waters and 
plants be friendly unto us!' he takes water with 
his joined hands, — for water is a thunderbolt : with 
the thunderbolt he thus makes friendship, — and with, 
• Unfriendly may they be unto him who hateth 
us, and whom we hate!' he throws it in the 
direction in which he who is hateful to him may 
be, and thereby overthrows him. 

6. And if it be standing water, it makes their 
(the bathers') evil stop; and if it flows, it carries 
away their evil. Having bathed, and put on 
garments that have never yet been washed, they 
hold on to the tail of an ox *, and return (to their 
home), — for the ox is of Agni's nature: headed 
by Agni they thus return from the world of the 
Fathers to the world of the living. And Agni, 
indeed, is he who leads one over the paths (one has 
to travel), and it is he who leads these over. 

1 That is to say, one of them takes hold of the tail, whilst the 
others follow in single file, each holding on to the one walking in 
from of him. Prof. Weber, Ind. Stud. IX, p. 21, note, refers to the 
somewhat analogous practice of tying to the left arm of a dead 
man the tail of the anustarawi-cow slain at the funeral sacrifice, 
whereby the deceased is supposed to be led safely — across the river 
Vaitarani (Styx) ; see Say. on Sha<rV. Br., as quoted Ind. Stud. I, 
P- 39 > cf. also Colebrooke, Misc. Essays, second ed., p. 19a — to 
the world of the Fathers. According to Kfity. XXI, 4, 24 the 
ceremony of taking hold of the tail is performed with the verse, 
Vi^. S. XXXV, 13, 'For our well-being we hold on to the ox, 
sprung from Surabhi: even as Indra to the gods, so be thoo 
a saving leader unto us!' 
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7. They proceed (towards the village) muttering 
this verse (Va^-. S. XXXV, 14), ' From out of the 
gloom have we risen 1 . . .' — from the gloom, the 
world of the Fathers, they now indeed approach the 
light, the sun. When they have arrived, ointments 
for the eyes and the feet are given them: such, 
indeed, are human means of embellishment, and 
therewith they keep off death from themselves. 

8. Then, in the house, having made up the 
(domestic) fire, and laid enclosing-sticks of Varaoa 
wood round it, he offers, by means of a sruva-spoon 
of Vara«a wood, an oblation to Agni Ayushmat 8 , 
for Agni Ayushmat rules over vital power: it is 
of him he asks vital power for these (the Sacrificer's 
family). [Va/\ S. XXXV, 16,] ' Thou, Agni, causest 
vital powers to flow: (send us food and drink, 
and keep calamity far from us),' serves as in- 
vitatory formula. 

9. He then offers, with (Vfy. S. XXXV, 17), 
' Long-lived be thou, O Agni, growing by 
offering, ghee-mouthed, ghee-born : drinking 
the sweet, pleasant cow's ghee, guard thou 
these, as a father does his son, hail!' he thus 
says this so that he (Agni) may guard and protect 
these (men). 

10. The sacrificial fee for this (ceremony) consists 
of an old ox, old barley, an old arm-chair with head- 
cushion — this at least is the prescribed Dakshiwa, 
but he may give more according to his inclination. 
Such, indeed, (is the performance) in the case of 
one who had built a fire-altar. 



1 See XII, 9, a, 8. 

1 I. e. imbued with vital power, long-lived. 
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ii. And in the case of one who has not built 
a fire-altar, there is the same mode of selecting 
the site (for the sepulchral mound) and the same 
performance save that of the fire-altar. ' Let him 
use pebbles (instead of bricks ') in the case of one 
who keeps up a sacrificial fire,' say some, 'they 
are just what those pebbles used at the Agnyidheya 
are *.' ' Let him not use them,' say others ; ' surely 
they would be liable to weigh heavily upon one 
who has not built a fire-altar.' Let him do as he 
pleases. 

12. Having fetched a clod from the boundary, 
he 3 deposits it (midway) between (the grave and 
the village), with (Va^. S. XXXV, 15), 'This 
I put up as a bulwark for the living, lest 
another of them should go unto that thing: 
may they live for a hundred plentiful har- 
vests, and shut out death from themselves by 
a mountain!' — he thus makes this a boundary 
between the Fathers and the living, so as not to 
commingle; and therefore, indeed, the living and 
the Fathers are not seen together here. 

' See XIII, 8, 3, 6. » See II, 1, 1, 8 seqq. 

' Viz. the Adhvaryu, according to Mahfdhara on Va^. S. XXXV, 
15. According to Katy. XXI, 4, 25, this ceremony takes place 
whilst they are on their way back from the grave to the village ; as 
indeed appears from the order in which the formula used appears 
in the V&g. Samhita. It is difficult to see why the author should 
not have given it in its right place, unless it was done with a view 
to a good conclusion to the Kaxda, or because he really wished 
it to be done after the performance of the offering. It is scarcely 
necessary to assume that this Kamfikft is a later addition, perhaps 
based on the Kanva recension. 



Digitized by 



Google 



xiv kAjvjja, i adSyAya, i brAhmajva, 5. 441 



FOURTEENTH KANDA. 



THE PRAVARGYA. 



First AdhyAya. First BrAhmajva. 

1. The gods Agni, Indra, Soma, Makha, Vish«u, 
and the VLfve DevaA, except the two Afvins, 
performed a sacrificial session 1 . 

2. Their place of divine worship was Kuru- 
kshetra. Therefore people say that Kurukshetra 
is the gods' place of divine worship : hence wherever 
in Kurukshetra one settles there one thinks, ' This 
is a place for divine worship ; ' for it was the gods' 
place of divine worship. 

3. They entered upon the session* thinking, ' May 
we attain excellence! may we become glorious! 
may we become eaters of food !' And in like manner 
do these (men) now enter upon the sacrificial session 
thinking, ' May we attain excellence ! may we be- 
come glorious ! may we become eaters of food ! ' 

4. They spake, 'Whoever of us, through austerity, 
fervour, faith, sacrifice, and oblations, shall first 
compass the end of the sacrifice, he shall be the 
most excellent of us, and shall then be in common 
to us all.' ' So be it,' they said. 

5. Vishttu first attained it, and he became the 

' For this legend, see J. Muir, Orig. Sansk. Texts, vol. iv, p. 124. 

' Lit, they were sitting (for the session) : ' is ' (like ' sad ') is 
here used in its technical sense, and not in its ordinary sense ' to 
sit, to be ' ;— ' They were [there. They said],' J. M. 
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most excellent of the gods; whence people say, 
' Vish«u is the most excellent of the gods.' 

6. Now he who is this Vishwu is the sacrifice ; 
and he who is this sacrifice is yonder Aditya (the 
sun). But, indeed, Vish«u was unable to control 
that (love of) glory of his ; and so even now not 
every one can control that (love of) glory of his. 

7. Taking his bow, together with three arrows, 
he stepped forth. He stood, resting his head-on 
the end of the bow. Not daring to attack him, 
the gods sat themselves down all around him. 

8. Then the ants said — these ants (vamrl), doubt- 
less, were that (kind called) 'upadika 1 ' — 'What 
would ye give to him who should gnaw the bow- 
string?' — 'We would give him the (constant) 
enjoyment of food, and he would find water even 
in the desert : so we would give him every enjoy- 
ment of food.' — ' So be it,' they said. 

9. Having gone nigh unto him, they gnawed 
his bowstring. When it was cut, the ends of the 
bow, springing asunder, cut off Vishwu's head. 

1 a It fell with (the sound) ' ghrtn' ; and on 
falling it became yonder sun. And the rest (of 
the body) lay stretched out (with the top part) 
towards the east. And inasmuch as it fell with 
(the sound) 'ghrm,' therefrom the Gharma* (was 
called) ; and inasmuch as he was stretched out 
(pra-vr^f), therefrom the Pravargya (took its name). 

11. The gods spake, 'Verily, our great hero 

1 That is, a certain species of ants that are supposed to find 
water wherever they dig. Cf. Weber, Ind. Stud. XIII, p. 139. 

* That is, the draught of hot milk boiled in the Mah&vira 
pot, and hence often used as a synonym for the latter or the 
Pravargya. 
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(mahan vlraA) has fallen : ' therefrom the Mahavlra 
pot (was named). And the vital sap which flowed 
from him they wiped up (sam-mras*f) with their 
hands, whence the Samrif l . 

12. The gods rushed forward to him, even as 
those eager to secure some gain (will do)'. Indra 
reached him first He applied himself to him limb 
after limb, and encompassed him* and, in encom- 
passing him, he became (possessed of) that glory 
of his. And, verily, he who knows this becomes 
(possessed of) that glory which Indra is (pos- 
sessed of). 

13. And Makha (sacrifice), indeed, is the same as 
Vishnu : hence Indra became Makhavat (possessed 
of makha), since Makhavat is he who is mystically 
called Maghavat *, for the gods love the mystic. 

14. They gave to those ants the enjoyment of 
food ; but, indeed, all food is water, for it is by 
moistening (the food) therewith that one eats here 
whatever one does eat. 

15. This Vish»u, the (Soma-) sacrifice, they then 
divided amongst themselves into three parts: the 
Vasus (received) the morning-pressing, the Rudras 
the midday-pressing, and the Adityas the third 
pressing. 

16. Agni (received) the morning-pressing, Indra 

1 That is, emperor, or lord paramount, as the Pravargya is 
named, in the same way as the Soma-plant (and juice) is styled 
King. 

1 Cf. IV, 1, 3, 5. The construction is hardly so irregular as it 
is represented there. 

1 That is, he enclosed him (in his own self), he took him in 
(gobbled him up). 

4 I. e. ' the mighty (lord),' an epithet of Indra. 
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the midday-pressing, and the Vuve DevaA the third 
pressing. 

17. The Gayatrt (received) the morning-pressing, 
the Trish/ubh the midday-pressing, and the Gagatt 
the third pressing. The gods went on worshipping 
and toiling with that headless sacrifice. 

18. Now Dadhya££ Atharva»a knew this pure 
essence \ this Sacrifice, — how this head of the 
Sacrifice is put on again, how this Sacrifice becomes 
complete. 

19. He then was spoken to by Indra saying, 'If 
thou teachest this (sacrificial mystery) to any one 
else, I shall cut off thy head.' 

20. Now this was heard by the Arvins, — ' Verily, 
Dadhya££ Atharvawa knows this pure essence, this 
Sacrifice, — how this head of the Sacrifice is put on 
again, how this Sacrifice becomes complete.' 

2 1 . They went up to him and said, ' We two will 
become thy pupils.' — 'What are ye wishing to 
learn ? ' he asked. — ' This pure essence, this Sacri- 
fice, — how this head of the Sacrifice is put on 
again, how this Sacrifice becomes complete,' they 
replied. 

22. He said, ' I was spoken to by Indra saying, 
' If thou teachest this to any one else, I shall cut 
off thy head ; ' therefore I am afraid lest he should 
indeed cut off my head : I cannot take you as my 
pupils.' 

23. They said, ' We two shall protect thee from 
him.' — 'How will ye protect me?' he replied. — 
They said, ' When thou wilt have received us as thy 

1 Viz. the Madhu ('honey') or sweet doctrine of the Pravargya, 
or pot of boiled milk and ghee. 
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pupils, we shall cut off thy head and put it aside 
elsewhere ; then we shall fetch the head of a horse, 
and put it on thee : therewith thou wilt teach us ; 
and when thou wilt have taught us, then Indra will 
cut off that head of thine ; and we shall fetch thine 
own head, and put it on thee again.' — ' So be it,' he 
replied. 

24. He then received them (as his pupils) ; and 
when he had received them, they cut off his head, 
and put it aside elsewhere ; and having fetched the 
head of a horse, they put it on him : therewith he 
taught them ; and when he had taught them, Indra 
cut off that head of his ; and having fetched his own 
head, they put it on him again. 

25. Therefore it is concerning this that the /frshi 
has said (J?tg-v. I, 116, 12), ' That Dadhyani Athar- 
va«a, with a horse's head, anywise spake forth unto 
you two the sweet doctrine:' — 'Unrestrainedly he 
spoke this,' is what is thereby meant 

26. One must not teach this to any and every 
one, since that would be sinful, and lest Indra 
should cut off his head ; but one may only teach it 
to one who is known to him, and who has studied 
sacred writ, and who may be dear to him, but not to 
any and every one. 

27. He may teach it to one dwelling with him 
(as a pupil) for a year; for the year is he that 
shines yonder, and the Pravargya also is that (sun) : 
it is him he thereby gratifies, and therefore he may 
teach it to one dwelling with him for a year. 

28. For three nights he keeps the rule (of 
abstinence) ; for there are three seasons in the year, 
and the year is he that shines yonder, and the 
Pravargya also is that one : it is him he thereby 
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gratifies, and therefore he keeps the rule for three 
nights. 

29. Hot 1 (water) he sips, thinking, 'I will teach it 
as one practising austerities.' He teaches it whilst 
abstaining from flesh-food, thinking, ' I will teach it 
as one practising austerities ; ' 

30. Andwhilst not drinking out of earthen (vessels) ; 
for whatever untruth (man) speaks on this (earth) is, 
as it were, immixed with her : therefore (one should 
do so) whilst not drinking out of earthen (vessels) ; 

3 1 . And whilst not coming into contact with .Sudras 
and remains of food ; for this Gharma is he that 
shines yonder, and he is excellence, truth, and light ; 
but woman, the 6udra, the dog, and the black bird 
(the crow), are untruth: he should not look at 
these, lest he should mingle excellence and sin, 
light and darkness, truth and untruth. 

32. And, verily, he that shines yonder is glory; 
and as to that glory, Aditya (the sun), that glory is 
just the sacrifice ; and as to that glory, the sacrifice, 
that glory is just the Sacrificer; and as to that 
glory, the Sacrificer, that glory is just the officiating 
priests ; and as to that glory, the officiating priests, 
that glory is just the sacrificial gifts : hence, if they 
bring up to him a dakshiwa he must not, at least 
on the same day, make over these (objects) to any 
one else lest he should make over to some one else 
that glory which has come to him; but rather on 
the morrow, or the day after : he thus gives it away 
after having made that glory his own, whatever it 
be — gold, a cow, a garment, or a horse. 

1 During the performance of the Pravargya ceremony boiling 
water has to be used whenever water is required. 



Digitized by 



Google 



xiv kKnda., i admyAya, 2 brAhmajva, 2. 447 

33. And, verily, he who either teaches or partakes 
of this (Pravargya), enters that life, and that light. 
The observance of the rule thereof (is as follows). 
Let him not cover himself (with a garment) whilst 
the sun shines, lest he should be concealed from 
that (sun). Let him not spit whilst the sun shines, 
lest he should spit upon him. Let him not dis- 
charge urine whilst the sun shines, lest he discharge 
it upon him. For so long as he shines, so great he 
(the sun) is : thinking, ' Lest I should injure him by 
these (acts),' let him take food at night, after striking 
a light, whereby it is made to be a form of him who 
shines yonder. But on this point Asuri used to 
say, — One rule the gods indeed keep, to wit, the 
truth : let him therefore speak nothing but the 
truth. 

Second BrAhmaata. 
The making of the Pot. 

i. He equips (the Mahavlra) with its equip- 
ments; — inasmuch as he equips it therewith from 
this and that quarter, that is the equipping nature 
of the equipments 1 (sambhara) : wheresoever any- 
thing of the sacrifice is inherent, therewith he 
equips it 2 . 

2. He gets ready a black antelope-skin, — for the 
black antelope-skin is the sacrifice 3 : it is at the 

1 See part i, p. 276, note 1. Here, as formerly, it has not been 
thought desirable to adhere throughout to the technical rendering of 
' sam-bhrt.' 

* Pravargya being masculine, the original would, of course, have 
' him ' here and throughout, the ceremony (just like the sacrifice in 
general) being indeed looked upon as a person. 

* See part i, p. 23, note 2. In making the Gharma, or Mahavira, 
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sacrifice he thus prepares (the pot); — with its 
hairy side (upwards),— for the hairs are the metres : 
on the metres he thus prepares it ; — (spread 
out) on the left (north) side 1 , — for the north is 
the quarter of men ; — on (the skin) with its neck- 
part to the east*, for that (tends) towards the 
gods. 

3. With a spade (he digs out the clay), for the 
spade is a thunderbolt, and the thunderbolt is 
vigour : with vigour he thus supplies and completes 
it (the Pravargya). 

4. It is made of Udumbara (Ficus glomerata) 
wood, for the Udumbara is strength 8 : with strength, 
with vital sap, he thus supplies and completes it 

5. Or of Vikankata (Flacourtia sapida) wood ; for 
when Pra^apati performed his first offering, a Vikan- 
kata tree sprang forth from that place where, after 
offering, he cleansed (his hands); now an offering 
is a sacrifice, and (consequently) the Vikankata is 

pot, on the present occasion, the order of proceeding is to a con- 
siderable extent the same as that followed at the AgnUayana, in 
providing the materials for, and making, the fire-pan, for which, 
see VI, 3, 3, 1 seqq. Cf. also the Apastamba .Srautas. XV, 
with Garbe's Translation and Notes, Journal of Germ. Or. Soc, 
vol. xxxiv. 

1 That is, immediately north of the lump of clay (previously 
prepared by a potter) and the other objects to be used for making 
the Mahlvira pot, which have been previously deposited near the 
antaApStya peg marking the middle of the west or hinder side of 
the Mah&vedi. 

1 The locative, instead of the accusative, is rather strange here. 
As it stands, the locative is evidendy parallel to ' yagne ' and ' Uaa- 
daAsu,' and one has therefore to supply — he collects (prepares) the 
Pravargya, viz. by putting the lump of clay and the other objects 
thereon. 

* See VI, 6, 3, a seqq. 
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the sacrifice : with the sacrifice he thus supplies and 
completes it. 

6. It is a cubit long, for a cubit means the (fore-) 
arm, and with the arm strength is exerted : it (the 
spade) thus is composed of strength, and with 
strength he thus supplies and completes it 

7. He takes it up, with (Va£". S. XXXVII, i), 
'At the impulse of the god Savitrz, I take 
thee by the arms of the Ajvins, by the hands 
of Pushan : thou art a woman ; ' — the import (of 
this formula) is the same as before \ 

8. Having placed it in his left hand, he touches it 
with the right, and mutters (Va/\ S. XXXVII, 2), 
'They harness the mind, and they harness 
the thoughts, the priests of the priest, of 
the great inspirer of devotion; the knower 
of the rites alone hath assigned the priestly 
offices: great is the praise of the god Sa- 
vitri;' — the import of this is the same as before 2 . 

9. He then takes the lump of clay with the (right) 
hand and spade on the right (south) side, and with 
the (left) hand alone on the left (north) side ", with 
(Vdf. S. XXXVII, 3), 'O divine Heaven and 
Earth,' — for when the sacrifice had its head cut 
off, its sap flowed away, and entered the sky and 
the earth : what clay (firm matter) there was that is 
this (earth), and what water there was that is yonder 
(sky) ; hence it is of clay and water that the Maha- 
vfra (vessels) are made: he thus supplies and 

1 See I, 1, 2, 17 ; VI, 3, 1, 38 seq. 

* See III, 5, 3, ii-i2. 

* Between the two actions referred to in paragraphs 8 and 9, 
the digging up of the clay takes place, and hence the spade, or 
trowel, has changed hands. Cf. VI, 4, 2, 2. 

[44] G g 
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completes it (the Pravargya) with that sap ; where- 
fore he says, ' O divine Heaven and Earth,' — 
'May I this day compass for you Makha's 
head,' — Makha being the sacrifice, he thus says, 
'May I this day accomplish for you 1 the head of 
the sacrifice ; ' — 'on the Earth's place of divine 
worship,' — for on a place of divine worship of the 
earth he prepares it; — 'for Makha thee! for 
Makha's head thee!' — Makha being the sacrifice, 
he thus says, ' For the sacrifice (I consecrate) thee, 
for the head of the sacrifice (I consecrate) thee.' 

10. Then an ant-hill 2 (he takes, and puts on the 
skin), with (Vdf. S. XXXVII, 4), «Ye divine 
ants,' — for it was they that produced this : just 
in accordance with the way in which the head 
of the sacrifice was there cut off, he now supplies 
and completes it with those (ants); — 'the first- 
born of the world,' — the firstborn of the world, 
doubtless, is this earth 8 : it thus is therewith that 

1 The pronouns in this and the subsequent corresponding 
formulas (vim, vaA, te) are taken by Mahidhara as accusatives 
(' te ' according to him standing for ' tvSm ') to which he supplies 
'idiya' — 'having taken you, may I this day compass Makha's 
head.' The pronouns are certainly somewhat awkward, as they can 
scarcely be taken as genitives of material — of you, of .thee. 

* See VI, 3, 3, 5, where ' valmikavapa - ' is qualified by * sushirA,' 
hollow. The comm. on Kity. XXVI, 1, 2 explains ' valmtkavapfi' 
as the vap& (omentum)-like inner lump (? surrounded by a kind 
of net) of an ant-hill : in the present case, this substance is likewise 
placed on the black antelope-skin to be mixed with the clay. 

* Whilst in the text of the formula this word must be taken as 
being plural ' prathama^i^,' the Brihmana (making use of the 
Sandhi-form) treats it as if it were singular ' prathama^i.' Mahi- 
dhara also, apparently influenced by the Brinmaoa, explains, ' the 
earth is the firstborn of creatures, and, from their connection with 
it, ants also are called firstborn.' 
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he supplies and completes it; — 'may I this day 
compass for you Makha's head on the Earth's 
place of divine worship: — for Makha thee! 
for Makha's head thee!' — the import of this is 
the same as before. 

11. Then (earth) torn up by a boar (he takes), 
with (V4f. S. XXXVII, 5), 'Only thus large 
was she in the beginning,' — for, indeed, only 
so large was this earth in the beginning, of the 
size of a span. A boar, called Emusha, raised 
her up, and he was her lord Pra/apati : with that 
mate, his heart's delight, he thus supplies and com- 
pletes him 1 ; — 'may I this day compass for you 
Makha's head on the Earth's place of divine 
worship: for Makha thee! for Makha's head 
thee ! ' the import of this is the same as before. 

12. Then Adara* (-plants), with (Va^.S. XXXVII, 
6), 'Indra's might ye are,' — for when Indra 
encompassed him (Vish#u) with might, then the 
vital sap of him, thus encompassed, flowed away ; 
and he lay there stinking, as it were. He said, 
4 Verily, after bursting open (a-dar), as it were, 
this vital sap has sung praises:' thence Adara 
(-plants originated); and because he lay there 
stinking (puy), as it were, therefore (they are also 
called) Putlka ; and hence, when placed on the fire 

1 That is, he supplies Pra^apati (and hence also his counterpart, 
the Sacrificer) with the Earth, his mate. See J. Muir, Orig. Sansk. 
Texts, vol. i, p. 53 ; vol. iv, p. 27; and cp. Taitt. I, 10, 8, where 
the earth is said to have been uplifted by a black boar with a 
thousand arms. 

* At IV, 5, 10, 4 we met with this plant — here also called Putika, 
and explained, by the comm. on Katy., as=the flowers (!) of the 
Rohisha plant (? Guilandina, or Caesalpinia, Bonducella) — as a sub- 
stitute for Soma-plants. 

Gg2 
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as an offering, they blaze; and hence also they 
are fragrant, for they originated from the vital 
sap of the sacrifice. And inasmuch as Indra, 
on that occasion, encompassed him with might, 
therefore he says, ' Indra's might ye are;' — 'may 
I this day compass for you Makha's head 
on the Earth's place of divine worship: for 
Makha thee! for Makha's head thee!' the 
import of this is the same as before. 

13. Then goat's milk; — for when the sacrifice 
had its head cut off, its heat went out of it, where- 
from the goat was produced : it is with that heat 1 
that he thereby supplies and completes it ; — with, 
'For Makha thee! for Makha's head thee!' 
the import of this is the same as before. 

14. These, then, are the five equipments with 
which he equips (the Pravargya), — fivefold is the 
sacrifice, and fivefold the victims, and five seasons 
are in the year, and the year is he that shines 
yonder, and the Pravargya also is that (sun): it 
is him he thus gratifies. These (objects), thus 
brought together, he touches with, ' For Makha 
(I consecrate) thee! for Makha's head thee!' 
the import of this is the same as before. 

1 5. Now there is an enclosed space * on the north 



1 Thus perhaps ' $uA ' should also have been rendered at VI, 4, 
4, 7, where it is used in connection with the ass. 

* Viz. a space five cubits square enclosed with mats on all sides, 
and with a door on the east side, the ground being raised in the 
middle so as to form a mound covered with sand (cf. Ill, 1, a, 2). 
The object of this enclosed space is to prevent any unauthorised 
person (such as the Sacrificer's wife, and people uninstructed in 
the scriptures) from seeing the manufacturing of the Mahivfra 
(during which the door is kept closed), as well as the completed pot. 
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side: whilst proceeding towards that (shed) they 
mutter (Vty. S. XXXVII, 7 ; Rig-v. I, 40, 3), « May 
Brahmawaspati go forward!' — Brahma/taspati 
(the lord of devotion) doubtless is he that shines 
yonder, and the Pravargya also is that one : it is 
him he thus gratifies ; hence he says, ' May Brah- 
mawaspati go forward;' — 'may the goddess 
Gladness go forward!' — for the goddess Glad- 
ness she (V&fc 1 ) is; — 'unto the hero*, kindly to 
men and the dispenser of fivefold (offerings),' — 
he thereby praises and magnifies it (the Pravargya), 
— ' unto the sacrifice may the gods lead us ! ' — 
he thereby makes all the gods its guardians. 

16. It is an enclosed space ; — for at that time the 
gods were afraid, thinking, 'We hope that the fiends, 
the Rakshas, will not injure here this our (Pra- 
vargya):' they accordingly enclosed for it this strong- 
hold, and in like manner does this (Sacrificer) now 
enclose for it this stronghold. 

17. He then deposits (the sambharas 3 ) on the 
mound with, 'For Makha thee! for Makha's 
head thee!' the import of this is the same as 
before. He then takes a lump of clay and makes 
the Mahavlra (pot) with, 'For Makha thee! 
for Makha's head thee,' — the import of this is 



The place is to the north of the antaApStya peg, the black antelope- 
skin being spread to the south of it (and immediately north of the 
materials used in making the pot). 

1 Thus Mahidhara, on Va*. S. XXXIII, 89. 

* ' Vira," apparently an allusion to ' Mahi-vira' (great hero), the 
name of the pot used at the Pravargya. 

' Viz. as placed on the black antelope-skin which is carried 
northwards to the enclosed place by the Adhvaryu and his assistants 
taking hold of it on all sides. 
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the same as before; — a span high 1 , for the head 
is, as it were, a span high ; — contracted in the 
middle 2 , for the head is, as it were, contracted in 
the middle. At the top he then draws it out (so 
as to form) a spout* of three thumbs' breadths 
(high) : he thereby makes a nose to this (Mahavira, 
or Pravargya). When it is complete, he touches 
it with (y$g. S. XXXVII, 8), 'Makha's head 
thou art,' — for it indeed is the head of Makha 
Saumya (the Soma-sacrifice). In the same way 
(he makes) the other two (Mahavira pots 4 ); 
silently two milking-bowls (pinvana*), and silently 
two Rauhi«a-plates •. 

1 8. Verily this sacrifice is Pra^apati, and PragApati 



1 That is, from bottom to top, a belt (mekhala) running round it 
at the distance of three thumbs' breadths from the top (Mahtdhara, 
and comm. on Katy.). This top part above the belt — here simply 
called ' mouth,' whilst in the Apast. Si. XV, a, 14 it is called 
' back ' (sanu) — ends in a hole for pouring the liquid in and out 

* That is, for taking hold of it (mush/igrahanayogyam, comm. on 
Katy.). 

* ' Mukha,' for which KSty. XXVI, 1, 16 has ' dseiana ' explained 
by the commentator as a hole (garta ; comm. on \sv. Grihyas. IV, 
3 bila), apparently serving as the mouth, or open part of the vessel 
which seems to be otherwise closed. The edge of the hole would 
seem to protract sufficiently from the surface to suggest a similarity 
to the nose. In making the vessel, it seems first to be left solid, 
the open part which is to hold the milk being then hollowed out 
by means of a reed from the top hole to the depth of less than the 
upper half, the remainder remaining solid. Cf. Ajv. St. XV, 3, 4. 

4 Only the first of the three pots is, however, actually used; 
unless it gets broken by accident. 

5 According to the comm. on Katy. St., these vessels are of the 
form of the (hand-shaped) bowl of an offering-ladle (srui, cf. part i, 
p. 67, note 2). 

* The Rauhiwa-kapalas are two round, fiat dishes for baking 
the Rauhiwa cakes 00. 
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is both of this, defined and undefined, limited and 
unlimited 1 . Whatever one does with a Ya/us 
formula, by that one makes up that form of him 
(Pragapati) which is defined and limited ; and what- 
ever one does silently, by that one makes up that 
form of him which is undefined and unlimited: verily, 
then, whosoever, knowing this, does it on this wise, 
makes up that whole and complete Pra^apati. But 
he also leaves over a lump of spare (clay) for 
expiations. 

19. He then smooths * it by means of Gavedhuka 
grass (Coix barbata), — for when the sacrifice had 
its head cut off, its vital sap flowed away, and 
therefrom those plants grew up : with that vital 
sap he thus supplies and completes it; — with, 
'For Makha thee! for Makha's head thee!' 
the import of this is the same as before. In 
the same way the other two (Mahavira pots.) ; 
silently the two milking-bowls, silently the two 
Rauhi«a-plates. 

20. He then fumigates these (vessels) with (Va^f. 
S. XXXVII, 9), 'With dung of the stallion, 
the impregnator, I fumigate thee,' — for the 

1 Cf. J. Muir, Orig. Sansk. Texts, vol. v, p. 393, where a passage 
is quoted from Prof. Cowell's translation of the Maitri-Upanishad 
(VI, 3), ' There are two forms of Brahma, the embodied (murta) 
and the unembodied (amurta) : the former is unreal (asatya), the 
latter real (satya).'— Cf. Sat. Br. VI, 5, 3, 7. 

* The Sutras use the verbs ' .rlakshnayati, s lakshmkurvanti ' (to 
make smooth, or soft), and this, I think, must indeed be the meaning 
of 'hinv.' It would also suit very well the passage III, 5, 1, 35, where 
it is said that the Vedi is a woman, and that, by sprinkling the 
former with water, one ' makes her smooth ' for the gods. The 
polishing of the vessels is done by rubbing them with Gavedhuka' 
grass, whether with the spike, stem, or leaves is not specified. 
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stallion is an impregnator, and the impregnator 
means vigour: with vigour he thus supplies and 
completes it, — 'on the Earth's place of divine 
worship: for Makha thee, for Makha's head 
thee!' the import of this is the same as before. 
In the same way (he fumigates) the other two 
(Mahavlra pots) ; silently the two milking-bowls, and 
silently the two Rauhi»a-plates. 

21. He then bakes them, for what is baked 
belongs to the gods. He bakes them by means 
of bricks, for they it was that did so on that 
occasion l : just in accordance with the way in 
which the head of the sacrifice was there cut off, 
he now supplies and completes it with those 
(bricks). But, indeed, let him bake them with 
anything 2 whereby they may become properly 
baked. Having laid down the fuel for baking 8 , 
he puts down the Mahavlra (pot), with, ' For 
Makha thee, for Makha's head thee!' the 
import of this is the same as before. In the 
same way the other two Mahavlra (pots) ; silently 
the two milking-bowls, silently the two Rauhi»a- 
plates. By day he should bury them (in the hole), 
and by day he should take them out, for the day 
belongs to the gods. 



1 That is, when the Ukhi was baked, cf. VI, 5, 4, 1 ; or, 
perhaps, — they it was that (the gods) made at this juncture. The 
former translation is more in accordance with what follows, though 
one would expect ' etad ' to mean ' at this time.' 

* That is, without using bricks (?). 

" Viz. in a square hole dug for the purpose east of the G&rha- 
patya ; the pot being then placed bottom upwards on the burning 
material, dry herbs, wood, &c According to Ajv. .St. XV, 3, to 
such materials are to be used as, whilst being burnt, dye red. 
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22. He takes out (the first pot) with (Va,f. 
S. XXXVII, 10), 'For the righteous one 
(I take) thee,' — the righteous one, doubtless, is 
yonder world, for the righteous one means truth ; 
and he that shines yonder is the truth, and the 
first Pravargya is that (god): it is him he thus 
gratifies, and therefore he says, ' For the righteous 
one (I take) thee.' 

23. With, 'For the efficient one thee' (he 
takes out the second pot), — the efficient one (sadhu), 
doubtless, is he (Vayu, the wind) that purifies 
here by blowing, for as a permanent one (siddha) 
he blows through these worlds; and the second 
Pravargya is that (god) : it is him he thus gratifies, 
and therefore he says, ' For the efficient one (I take) 
thee.' 

24. With, 'For a good abode thee!' (he takes 
out the third pot), — the good abode, doubtless, is 
this (terrestrial) world, for it is in this world that 
all creatures abide; and the good abode also is 
Agni (fire), for Agni abides with all creatures' in 
this world ; and the third Pravargya is that (god) : 
it is him he thus gratifies, and therefore he says, 
' For a good abode thee.' Silently (he takes out) 
the two milking-bowls, and silently the two Rauhi«a- 
plates. 

25. He then pours goat's milk upon them 2 (the 

1 The accusative with ' kshi' (to inhabit) is rather peculiar here. 

* As the pots are, however, standing with their open parts 
upwards, on sand north of the hole in which they were baked, it 
would chiefly be inside that they would receive the milk, being 
thereby cooled (cf. VI, 5, 4, 15). According to Apastamba, 
sand is in the first place heaped up around them in the sunwise 
fashion, i. e. keeping them on the right side whilst strewing it. 
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first) with, 'For Makha thee! for Makha's 
head thee!' the import of this is the same as 
before. In the same way the other two ; silently 
the two milking-bowls, and silently the two Rauhiwa- 
plates. 

26. And, verily, whosoever either teaches, or 
partakes of, this (Pravargya) enters that life, and 
that light : the observance of the rule thereof is the 
same as at the creation 1 . 

Third BrAhmaya. 
1 . Now at the time when he there * proceeds with 
the guest-meal, he who intends to perform the 
Pravargya, prior to the Upasads 8 , spreads Ku$a 
grass with its tops directed towards the east, in 
front of the Garhapatya, and places the vessels 
thereon in pairs*, — the Upayamanl (tray) and the 
Mahavlra (pot), the pair of lifting-sticks 4 , the 

' That is to say, as would seem,— even as, in creating the 
universe, Pra^ipati reconstructs his body, or constructs himself 
a new body, so the Sacrificer, in keeping up the observance of the 
Pravargya, constructs himself a new body for the future life. 

2 That is, at the Soma-sacrifice, of the preliminary day (upava- 
satha) of which the guest-meal to, or hospitable reception (atithya) 
of, King Soma forms part (see part ii, p. 85 seqq.). The assump- 
tion here is, that the performance of the Pravargya takes place on 
that day before the Pressing-day, whilst in reality it has been 
performed for at least two days before that. 

* See III, 4, 4, 1. The Upasads are performed twice daily, for 
at least three days, up to the day before the Soma-sacrifice ; and if 
the Pravargya is to be performed likewise, it precedes immediately 
each performance of the Upasad. Cf. also XIV, 3, 1, 1 with note. 

4 Prior to this, the doors of the jala are to be closed, to keep 
the Mahavira from being seen ; see p. 452, note a. The entire 
performance of the Pravargya indeed has to be kept secret from the 
eyes of unauthorised persons. 

* The 'parlfSsau ' (also called ' »phau,' XIV, a, 1, 16) are two 
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two milking-bowls, the two Rauhiwa-plates, the two 
offering spoons for the Rauhiwa (cakes), and what- 
ever other (implement) there is, — these make ten, 
for the Vira^" consists of ten syllables, and the 
sacrifice is Vira^ - : he thus makes this to be equal 
to the Vira^ - , the sacrifice. And as to their being 
in pairs, — a pair means strength, for when two 
take hold of each other they exert strength ; and 
a pair (couple) means a productive union: with a pro- 
ductive union he thus supplies and completes it. 

2. Then the Adhvaryu takes the (lustral) sprink- 
ling water, and, stepping up, says, ' Brahman, we 
shall proceed : Hotri, sing praises ! ' for the Brah- 
man is seated on the right (south) side as the 
guardian of the sacrifice : to him he thus says, ' Sit 
thou undistracted : we are about to restore the head 
of the Sacrifice ; ' and ' Hot/7, sing praises ! ' he 
says, because the Hotr* is the sacrifice: he thus 
thereby says to him, ' Restore the head of the 
sacrifice ! ' and accordingly the Hotrt begins to 
recite — 

3. [Va^. S. XIII, 3,] 'The Brahman, firstborn 
from afore 1 , — the Brahman, doubtless, is yonder 



pieces of wood or laths apparently fastened together by a kind of 
clasp (or a cord) at one end, so as to serve the purpose of a pair of 
tongs (paruisau sawdawtiikarau, comm. on Katy. XXVI, 2, 10) 
for taking up the Mah&vfra pot, which must not be handled in any 
other way. According to Haug, Ait. Br., Transl., p. 51, they are 
placed underneath the pot in lifting it, but this seems very improb- 
able, seeing that, at the end of the sacrifice, the Adhvaryu, by means 
of them, turns the pot upside down so as to pour the remainder of 
its contents into the offering spoon (see Katy. XXIV, 6, 17 with 
comm.) ; nor could the blackened pot in that way be cleansed 
properly and placed on the supporting tray (XIV, a, 1, 16-17). 
1 For the complete verse, see VII, 4, 1, 14. For the complete 
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sun, and he is born day by day from afore (in 
the east) ; and the Pravargya also is that (sun) : 
it is him he thus gratifies, and therefore he says, 
' The Brahman (n.), firstborn from afore.' He then 
sprinkles (the vessels) : the import of this is the 
same as before '. 

4. He sprinkles (the chief Mahavlra) with ( if. S. 
XXXVII, 11), 'For Yama thee!'— Yama, doubt- 
less, is he who shines yonder, for it is he who controls 
(yam) everything here, and by him everything here 
is controlled ; and the Pravargya also is that (sun) : 
it is him he thus gratifies, and therefore he says, 
* For Yama (I sprinkle) thee.' 

5. ' For Makha thee ! ' — Makha, doubtless, is he 
who shines yonder, and the Pravargya also is that 
one : it is him he thus gratifies, and therefore he 
says, ' For Makha thee.' 

6. 'For Surya's heat thee!' — Surya, doubtless, 
is he who shines yonder, and the Pravargya also is 
that one : it is him he thus gratifies, and therefore 
he says, 'For Surya's heat thee.' 

7. Having taken out a post 2 by the front door 
(of the sala), he drives it into the ground on the 
south side (of the Jala 8 ), so that the Hotr*, whilst 
singing praises, may look upon it; for the Hotr* 
is the sacrifice, and he thereby restores the sacrifice 
to this (earth), and she causes the Gharma (milk) 
to rise. 

series of texts recited by the Hotr/, see Ait. Br. I, 19 seqq. ; A*v. 
St. IV, 6. 

' Viz. he makes the vessels sacrificially pure (I, 3, 3, 1). 

* For tying the cow that is to furnish the milk for the Gharma. 
Near it a peg is driven into the ground to tie the goat to whose milk 
is to be used afterwards. 

* That would be, south of the southern door (Apast, XV, 6, 13). 
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8. Having turned round the Emperor's throne- 
seat 1 in front of the Ahavanlya, he places it south 
thereof, and north of the King's (Soma's) dirone- 
seat*, so as to face the east. 

9. It is made of Udumbara wood, for the Udum- 
bara means strength : with strength, with vital sap, 
he thus supplies and completes it (the Pravargya). 

10. It is shoulder-high, for on the shoulders this 
head is set : he thus sets the head upon the 
shoulders. 

11. It is wound all over with cords 8 of Balva^a 
grass (Eleusine indica). When the sacrifice had 
its head cut off, its vital sap flowed out, and 
thence these plants grew up: with that life-sap he 
thus supplies and completes it. 

12 And as to why he places it north (of Soma's 
seat), — Soma is the sacrifice, and the Pravargya 
is its head ; but the head is higher (uttara) : there- 
fore he places it north (uttara) of it Moreover, 
Soma is king, and the Pravargya is emperor, and 
the imperial dignity is higher than the royal : there- 
fore he places it north of it 4 . 

1 The Pravargya is styled ' samra^,' or universal king, emperor ; 
as distinguished from King Soma, for whose seat, reaching only 
up to the navel, see III, 3, 4, 26 seqq. (Cf. also that of the 
Ukhya Agni, which is only a span high, VI, 7, 1, 1, 12 seqq.) — 
For a similar attribution of imperial dignity (samra^ya) — as well as 
royal dignity (ra^ya) — to him who is consecrated by the Sautramawi 
(where the seat used is knee-high), see XII, 8, 3, 4 seqq. 

* Apast. XV, 6, 10 places it in front (east) of the seat for Soma. 

» Cf. XII, 8, 3, 6. 

« According to Katy. XXVI, 2, 17 (Apast XV, 6, 11), the black 
antelope-skin is then spread over the seat, and the two unused 
Mahavtra pots (as well as the reserve piece of clay and the spade, 
Katy.) placed thereon. 
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13. And when the Hotri recites this (verse, 
Rig-v. V, 43, 7), 'Whom the priests anoint, as 
if spreading him . . . ,' he anoints that Mahfivlra 
which is to be used, all over with ghee 1 , with, 
'May the god Savitr* anoint thee with 
honey!' for Savitr* is the impeller of the gods, 
and honey means everything whatever there is 
here : he thus anoints it (or him) all over with 
everything here, and SavitW, as the impeller, impels 
it for him, — this is why he says, ' May the god 
Savitr? anoint thee with honey!' 

14. Now sand has been strewed 2 on the north 
side of it: below that he (previously) throws 
(a plate of) white gold 3 , with, 'Protect it from 
contact with the earth!' For at that time 
the gods were afraid lest the Rakshas, the fiends, 
might injure that (Pravargya) of theirs from below ; 
and that, to wit, gold, being Agni's seed, it (serves) 
for repelling the fiends, the Rakshas. But, indeed, 
the Earth also was afraid of this lest this (Pra- 
vargya), when heated and glowing*, might injure 

1 Kdty. XXVI, 2, 4 refers to the pot as ' containing ghee (a£ya- 
vant),' which the comm. takes to mean 'filled with consecrated 
ghee ; ' whilst Apast. XV, <j, 5 leaves the option between greasing 
it (zrig) and filling it (abhipur) with ghee. It would doubtless, at 
all events, be abundantly greased inside. 

' North of the G&rhapatya and the Ahavanlya in the jali two 
mounds (khara) are formed, covered with (or consisting of) sand. 
The one north of the latter fire is here alluded to. 

3 That is, a silver plate weighing a hundred grains. 

4 Though 'taptaA* and 'furutanaA' are here translated as if 
they were actually co-ordinate predicates, I am not sure whether 
we should not rather take the passage to mean, — that this glowing 
one, when heated ; or rather, this one when heated so as to be 
glowing. Cf. XIV, 2, 1, 18 ; 3, 1, 14, where I prefer to subordinate 
one of the participles to the other. 
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her: he thus keeps it separate from her. White 
it is, for white, as it were 1 , is this earth. 

15. And when the Hotri recites this (verse, 
JZig-v. I, 36, 9), 'Sit thee down: thou art 
great . . . ,' sheaths of reed-grass are kindled on 
both sides*, and throwing them (on the mound), 
he puts (the Mahavtra pot) thereon. When the 
sacrifice had its head cut off, its life-sap flowed 
away, and therefrom these plants grew up: with 
that life-sap he thus supplies and completes it. 

16. And as to why they are kindled on both 
sides: he thereby repels the Rakshas, the fiends, 
from all the quarters. Whilst this (pot) is being 
heated, the (Sacrificer's) wife covers her head, 
thinking, ' Lest this one, when heated and glowing, 
should rob me of my eyesight,' for it indeed 
becomes heated and glowing. 

17. He puts it on with, ' Flame thou art, glow 
thou art, heat thou art;' — for the Gharma is 
he who shines yonder, and he indeed is all that: 
it is him he thus gratifies, and therefore he says, 
' Flame thou art, glow thou art, heat thou art' 

18. He (the Sacrificer) then invokes blessings on 
this (earth) 8 , for the sacrifice is this (earth) : it is 
thus (whilst being) on her that he invokes blessings, 
and she fulfils them all for him. 

1 I read, ' ra^-ateva ' ; cf. the corresponding ' hariniva hi dyauA,' 
XIV, 1, 3, 29. 

* That is, by dividing the sheaths in the middle lengthwise, and 
lighting both halves in the Garhapatya fire. 

* According to Kity. XXVI, 3, 5 he makes a span (of thumb 
and index) — or spreads his hand with the palm downwards — over 
the pot whilst muttering the respective formulas; apparently 
changing the position of the hand according to the point of the 
compass referred to in the formula. 
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19. [V^f.S. XXXVII, 12,] 'Unmolested thou 
art in front (in the east),' — for unmolested by 
the Rakshas, the fiends, indeed, this (earth) is 
in front; — 'in Agni's over-lordship,' — he thus 
makes Agni her over-lord for the warding off of 
the fiends, the Rakshas; — 'grant thou life unto 
me!' — he thus secures life for himself, and accord- 
ingly he attains the full (term of) life. 

20. ' Possessed of sons towards the south,' — 
in this there is nothing hidden, so to speak; — 'in 
Indra's over-lordship,' — he thus makes Indra 
her over-lord for the warding off of the fiends, the 
Rakshas; — 'grant thou offspring unto me!' — 
he thus secures offspring and cattle for himself, 
and accordingly he becomes possessed of sons 
and of cattle. 

21. 'Well to live on behind (towards the 
western region),' — in this there is nothing hidden, 
so to speak; — 'in god SavitWs over-lordship;' 
— the god Savitr* he thus makes her over-lord for 
the warding off of the fiends, the Rakshas; — 
'grant thou eyesight unto me!' — he thus 
secures eyesight for himself, and accordingly he 
becomes possessed of eyesight. 

22. 'A sphere of hearing towards the 
north,' — 'causing (sacrificial calls) to be heard 1 ,' 
is what he thereby means to say ; — ' in the 
creator's over-lordship,' — the creator he thus 

1 Or, calling for the ' xrausha/ '; cf. part i, p. 131, note a. The 
masculine form of the participle is somewhat peculiar as the term 
it is meant to explain refers to the earth. It has probably to be 
understood in the sense of, ' where he (viz. the Adhvaryu) calls for 
the xrausha/.' Mahldhara explains the term 'axruti' by 'where 
they, the priests, utter the sacrificial calls,' i. e. ' meet for sacrifice.' 
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makes her over-lord for the warding off of the 
fiends, the Rakshas; — 'grant thou prosperity 
(increase) of wealth unto me!' — wealth, pros- 
perity, he thus secures for himself, and accordingly 
he becomes wealthy and prosperous. 

23. 'Disposition above,' — 'disposing 1 above' 
is what he thereby means to say; — 'in Brzhas- 
pati's over-lordship,' — Brzhaspati he thus makes 
her over-lord for the warding off of the fiends, 
the Rakshas; — 'grant me vigour!' — vigour he 
thereby secures to himself, and accordingly he 
becomes vigorous, strong. 

24. On the right (south) side (of the Mahavlra) 
he (the Sacrificer) then makes amends by (laying 
down) the hand with the palm upwards, with, 
'Shield me from all evil spirits!' whereby he 
means to say, ' Protect me from all troubles ! ' 
When the sacrifice had its head cut off, its life- 
sap flowed away, and went to the Fathers, but the 
Fathers are three in number * : it is with these that 
he thus supplies and completes it (the Pravargya). 

25. Thereupon, whilst touching her (the earth) 8 , 



1 Here the masculine gender can hardly be understood otherwise 
than in the sense 'where (Brshaspati, or Brahman) disposes on 
high.' Mahtdhara takes no notice of this interpretation of the 
Brahmana, but explains 'vidhnti' as either 'one who upholds 
(dhirayati) in an especial manner,' or where ' the offering spoon, 
Ac, is held upwards (uparish/ad dhriyate, — ? who holds it upwards),' 
— an explanation which can hardly commend itself. 

* This specification of the number seems to have no other object 
but that of limiting the general term of ' Fathers,' or deceased 
ancestors, to the specific signification it has at the .S'riddha, where 
offering is made to the father, grandfather, and great-grandfather. 

* According to Katy. XXVI, 3, 8, he does so whilst spanning 
the earth north of the Mah&vtra pot. 

[44] Hh 
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'Thou art Manu's mare,' for, having become 
a mare, she (the earth) indeed carried Manu, and 
he is her lord, Pragapati : with that mate, his heart's 
delight, he thus supplies and completes him (Pngi- 
pati, the Pravargya, and Sacrificer). 

26. He then lays pieces of (split) Vikankata wood 
round (the Mahavlra), two pointing to the east 1 , 
with (V&g. S. XXXVII, 13), 'Hail! be thou 
encompassed by the Maruts!' — the call of 
'hail!' he places first, and the deity last*; for 
the call of ' hail ! ' is he who shines yonder, and 
the Pravargya also is that (sun) : it is him he thus 
gratifies; and hence he places the call of 'hail!' 
first, and the deity last 

27. 'Be thou encompassed by the Maruts,' he 
says ; for the Maruts are the (common) people : 
he thus surrounds the nobility by the people, 
whence the nobility here is surrounded on both 
sides by the people. Silently (he lays down) two 
pointing to the north s , silently (again) two pointing 
to the east, silently two pointing to the north, 
silently two pointing to the east. 

28. He makes them to amount to thirteen, for 
there are thirteen months in the year, and the 

1 That is, along the north and the south sides of the pot, on the 
burning sheaths of reed grass; or rather on hot cinders heaped 
thereon. Kity. XXVI, 3, 9. They would partly serve the 
purpose of the ordinary (three) enclosing-sticks; and Apast, 
indeed, calls them ' paridhi/ 

1 Literally, the call of 'hail!' (svaha-kira) he makes to be the 
nearer, and the deity the farther. 

* That is, along the west and the east sides of the pot According 
to Apast. St. XV, 8, 1-4, two pieces of wood are laid down 
alternately by the Adhvaryu and the Pratiprasthatrr, the last pieces 
being then laid down (on the south side) by the former priest. 
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year is he who shines yonder, and the Pravargya 
also is that (sun) : it is him he thus gratifies, and 
hence he makes them to amount to thirteen. 

29. He then places a gold plate (weighing a 
hundred grains) on the top (of the pot), with, 
'Protect it from contact with the sky!' For 
at that time the gods were afraid lest the Rakshas, 
the fiends, might injure that (Pravargya) of theirs 
from above ; and that — to wit, gold —being Agni's 
seed, it (serves) for repelling the fiends, the Rakshas. 
But, indeed, the Sky also was afraid of this lest this 
(Pravargya), when heated and glowing, might injure 
it: he thus keeps it separate therefrom. It is yellow, 
for yellow, as it were, is the sky. 

30. He (the Adhvaryu) then fans (the fire) thrice 
by means of (three) fans ', whilst muttering, 
'Honey!' each time; for honey means breath : he 
thus lays breath into it.# Three (fans) there are, for 
there are three breathings, the out (and in)-breathing, 
the up-breathing and the through-breathing: it is 
these he thus lays into it. 

31. They then fan it thrice 2 in the non-sunwise 
way. When the sacrifice had its head cut off, its 
life-sap flowed away, and went to the Fathers, — 
the Fathers being three in number 8 : with them 
he thus supplies it. 

32. But, indeed, the breathings depart from those 
who perform the fanning at the sacrifice. They 

1 They consist of pieces cut from the black antelope-skin (with 
black and white hair, according to Apast XV, 5, 1 a),fastened to sticks. 

* That is, the Adhvaryu, PratiprastWtn', and Agnfdh then take 
each one of the fans, and move round the fire whilst keeping it on 
thehr left side (ihe Agntdh going in front). 

* See p. 465, note 2. 

H h 2 
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fan again thrice in the sunwise way, — this makes 
six ; and six in number are these breathings (vital 
airs) in the head : it is these he thus lays into it 
They cook the two Rauhiwa (cakes). When a blaze 
is produced, he takes off the gold (plate). 

33. And when the Hotrt recites this (verse, 
&g-v. I, 112, 24), 'Successful, O Ajvins, make ye 
our voice,' the Adhvaryu steps up, and says, 
* The Gharma is aglow V If it be aglow, he may 
know that the Sacrificer will become more pros- 
perous ; and if it be not aglow, he may know that 
he will become poorer ; and if it be neither aglow 
nor the reverse, he may know that he (the Sacrificer) 
will become neither more prosperous nor poorer: 
but indeed (the pot) should be fanned so (long) as 
to be aglow. 

34. And, verily, whosoever either teaches, or 
partakes of, this (Pravargya) enters that life, and 
that light : the observance thereof is the same as 
at the creation 8 . 

1 That is, apparently, red-hot, glowing (fuAita), or perhaps, 
entirely ablaze, enveloped in flames— outside as well as inside, 
owing to the ghee with which it was greased all over ; hence hardly, 
' bestrahlt ' (illumined, shone upon), as the St Petersb. Diet takes 
it ; cf. jum&ina, XIV, a, 1, 18 ; 3, 1,14. According to Apast. St., 
the three priests, having completed their circumambulation, sit 
down on the east, south, and north side respectively, and continue 
to fan the pot, at the same time oiling it with ghee, until the pot is 
ablaze, when the Adhvaryu takes off the gold plate. According to 
Katy., on the other hand, the Praliprasthatr/ proceeds with the 
baking of the cakes, whilst the Adhvaryu sprinkles the pot with ghee 
each time that the Hotrt, in his recitation, utters the syllable ' om ' 
at the end of a verse. Before the last verse, the twenty-fifth, of the 
same hymn concluding the first part of the recitation, a special verse, 
IX, 83, 3, is inserted. A*v. St. IV, 6, a-3. 

* See p. 458, note 1. 
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Fourth BrAhmaata. 

1. Now, when the Adhvaryu here Steps up and 
says, ' The Gharma is aglow,' they step up and 
revere it (the Mahavtra) with the Avaka^a 1 ; but 
the ' avaklsa ' are the vital airs : it is thus the vital 
airs he lays into it Six of them * step up to it, for 
six in number are these vital airs in the head : it is 
these he thus lays into it 

2. [Va^. S. XXXVII, 14,] 'The child of the 
gods,' — the child (garbha) of the gods, in truth, is 
he that shines yonder, for he holds (grabh) every- 
thing here, and by him everything here is held ; 
and the Pravargya also is that (sun) : it is him he 
thus gratifies, and therefore he says, ' The child 
of the gods.' 

3. ' The father of thoughts,' — for he (the sun) 
is indeed the father of thoughts; — 'the lord of 
creatures,' — for he is indeed the lord of creatures. 

4. 'The god hath united with the god 
Savitr*,' — for the god (the Mahivlra) has indeed 
united with the god Savitrj (the sun); — 'with 
Surya he shineth,' — for (equally) with Surya (the 
sun) he has indeed shone. 

5. [V4f. S. XXXVII, i5,]'Agni hath united 
with Agni,' — for Agni (fire) has indeed united with 
Agni; — 'with the divine Savitr*,' — for with the 
divine Savitf* he has indeed united ; — 'with Surya 



1 Avaklxa (looks, or possibly, apertures) is the technical designa- 
tion of the verses Wig. S. XXX VII, 14-20 a. 

* Viz. the Sacrificer and the priests with the exception of the 
Prastotr*. 
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he hath shone/ — for with Sftrya he has indeed 
shone. 

6. ' Hail! Agni hath united with his heat,' — 
for Agni has indeed united with his heat ; the call 
of hail he places first, and the deity last: the 
significance of this is the same as before; — 'with 
the divine Savitrz,' — for with the divine Savitrr 
he has indeed united; — 'with Surya he hath 
shed light,' — for with Surya he has indeed shed 
light. 

7. These, then, are three 'avaklya,' — for there 
are three vital airs, the in (and out)-breathing, the 
up-breathing, and the through-breathing: it is 
thereby that he lays it (the vital air) into him. 

8. [Vif. S. XXXVII, i6,] 'The sustainer of 
the sky, and of heat upon earth, shineth 
forth,' — for as the sustainer of the sky, and of 
heat on earth, that (sun, and Mahavtra) indeed 
shines forth; — 'the divine sustainer of the 
gods, he, the immortal, born of heat,' — for 
he is indeed the divine sustainer of the gods, the 
immortal one, born of heat; — 'grant unto us 
speech, devoted to the gods!' — speech doubt- 
less is worship: he thus means to say thereby, 
'bestow upon us worship whereby we shall please 
the gods!' 

9. [Vdf. S. XXXVII, 17; Jfcg-v. I, 164, 31 ; 
X, 177, 3,] 'I beheld the guardian, the never- 
resting 1 ,' — he who shines yonder is indeed the 
guardian, for he guards everything here; and he 
does not lie down to rest: therefore he says, 
' I beheld the guardian, the never-resting ; ' — 

1 Or, as Mahfdhara and SSyana take it, the never-falling. 
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10. ' Wandering on paths hither and thither,' 
— for he indeed wanders hither and thither on the 
divine 1 paths; — 'arraying himself in the gather- 
ing and the radiating,' — for he indeed arrays 
himself in the gathering (converging) and the 
radiating regions, or rays; — 'he moveth to and 
fro within the spheres,' — for again and again he 
wanders moving within these worlds. 

11. [Va^-. S. XXXVII, 18,] 'O lord of all worlds, 
O lord of all thought, O lord of all speech, 
O lord of every speech!' that is, 'O lord of 
all this (universe);' — 'Thou art heard by the 
gods, O god Gharma, as a god, guard thou 
the gods!' in this there is nothing hidden, so 
to speak. 

12. 'Give thy countenance hereafter to the 
divine feast of you two/ — it is with regard to 
the two Ajvins that he says this, for it was the 
A.rvins that then restored the head of the sacrifice : 
it is them he thus pleases, and therefore he says, 
' Give thy countenance hereafter to the divine feast 
of you two.' 

13. 'Honey to the two lovers of honey! 
honey to the two longing for honey!' — for 
Dadhya»£ the Atharvawa indeed told them (the 
A^vins) the Brahmana called Madhu (honey), and 
this is their dear resource : it is by means of that 
(dear resource) of theirs that he approaches them, 
and therefore he says, ' Honey to the two lovers of 
honey ! honey to the two longing for honey ! ' 

14. [Va/-. S. XXXVII, 19,] 'To the heart 

1 One might expect ' dafvaiA pathfbhiA ' or ' devalA pathfbhiA,' 
which Mahtdhara explains by < devam&rgaiA.' 
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(I consecrate) thee, to the mind thee, to the 
sky thee, to the sun thee: going upwards 
take thou the sacrifice to the gods in 
heaven!' in this there is nothing hidden, so to 
speak. 

15. [Va/. S. XXXVII, 20,] 'Thou art our 
father: be thou our father!' — for he who 
shines yonder is indeed the father, and the 
Pravargya is that (sun) : it is him he thus gratifies, 
and therefore he says, ' Thou art our father : be 
thou our father!' — 'Reverence be unto thee: 
injure me not!' — it is a blessing he thereby 
invokes. 

16. Thereupon he uncovers the head of the 
(Sacrificer's) wife, and makes her say whilst she 
is looking at the Mahavtra, 'Together with 
Tvash/rz will we serve thee: (bestow thou 
sons and cattle upon me! bestow thou 
offspring upon us! may I remain unscathed 
together with my husband!)' — the Pravargya 
(m.) is a male, and the wife is a female: a pro-* 
ductive pair is thus produced. 

17. And, verily, whosoever either teaches, or 
partakes of, this (Pravargya) enters that life, and 
that light: the observance thereof is the same as 
at the creation '. 

Second AdhyAya. First BrAhmana. 
The Boiling of the Ghakma, and the Offerings. 

i. He now offers (the first of) the two Rauhiwa 
(cakes)*:— (Vfif. S. XXXVII, 21), 'May the day 

1 See p. 458, note 1. 

* According to the Sfltras and the Taitt. Ar., the southern cake 
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be pleased with its brightness, the well- 
lighted with its light, hail!' with this text 
both (cakes are offered) in the morning; — 'May 
the night be pleased with its brightness, the 
well-lighted with its light, hail!' with this text 
both (cakes are offered) in the evening. 

2. And as to why he offers two Rauhi«a (cakes), 
— the two Rauhi»as doubtless are Agni and Aditya 
(the sun), for by means of these two deities sacrificers 
ascend (ruh) to heaven. 

3. And, indeed, the Rauhi«as are also day and 
night, and the Pravargya is the sun : he thus 
encompasses yonder sun by the day and the night, 
whence he is encompassed by the day and the 
night. 

4. And, indeed, the Rauhixas are also these two 

is offered at this juncture of the performance, whilst the northern 
one is offered later on (see XIV, 2, 2, 41). For both cakes one 
and the same text is used, viz. the first of the two here mentioned 
at the morning performance, whilst the second is used at the after- 
noon performance. The cakes, being one-kapala ones (the two 
' rauhinahavani ' ladles serving as kap&las), must be offered entire. 
Cf. Katy. XXVI, 4, 14 ; 6, 18 ; Apast. XV, 10, 10 ; 11, 5 ; 12, 7 ; 
Taitt. Ar. IV, 10, 4. Though our Brahmana expresses itself in 
a rather peculiar way, its statement, here and at XIV, 2, 2, 41, is 
perhaps meant to imply the same mode of procedure. If this is the 
case, the two paragraphs would mean, — at this juncture of the two 
performances he offers the two southern (northern, at XIV, 2, 2, 41) 
cakes, — the two cakes (the southern and the northern one) of the 
moming performance requiring the first, and those of the afternoon 
performance the second, text. It is not impossible, however, that 
the author intends a different mode of procedure or wishes to 
leave it purposely vague. If we were to read 'rauhinam' for 
' rauhinau,' the text would be more in accordance with the practice 
prescribed in the Sutras. Cf. also Mahtdh. (on V&g. S. XXXVII, 
31) — where read ' rauhinau ' instead of ' pravargyau ' — who adopts 
the procedure here explained. 
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worlds, and the Pravargya is the sun: he thus 
encompasses yonder sun by these two worlds, 
whence he is encompassed by these two worlds. 

5. And, indeed, the Rauhi»as are also the two 
eyes, and the Pravargya is the head : he thus places 
the eye in the head. 

6. He now takes a rope, with (Vfif. S. XXXVIII, 
1), 'At the impulse of the divine Savitri, 
I take thee, with the arms of the A^vins, 
with the hands of Pushan: Aditi's 1 zone 
thou art;' — the mystic import of this is the same 
as before 8 . 

7. He then calls the cow, whilst stepping behind 
the Garhapatya (V4f. S. XXXVIII, 2), 'U&, 
come hither! Aditi, come hither! Sarasvatl, 
come hither!' for the cow is ld&, and the cow is 
Aditi, and the cow is Sarasvatl. And he also calls 
her by her (real) name, with these (formulas), 'N. N.*, 
come hither!' thus thrice. 

8. When she comes, he lays (the rope) round her 
(horns), with (Vif.S. XXXVIII, 3), 'Aditi's zone 
thou art, Indra«l's head-band;' — for Indr&iri 
is Indra's beloved wife, and she has a most 
variegated head-band: 'that thou art' he thereby 
means to say, and that he indeed thereby makes 
it to be. 

9. He then lets the calf to it (to suck), with, 
'Pushan thou art,' — Pushan, doubtless, is he 
that blows here (the wind), for that one supports 4 

1 The edition omits ' adityai,' and reads ' devebbyas ' for ' devasya.' 

* See I, 2, 4, 4 ; 3, 1, 15. 

* As, for instance, Dhavalt, or Gangi. 

* Or nourishes, makes grow, inasmuch as it brings about rain 
(Mahidhara). 
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(push) all this (universe); and the Pravargya also 
is that (wind) : it is him he thus pleases, and there- 
fore he says, ' Pushan thou art.' 

10. He then leads it (the calf) away 1 with, 
'Afford (milk) for the Gharma!' for the Gharma, 
doubtless, is that fluid which this (cow) lets flow : 
he thus means to say thereby, ' Allow her a share ! ' 

11. He then causes it to flow into the milking- 
bowl, with (Va^. S. XXXVIII, 4), ' Flow for the 
A^vins!' — with regard to the A^vins he thus says 
this, for it was the Ajvins who restored the head 
of the sacrifice: it is them he thus pleases, and 
therefore he says, ' Flow for the A^vins ! ' 

12. 'Flow for Sarasvatll' — Sarasvatt, doubtless, 
is Speech, and with speech the Asvins then restored 
the head of the Sacrifice : it is those (Asvins) he 
thus pleases, and therefore he says, ' Flow for 
Sarasvatt ! ' 

13. 'Flow for Indra!' — for Indra is the deity 
of the sacrifice, and it was indeed by him who is the 
deity of the sacrifice that the Ajvins then restored 
the head of the sacrifice : it is them he thus pleases, 
and therefore he says, ' Flow for Indra! ' 

14. The (spilt) drops he then consecrates with, 
'Hail, possessed of Indra! hail, possessed 
of Indra!' for Indra is the deity of the sacrifice: 
he thus pleases him who is the deity of the 
sacrifice, and therefore he says, ' Hail, possessed 
of Indra! hail, possessed of Indra!' Thrice he 
says it, for threefold is the sacrifice. The call 
of ' hail ! ' he places first, and the deity last : the 
significance of this is the same as before. 

' Whilst the calf is sucking, he secures the cow by tying together 
her hind legs. 
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15. He then touches her udder 1 , with (Va£. S. 
XXXVIII, 5; Hig-v. I, 164, 49), 'This ever- 
flowing, grateful udder of thine,' — that is to 
say, 'This udder of thine placed in secret*;'— 
'treasure-giving, wealth-granting, bountiful,' 
— that is to say, 'which is a giver of treasures, 
a granter of wealth, and precious;' — 'whereby 
thou furtherest all desirable things,' — that 
is to say, 'whereby thou supportest all the gods 
and all creatures;' — 'O Saras vatl, move that 
hither for us to suck,' — Saras vatl, doubdess, is 
Speech, and so is this (cow) which yields the 
Gharma milk ; and Speech is worship : thus he 
means to say, ' Grant us worship whereby we may 
please the gods.' He then steps up to the site 
of the Garhapatya with, ' I pass along the wide 
aerial realm,' — the mystic import of this is the 
same as before 8 . 

16. He then takes the two lifting-sticks*, with 
(V4f. S. XXXVIII, 6), 'The Gayatri metre 
thou art, — the Trish/ubh metre thou art,'— 
he thus takes them with both the G&yatrt and 
the Trish/ubh metres; — 'with heaven and earth 
I encompass thee,' — for the two lifting-sticks are 
indeed these two, heaven and earth; and the 

1 Or, one of the teats (stanam) ; according to Mahtdhara, tbe 
part is used for the whole ; and the Kixva recension indeed reads 
' stanSn ' (the teats) ; cf. K&ty. XXVI, 5, 7, comm. 

* The author apparently derives '*araya' (? perennial, inex- 
haustible) from ' xi,' to lie, sleep, as does Mahtdhara. 

* Viz. as at I, 1, 2, 4. — According to Katy. XXVI, 5, 10 seq, 
the Hotr/' says, ' Arise, Brahmawaspati I ' whereupon the Adhvaryu 
rises ; and the Hotrt again calling, ' Hasten up with the milk ! ' he 
steps up to the Garhapatya. 

* See p. 458, note 1. 
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Pravargya is the sun : he thus encompasses yonder 
sun within these two, heaven and earth. There- 
upon (having lifted up the pot) he sweeps it clean 
with a branch of reed grass : the mystic import 
of this is the same as before. 

17. He then puts it on the 'supporting' tray* 
with, 'By the air I support thee,' — for the 
'supporting' tray is the air, since everything here 
is supported by the air ; and the ' supporting ' tray 
also is the belly, for all food and drink here is 
supported (held) by the belly: therefore he says, 
' By the air I support thee.' 

18. He then pours in the goat's milk 2 ; for that 
(Mahavira pot) when heated, becomes glowing: he 
thus soothes it, and when soothed he pours the 
cow's milk into it — 

19. With, 'O Indra and ye Axvins!' — for 
Indra is the deity of the sacrifice, and he thus 
pleases him who is the deity of the sacrifice ; and 
' Ye A^vins ' he says, because the Asvins at that 
time restored the head of the sacrifice, and it is 
them he thus pleases : therefore he says, ' O Indra 
and ye Ajvins ! ' 

20. 'Of bees' honey' — this is indeed honey; — 
'drink ye the Gharma (hot draught),' — that is 
to say, 'drink ye the liquor;' — 'ye true ones,' — 
those (deities) are indeed true (vasu), for it is 

1 The ' upayaman! ' is apparently a kind of bowl, or hollow tray 
of hard (udumbara) wood, somewhat larger than the (bowls of the) 
spoons or ladles used on this occasion, and, indeed, also itself used 
as such. 

1 Whilst the Adhvaryu was milking the cow into the earthen bowl 
(pinvana), his assistant, the Pratiprasthatrt', silently milked a goat 
tied to the peg. 
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they that maintain (vasaya) all this (universe);— 
'worship ye, va^!' thus this comes to be for him 
as if it were offered with the Vasha/-calL 

21. 'Hail to Surya's ray, the rain-winner 1 !' 
— for one of the sun's rays is called 'rain-winner,' 
whereby he supports all these creatures : it is that 
one he thus pleases, and therefore he says, ' Hail 
to Surya's ray, the rain-winner ! ' The call of hail 
he places first, and the deity last : the significance 
of this is the same as before *. 

22. And, verily, whosoever either teaches, or 
partakes of, this (Pravargya) enters that life, and 
that light : the observance thereof is the same as 
at the creation 8 . 

Second BrAhmawa. 

i. And when the Hotrt recites this (verse), 'Let 
Brahmaaaspati go forward, let the goddess 
Sunr/ta go forward,' — the Adhvaryu, stepping 
forward, makes offering (by muttering) the wind- 
names. For at this time the gods were afraid 
lest the Rakshas, the fiends, might injure that 
(Pravargya) of theirs in the middle (of the sacrifice): 
they offered it with the Svaha-call before (its being 
taken to) the Ahavanlya, being thus offered they 
offered it (again) in the fire; and in like manner 
does this one now offer it with the Svaha-call before 

1 According to Taitt. Ar. IV, 8, 4 ; Apast. XV, 10, 2, this formula 
is addressed to the steam rising from the MaMvira pot — it being 
accordingly modified to 'I offer thee to Sftrya's ray, the rain- 
winner.' 

■ XIV, 1, 3, 26. 

* See p. 458, note 1. 
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(its being taken to) the Ahavaniya, and being thus 
offered he offers it (again) in the fire. 

2. [Va^-. S. XXXVIII, 7,] ' To the wind Ocean 
(I offer) thee, hail!' — the (aerial) ocean (samudra) 
indeed is he who blows here, for from out of that 
ocean all the gods and all the beings issue forth 
(samud-dru) : it is to him (Vayu, the wind) he thus 
offers it, and therefore he says, ' To the wind Ocean 
(I consecrate) thee, hail!' 

3. 'To the wind Flood — thee, hail!' — the 
flood (sarira) indeed is he who blows here, for 
from out of that flood all the gods and all the 
creatures come forth together (saha Irate) : it is 
to him he thus offers it, and therefore he says, ' To 
the wind Flood — thee, hail ! ' 

4. 'To the wind Unassailable — thee, hail! 
To the wind Irresistible — thee, hail!' — un- 
assailable and irresistible indeed is he who blows 
here: it is to him he thus offers it, and therefore 
he says, 'To the wind Unassailable — thee, hail! 
To the wind Irresistible — thee, hail!' 

5. 'To the wind Favourable — thee, hail! 
To the wind Ogress-ridder — thee, hail!' — - 
favourable and an ogress-ridder indeed is he who 
blows here : it is to him he thus offers it, and there- 
fore he says, ' To the wind Favourable — thee, hail ! 
To the wind Ogress-ridder — thee, hail ! ' 

6. [Va/. S. XXXVIII, 8,] 'To Indra, accom- 
panied by the Vasus and Rudras, (I offer) 
thee, hail!' — Indra indeed is he who blows here: 
it is to him he thus offers it, and therefore he says, 
' To Indra — thee ;' and when he says, ' accompanied 
by the Vasus and Rudras,' thereby he allows a share 
to the Vasus and Rudras along with Indra ; and, 
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moreover, it is thereby made to be like the morning 
Soma-pressing, and the midday-pressing \ 

7. 'To Indra, accompanied by the Adityas, 
— thee, hail !' — Indra indeed is he who blows here: 
it is to him he thus offers it, and therefore he says, 
' To Indra — thee ; ' and when he says, * accompanied 
by the Adityas,' thereby he allows a share to the 
Adityas along with Indra ; and, moreover, it is made 
like the evening-pressing '. 

8. 'To Indra, the slayer of the evil-minded, 
—thee, hail ! ' — Indra indeed is he who blows here: 
it is to him he thus offers it, and therefore he says, 
'To Indra — thee;' and as to his saying, 'to the 
slayer of the evil-minded,' the evil-minded one 
being an enemy, he thereby means to say, 'To 
Indra, the slayer of enemies, — thee!' This is his 
(Indra's) special share : even as there is a share for 
a chief 8 , so is this his (share) apart from the (other) 
gods. 

9. 'To Savitr*, accompanied by the /?*bhus, 
the Vibhus (lords), and the Va/as (powers),— 
thee, hail!' — Savitr* (the sun) indeed is he who 
blows here: it is to him he thus offers it, and 
therefore he says, 'To Savit*7, accompanied by 
the /frbhus, the Vibhus, and the Va/as, — thee!' 
He thus allows a share therein to all the gods along 
(with Savitrz). 

10. 'To Br/haspati, accompanied by the 
All-gods, — thee, hail !'-— Br*haspati indeed is 
he who blows here: it is to him he thus offers 

1 See III, 4, 5, 1, where it is stated that the morning-pressing 
belongs to the Vasus, the midday-pressing to the Rudras, and the 
third pressing to the Adityas. 

' Or, for the best (or eldest brother). Cf. HI, 9, 4, 9. 
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it, and therefore he says, 'To Brzhaspati — thee;' 
and when he says, ' accompanied by the All-gods,' 
he thereby allows a share therein to all the gods 
along (with Brzhaspati). 

1 1. [Vfif. S. XXXVIII, 9,] ' To Yama, accom- 
panied by the Angiras and the Fathers, — 
thee, hail!' — Yama indeed is he who blows here: 
it is to him he thus offers it, and therefore he says, 
'To Yama — thee;' and as to his saying, 'accom- 
panied by the Angiras and the Fathers,' — when 
the sacrifice had its head cut off, its life-sap flowed 
away, and went to the Fathers, — the Fathers being 
three in number 1 : thus it is to these he thereby 
allows a share along (with Yama). 

1 2. These are twelve names, — twelve months are 
in a year, and the year is he that shines yonder, and 
the Pravargya also is that (sun) : thus it is him 
he thereby pleases, and therefore there are twelve 
(names). 

13. He then pours (the spilt milk and ghee) 
from the tray into the Mahavtra (pot) with, 'Hail 
to the Gharma!' — the Gharma (hot draught) 
is he who shines yonder, and the Pravargya 
also is that (sun): thus it is him he thereby 
pleases, and therefore he says, ' Hail to the 
Gharma!' — the call of 'hail!' he places first, and 
the deity last : the significance of this is the same 
as before 8 . 

14. When it has been poured in, he mutters, 
'Hail, the Gharma to the Fathers!' When 
the sacrifice had its head cut off, its life-sap flowed 



1 See p. 465, note 2. * See XIV, 1, 3, 26. 

[44] 1 i 
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away, and went to the Fathers — the Fathers being 
three in number : it is these he thus pleases. The 
call of ' hail ! ' he places first, and the deity last ; the 
significance of this is the same as before. 

15. He recites no anuvakya (invitatory) formula, 
for once for all the Fathers have passed away: 
therefore he recites no anuvakya. Having stepped 
across 1 , and called (on the Agnldhra) for the 
•Srausha/ 2 , he (the Adhvaryu) says (to the Hotri), 
* Pronounce the offering-formula (ya^yi) of the 
Gharma ; ' and on the Vasha/-call being uttered 
he offers — 

16. With (Va^. S. XXXVIII, io), • All regions 
(hath he worshipped), seated in the south,' — 
that is to say, * every region (has he worshipped), 
seated on the south;' — 'all gods hath he wor- 
shipped here,' — that is, 'every god has he 
worshipped here;' — 'of the sweet Gharma, con- 
secrated by S vaha (hail !), drink ye, O A svins ! ' 
— with regard to the A.rvins he says this ; for the 
A^vins restored the head of the sacrifice : it is them 
he thus pleases. The call of ' hail ! ' he places first, 
and the deity last : the significance of this is the 
same as before. 

17. And, having offered, he (thrice) shakes (the 
Mahavira) upwards, with (Va^. S. XXXVIII, 11), 
'In heaven place thou this sacrifice! this 
sacrifice place thou in heaven!' — for the 
Gharma (hot milk-draught), the sacrifice, is yonder 
sun, and he indeed is 'placed' in the heavens, is 



1 Viz. past the Ahavanfya, along its back (or western) side, to 
the south side of the fire. 

* See part i, p. 132, note; III, 4, 4, 11 seqq. 



Digitized by 



Google 



XIV KktfDA, 2 ADHYAYA, 2 BRAhMAATA, 21. 483 

established in the heavens: it is thus him he 
thereby pleases, and therefore he says, ' In heaven 
place thou this sacrifice! this sacrifice place thou 
in heaven ! ' On the repetition of the Vasha/, he 
offers — 

18. With, 'Hail to Agni, worthy of sacri- 
fice!' — this is in lieu of the Svish/akr/t (offering), 
for Agni is the maker of good offering; — 'may 
blessing result from the sacrificial texts!' 
for by the sacrificial texts that (sun) is established 
(as the Mahavlra) in this world: thus it is them 
he thereby pleases. The call of ' hail ! ' he places 
first, and the deity last : the significance of this is 
the same as before. 

19. The Brahman (priest) pronounces the anuman- 
trarca (formula of consecration) ; for the Brahman is 
the best physician among the officiating priests : 
thus he heals this sacrifice by means of him who 
is the best physician among the priests. 

20. [He does so, with Vaj\ S. XXXVIII, 12,] 
'O Afvins, drink ye the Gharma!' — with regard 
to the Ayvins he says this, for the A^vins restored 
the head of the sacrifice: it is them he thus 
pleases. 

21. 'The hearty 1 one with daily 2 favours,' — 

1 The exact meaning of ' hardvinam ' is doubtful Mahidhara 
analyses it by ' bard ' = * hn'd ' + ' vana,' blowing, going, hence 
' heart-wafting, going to the heart = dear to the heart' The 
St Petersb. Diet, takes the word to be ' hard-van,' in the sense 
of ' herzstarkend ' (heart - sustaining, invigorating — ? literally, 
' possessed of heartiness '). The Tailt Ar. has ' hardivinam ' 
instead. The author of the Brihmana apparently considers the 
term as obscure, and uses this circumstance for his own symbolic 
purposes. 

* Perhaps the author means to characterise also the epithet 

I i 2 
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this is indistinct, for Pra^apati is indistinct (un- 
defined), and the sacrifice is Pra^apati: Pra^apati, 
the sacrifice, he thus heals ; — 

22. 'To the web-weaver,' — the web-weaver, 
doubtless, is he that shines yonder, for he moves 
along these worlds as if along a web; and the 
Pravargya also is that (sun) : thus it is him he 
thereby pleases, and therefore he says, 'To the 
web- weaver ' — 

23. 'To Heaven and Earth be reverence!' 
he thus propitiates heaven and earth, within which 
everything here is contained. 

24. Thereupon the Sacrificer (mutters), — the 
Sacrificer being the sacrifice, he thus heals the 
sacrifice by means of the sacrifice; — 

25. \Wig. S. XXXVIII, 13,] 'The A*vins 
drank the Gharma,' — he says this with regard 
to the Ajvins, for the A$vins restored the head 
of the sacrifice : it is them he thus pleases. 

26. 'Heaven and Earth have approved of 
it 1 ,' — he says this with regard to heaven and 
earth, within which everything here is contained ; — 
'may gifts accrue here!' — whereby he means 
to say, 'may there be riches for us here.' 

27. The rising (milk) he then consecrates by 
the anumantrawa a , 'For freshness swell thou!' 

'ahar-diva' (lit. 'day-daily,' cf. Germ, tagtaglich; Aberdonian 'daily- 
day ') as obscure. Mahldhara takes it to mean ' relating to morning 
and evening,' as applying to the two performances of the Pravargya. 

1 They approved of it by saying ' Well done ' ; Mahidh. 

* That is, as would seem, he speaks the anumantrana in order to 
consecrate whatever milk might have been spilled in bubbling over. 
Possibly, however, he is to do so at the time when the pot bubbles 
over (though the ' atha ' would rather be out of place in that case). 
The Taittiriyas differ somewhat on this point of the performance. 
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— whereby he means to say, ' For rain . . . ; ' — 
'for vigour swell thou!' — he thereby means 
the vigour, the life-sap, which results from the 
rain; — 'for the Brahman swell thou!' — he 
thereby means the priesthood ; — 'for the Kshatra 
swell thou!' — he thereby means the nobility; — 
'for Heaven and Earth swell thou!' — he 
thereby means these two, the heaven and the 
earth, within which everything here is contained. 

28. When it rises upwards, it rises for (the benefit 
of) the Sacrificer; when on the front side, it does 
so for the gods ; when -on the right (south) side, 
it does so for the Fathers; when at the back 
(west side), it does so for the cattle ; when on the 
left (north) side, it does so for (the Sacrificer's) 
offspring: in any case no fault is incurred by the 
Sacrificer, for it always rises upwards ; and in what- 
ever direction it rises in that it rises. When the 
drops cease, — 

29. He steps out towards the north-east with, 
' A well-supporting support thou art,' — he who 
shines yonder is indeed a support, for he supports 
everything here, and by him everything here is 
supported ; and the Pravargya also is that (sun) : 
thus it is him he thereby pleases, and therefore 
he says, ' A well-supporting support thou art.' 

30. He then places (the Mahavlra) on the mound 
with, 'Incapable of injuring, preserve thou 
our powers ! ' — ' Not angry \ preserve our wealth,' 

After the Ghanna-milk has been offered, the PratiprasthStr; "fills the 
Mah&vtra pot, whilst it is held over the fire, with boiled sour curds 
and whey (dadhi), whilst muttering the text, * The Ajvins drank the 
Gharma . . . ,' and with the texts, ' For freshness swell thou,' &c. 
1 The author apparently takes ' ameni ' in the sense of' amanyu.' 
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is what he thereby means to say; — 'preserve 
the priesthood, preserve the nobility, pre- 
serve the people!' — 'preserve all that,' is what 
he thereby means to say. 

31. He then offers by means of the pieces of 
(split) wood 1 , — the pieces of wood being the vital 
airs, it is the vital airs he thus bestows upon him ; — 

32. With (Vty. S. XXXVIII, 15), 'Hail to 
Pushan, to the cream!' — Pushan, doubtless, is 
he who blows here, for he (the wind) supports 
(push) everything here; and the breath also is 
that (wind) : it is breath he thus bestows upon 
him, whence he says, ' Hail to Pushan, to the 
cream!' The call of 'hail!' he places first, and 
the deity last : the significance of this is the same 
as before. Having offered (by means of the first 
piece) he leans it against the middle enclosing- 
stick 2 (paridhi). 

33. 'Hail to the pressing-stones!' — the 
pressing-stones being the vital airs, it is the vital 
airs he thus bestows upon him. Having offered 
(with the second stick) he leans it against the middle 
enclosing-stick. 

34. 'Hail to the sounding-holes 8 !' — the 

The St. Petersb. Diet, assigns to it the meaning 'not shooting, 
incapable of shooting.' 

1 For these pieces of wood, or large chips, of Vikankata wood 
(Flacourtia sapida) which were laid round the pot, see XIV, 1, 3, 26. 
They are dipped into the remains of the hot milk and ghee, the 
liquid adhering to them being then offered. 

* That is, that one of the three fresh sticks enclosing the fine 
which is laid down first, along the back, or west side, and forms 
the base of a triangle the apex of which points eastwards. Cf. 1, 3, 
4. « seqq. 

* This meaning is, by the St Petersb. Diet, assigned to 'prati-rava' 
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sounding-holes (pratirava), doubtless, are the vital 
airs, for everything here is pleased (pratirata) 
with the vital airs: it is the vital airs he thus 
bestows upon him. Having offered (with the 
third stick) he leans it against the middle enclosing- 
stick. 

35. ' Hail to the Fathers, (seated) upon the 
Barhis 1 , and drinking the Gharma!' — even 
without offering he secretes (this, the fourth stick) 
under the barhis of the south part (of the vedi *) 
whilst looking towards the north*. When the 
sacrifice had its head cut off, its life-sap flowed 
away, and went to the Fathers — the Fathers being 
three in number : it is them he thus pleases. And 

(otherwise ' echo '), the proper term for the sounding-holes being 
' upa-rava,' cf. Ill, 5, 4, 1, where they are likened to the eyes and 
ears, as channels of the vital airs. 

1 If this rendering (St Petersb. Diet.) of ' urdhvabarhis ' is 
correct — the term being apparently based on the Fathers' epithet 
' barhishadaV ' seated on the barhis ' (sacrificial grass-covering of 
the altar-ground) — the force of 4 urdhva ' in the compound is very 
peculiar. Mahidhara takes it in the sense of ' having their barhis 
pointed upwards,' i. e. towards the east (I), the peculiar feature of 
the barhis in the present case — as far as the participation of the 
Fathers in the drinking of the Gharma is concerned — being its 
having the tops of the grass-stalks turned to the east instead of to 
the south, as is the case in all ceremonies relating to the Fathers. 
The term ' flrdhvabarhis ' might possibly mean ' having their 
(special) barhis above/ i. e. in the world of the Fathers, where they 
would be supposed to partake of the libations of hot milk ; whilst 
yet another (suggested by the next paragraph) would be that of 
' having the barhis above them ; ' which would, however, be more 
appropriate if the secreting of the stick under the barhis applied to 
the present, instead of the next one. 

* The comm. on Kilty. XXVI, 6, 14 calls this part of the barhis 
' dtitby&barhis ' (?). 

* And accordingly, without looking at it. 
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as to why he does not look at it,— once for all the 
Fathers have passed away. 

36. 'Hail to Heaven and Earth!' — heaven 
and earth being the out (and in)-breathing and the 
up-breathing, it is the out and up-breathing he thus 
bestows upon him. Having offered (with the fifth 
stick) he leans it against the middle enclosing-stick. 

37. * Hail to the All-gods!' — the VLrve DevaA 
being the vital airs, it is the vital airs he thus 
bestows upon him. Having offered (with the 
sixth stick) he leans it against the middle enclos- 
ing-stick. 

38. [Va^. S. XXXVIII, 16,] "Hail to Rudra, 
praised by the Rudras 1 !' — even without offering 
(with this, the seventh stick), he, looking south- 

. wards, hands it to the PratiprasthatW, and the latter 
throws it outside (the offering-ground) northwards 
to the north of the hall, for this is the region of 
that god : he thus gratifies him in his own region. 
And as to why he does not look at it, he does 
so thinking, ' Lest Rudra should do me harm.' 

39. There are seven of these oblations, for seven 
in number are these (channels of the) vital airs in 
the head : it is these he thus bestows upon him. 

40. He then pours (the remaining milk and ghee) 
from the Mahavlra into the supporting-tray with, 
•Hail, light with light!'— for light indeed the 
milk was in the one (vessel), and light it is in the 
other, and these two lights thus unite with each other. 
The call of 'hail ! ' he places first, and the deity last : 
the mystic import of this is the same as before. 



1 Or, ' having his praises sung by the chanters,' as Mahtdhara 
takes ' rudrahuti.' 
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41. He then offers (the second of) the two 
Rauhiwa 1 (cakes) with, 'May the day be pleased 
with its brightness, the well-lighted with its 
light, hail!' — the mystic import of this is the 
same as before; — 'may the night be pleased 
with its brightness, the well-lighted with its 
light, hail ! ' — the mystic import of this is the same 
as before. 

42. He then hands to the Sacrificer the remainder 
of the Gharma. He, having solicited an invitation * 
(to the meal), drinks it with, ' Offered is the 
honey unto Agni, the greatest of Indras,' — 
' Offered is the honey unto Agni, the most power- 
ful,' he thereby means to say; — 'let us eat of 
thee, god Gharma: reverence be unto thee, 
injure us not!' — a blessing he thereby invokes. 

43. Now, on the south side sand has been strewn ; 
there they cleanse themselves 8 : in this there is the 

1 Viz. XIV, 2, 1, 1. 

' Viz. at the hands of the officiating priests, by saying to each, 
' Invite me, N. N. ! ' whereupon each of them replies, ' Thou art 
invited.' Cf. XII, 8, 3, 30. According to Apast. St. XV, 11, 12, 
the priests and the Sacrificer partake of the residue in the order 
— Hotri, Adhvaryu, Brahman, Pratiprasth&tr*, Agnfdh, and Sacri- 
ficer; or, optionally (ib. 14), only the Sacrificer drinks of it, whilst 
the priests merely smell it. Cf. the eating of the whey (of clotted 
curds), II, 4, 4, 25, to which the present eating of the remains is 
stated, by K&ty. XXVI, 6, 20, to be analogous ; whilst the offering 
is said to be on the model of the Agnihotra. 

* The usual place to do so is over the pit (Mtrila), cf. HI, 8, 2, 
30 ; XII, 8, 1, 22 ; whilst the utensils are cleaned in the Mar^-iliya. 
On the present occasion a mound of sand (or covered with sand) — 
the so-called ' u£Mish/a-khara ' (mound of remains) — is raised in the 
south part of the site, close to the mat or hurdle forming its wall, 
just east of the southern door. According to K&ty. XXVI, 6, 21 
seqq., Apast. XV, 12, 1 seqq., the Mah&vira and the remaining 
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same significance as in the Maig'allya. The pieces 
of wood he throws into the fire. They then pro- 
ceed with the Upasad And thus the head of the 
sacrifice has been set right in the very same manner 
in which the A.rvins then restored it. 

44. One must not perform the Pravargya at one's 
first Soma-sacrifice, since that would be sinful, and 
lest Indra should cut off his head; but at the 
second or the third (Soma-sacrifice) ; for at first 
the gods went on worshipping and toiling with 
the headless sacrifice, therefore (he should do so) 
at the second or the third (sacrifice). Moreover, 
it will become heated and ablaze; — 

45. And were he to perform the Pravargya at 
the first Soma-sacrifice, that (Mahavtra) of his, 
when heated and ablaze, would burn up his family 
and cattle, and also his life, and the Sacrificer 
would be liable to perish : therefore (let him 
perform it) at the second or third (sacrifice). 

46. Let him not perform the Pravargya for any 
and every one, lest he should do everything for 
every one, for the Pravargya is everything; but 
let him only perform it for him who is known, or 
to whoever may be dear to him, or who has studied 
sacred writ: by means of the study of sacred writ 
he would thus gain it. 

47. One may perform the Pravargya for a thousand 
(head of cattle) \ for a thousand means everything, 
and that (Pravargya) is everything. One may 

apparatus are then in solemn fashion (carried round in front of the 
Ahavantya, and) placed on the throne-seat, and consecrated (or 
appeased) by being sprinkled with water. 

1 That is, at a sacrifice for which this constitutes the sacri- 
ficial fee. 
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perform it for all (the Sacrificer's) property; for 
all one's property means everything, and this (Pra- 
vargya) is everything. One may perform it at 
a Visvagit with all the PrishtAas ' ; for the Visva,fit 
(all-conquering day) with all the P^'shMas means 
everything, and this (Pravargya) is everything. 
One may perform it at the Va/apeya (and) Ra/a- 
suya, for such (a ceremony) means everything. 
One may perform it at a sacrificial session, for the 
session means everything, and this (Pravargya) is 
everything. These are (the occasions for) his 
performances of the Pravargya, and (let him perform 
it) nowhere else but at these. 

48. Here now they say, ' Seeing that the Pra- 
vargya is headless, whereby, then, does the Agni- 
hotra become possessed of a head for him ? ' Let 
him say, ' By the Ahavanlya.' — ' How the New 
and Full-moon sacrifices ? ' Let him say, ' By the 
ghee and the cake.' — ' How the Seasonal sacri- 
fices ? ' Let him say, ' By the oblation of clotted 
curds *.' — ' How the animal sacrifice ? ' Let him 
say, ' By the victim and the cake.' — ' How the Soma- 
sacrifice ? ' Let him say, * By the Havirdhana V 

49. And they also say, — when the sacrifice had 
its head cut off, the gods on that occasion restored 
it as the hospitable reception * (of King Soma), and 
verily for him who so knows this offering is not 
made with any headless sacrifice whatever. 

1 See p. 139, note 1 ; and XII, 3, 3, 6. 

* For the ' payasya ' see part i, p. 178, note 4 ; p. 381, note 2. 

* That is, the cart or carts on which the offering-material 
(including the Soma-plants) is contained, as also the shed in which 
they are placed. 

* See III, 2,3, 20; 4, 1, 1. 
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50. And, again, they say, 'Seeing that at the 
sacrifice they lead forward the Pra»tta ' (water), 
wherefore do they not lead it forward on this 
occasion ?' Well, this — to wit, the Pra»lta (water) 
— being the head of the sacrifice, and the Pravargya 
also being its head, (he does so) thinking, ' Lest 
I cause the head to be overtopped by a head.' 

51. And, again, they say, 'Seeing that elsewhere 
there are fore-offerings and after-offerings, where- 
fore are there not any on this occasion ? ' Well, 
the fore-offerings and after-offerings being the vital 
airs, and so also the Avaklras *, and the pieces of 
wood, (it is so) lest he should cause the vital airs 
to be overtopped by vital airs. 

52. And, again, they say, 'Seeing that elsewhere 
they offer two butter-portions, wherefore does he 
not offer them on this occasion ? ' Well, those 
two — to wit, the butter-portions — being the eyes 
of the sacrifice, and so also the two Rauhi«a 
(cakes) — (it is so) lest he should overtop eye 
by eye. 

53. And, again, they say, ' Seeing that they make 
offering to the gods by means of wooden (vessels), 
wherefore does he offer this (Gharma) by means 
of one made of clay ? ' When the Sacrifice had 
its head cut off, its life-sap flowed away and entered 
the heaven and the earth. Now this (earth) is clay, 
and yonder (sky) is water; and the Mahavlra 
(vessels) are made of clay and water: thus he 
supplies and completes it (the Pravargya) with that 
life-sap. 

54. But if it were made of wood, it would be 

1 See part i, p. 9, note. * See p. 469, note 1. 
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burnt ; and if of gold, it would dissolve ; and if of 
copper, it would melt ; and if of stone, it would 
burn the two handling-sticks; and that (Gharma) 
itself submitted to that (earthen vessel) : therefore 
it is by means of an earthen one that he offers it. 

55. And, verily, whosoever either teaches, or 
partakes of, this (Pravargya) enters that life, and 
that light : the observance thereof is the same as 
at the creation 1 . 

Third AdhyAya. First BrAhmajta. 
The Setting Out of the Pravargya. 
1. Now, on the third, or the sixth, or the twelfth 
day 2 , having combined (the two performances of) 
the Pravargya and Upasads 8 , he 'sets out 4 ' the 
Pravargya, for set out (removed), as it were, is 
this head (from the trunk). Having gathered 
together all around it 5 (the Mahavlra pot), they 

1 See p. 458, note 1. 

1 That is, according to whether there are three, six, or twelve 
Upasad days to the particular form of Sotna-sacrifice about to be 
performed. On each of these days there would be two performances 
of the Upasads, — and in case the Pravargya is to be performed— as 
many performances of that sacrifice. 

* On the day before the Soma-sacrifice, the two performances of 
the Pravargya and the Upasads are combined and gone through 
in the forenoon, instead of the forenoon and afternoon as is otherwise 
the case. Katy. XXVI, 7, 1 does not refer to the performance of 
the Pravargya on this day, but merely remarks that ' at the end 
of the Upasads (i. e. of the combination of the Upasads, comm.) the 
removal of the Pravargya ' takes place. Apast. XV, 1 2, 4-6, on 
the other hand, states distinctly that the total number of perform- 
ances of the Pravargya is to be double that of the Upasad days. 

* The ' setting out ' (utsadana) of the Pravargya is the technical 
phrase for the removal and orderly laying out (in the form of 
a man) of the apparatus used for the Pravargya ceremony. 

* After collecting the implements they take them out of the xala 
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meet together upon the Vedi in the .Sala, (entering) 
by the front door. 

2. The Agnldhra then brings three bundles of 
faggots to the Ahavantya, and kindling one of them, 
he offers (thereon) whilst holding it 1 on a level with 
(the Sacrificer's) mouth. When the sacrifice had 
its head cut off its heat went out of it, and entered 
these worlds : it is with that heat he thus supplies 
and completes it. 

3. And as to why (it is held) on a level with the 
mouth, — well, what is level with the mouth is, as 
it were, above; and above, as it were, is yonder 
(heavenly) world : thus he thereby supplies and 
completes it (the Pravargya) with that heat which 
had entered yonder world. 

4. [He offers, with Vif. S. XXXVIII, 18.] 
'What heavenly fire of thine there is. 
O Gharma,' — just the fire which is heavenly; — 
'what is in the Gayatrl and in the Havir- 

and lay them down near the Anta^patya peg at a few steps from 
the front door (whilst Apast. makes them to be put on the throne- 
seat placed north of the Ahavantya). 

1 According to the comm. on K4ty. XXVI, 7, 4, it is the Adhwyn 
who — after ladling four times into the offering-spoon — distributes 
this ghee successively over the three bundles of sticks, — viz. pouring 
some upon the first two whilst they are held, at the specified height 
over the Ahavantya fire, by the Agntdh (who immediately after the 
offering throws them into the fire), and upon the third after it has 
been held knee-high by the Agntdh, and then thrown into the 
fire by the Adhvaryu. According to Apastamba, who makes 
the Pratiprasthatr*' and Adhvaryu the two performers, the third 
portion of the ghee is offered on the bundle of sticks whilst it is 
still held knee-high over the fire. As noted by Katyayana, the 
ceremony is analogous (though reversed as regards the order of 
height) to the offering on the three enclosing-stones at the Sataru- 
driya ceremony, IX, I, i, 5 seqq. 
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dhlna,' — just that which is in the Gayatri (metre) 
and Havirdhana (shed); — 'may that (fire) of 
thine increase and become firm: to that 
(fire) of thine, hail!' in this there is nothing 
hidden, so to speak. 

5. Then, having kindled the second (bundle), 
he offers (thereon) whilst holding it navel-high ; 
for in the middle, as it were, is what is navel- 
high, and in the middle, as it were, is the air-world : 
thus he thereby supplies and completes it with that 
heat which had entered the air-world. 

6. 'What fire of thine is in the air,' — just 
the fire which is in the air; — 'what is in the 
Trish/ubh and in the Agnldhra,' — just that 
which is in the Trish/ubh (metre) and Agntdhra 
(fire-shed); — 'may that (fire) of thine increase 
and become firm: to that (fire) of thine, 
hail ! ' in this there is nothing hidden, so to speak. 

7. Then, having put the third (bundle) on the 
fire, he offers on it whilst sitting ; for below, as it 
were, is he who is sitting; and below, as it were, 
is this (terrestrial) world : thus he thereby supplies 
and completes it with that heat which had entered 
this (terrestrial) world. 

8. 'What fire of thine is in the earth,' — 
just that fire which is in the earth; — 'what is 
in the <7agatl and in the Sadas/ — just that 
which is in the Gagatt (metre) and the Sadas 
(shed); — 'may that (fire) of thine increase and 
become firm: to that (fire) of thine, hail!' in 
this there is nothing hidden, so to speak. 

9. He (the Adhvaryu) then steps out 1 , with 

1 Viz. out of the si]&, with the Sacrificer's wife in front of him, 
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(Va/. S. XXXVIII, 19), 'Thee (we will follow) 
for the protection of the Kshatra,' — for he 
who shines yonder 1 is indeed the divine ruler: 
' for the protection of this human ruler,' he thereby 
means to say; — 'guard thou the Brahman's 
body!' — that is to say, 'preserve thou the Brah- 
man's person (atman);' — 'Thee (we will follow) 
as a stay for the Vis,' — the Vis (people, clan) 
doubtless is the sacrifice : ' for the safety of the 
sacrifice,' he thus means to say; — 'we will follow 
to new prosperity,' — it is for the safety and the 
stability of the sacrifice that he says this. 

10. He then says (to the Prastotr*), ' Sing the 
Saman ! ' or * Recite the Saman ! ' but let him 
rather say, ' Sing the Saman ! ' for they indeed sing 
the Saman. When he sings the Saman it is in order 
that the fiends, the Rakshas, should not injure these 



and followed by the others. According to Apast, XV, 13, 4, the 
Pratiprasthatri' now leads the Sacrificer's wife within the enclosure ; 
and whilst attendants carry away the objects not immediately 
connected with the Pravargya ceremony (post, peg, strings, sand, 
&c), the Adhvaryu places the throne-seat (with the chief vessels) so 
as to stand with two feet on the Vedi, and with the other two 
outside it, and calls on the Prastotri to sing the Saman. This (as is 
usual in chanting) is done three times — the Adhvaryu, however, 
repeating his summons each time — and each time all of them 
(including the Patni) sing or utter a special finale, — the first time 
in the Jala, the second time midway between the si.H and the 
Uttaravedi, and the third time when they have arrived behind the 
Uttaravedi; the finales corresponding to the formulas of this 
paragraph, viz. — ' For the protection (or protector) of heaven (we 
follow) thee!' — 'For the protection of the Brahman — theef — 
' For the protection of the self — thee ! ' 

1 It should be bome in mind that the Mahavtra by which they 
are supposing themselves to be led now, is looked upon as a 
symbol of the sun. 
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outside the sacrifice, the body; for the Saman is 
a repeller of the fiends, the Rakshas. 

11. He sings it on a (verse) relating to Agni, for 
Agni is the repeller of the Rakshas. On an 
Atii^andas (verse) he sings it, for that — to wit, 
the Atii£&indas (redundant metre) is all metres, 
therefore he sings it on an Atiii^andas (verse). 

12. He sings 1 , 'Agni burneth, encountereth 
with flames, Ahavo! Ahavo 1 !' — it is thus he 
repels the fiends, the Rakshas, from here. 

13. They walk out (from the sacrificial ground) 
northwards*, along the back of the pit and the 
front side of the Agnldhra (fire-house) — for this 
is the gate of the sacrifice — and proceed in what- 
ever direction from there water is (to be found). 

14. Let him 'set out' that (Pravargya) on an 
island; for, when heated, it becomes burning-hot 3 ; 
and were he to set it out on this (earth), its heat 
would enter this (earth) ; and were he to set it 
out on water, its heat would enter the water; 
but when he sets it out on an island — thus, indeed, 
it does not injure either the water or this (earth), 
for inasmuch as he does not throw it into the 
water, it does not injure the water; and inasmuch 
as the water flows all round it — water being a means 

1 The same Saman is sung when they betake themselves to the 
expiatory bath at the end of the Soma-sacrifice, cf. IV, 4, 5, 8 where 
the stobha had better be altered to ' ahavo ' (though the Sandhi 
in the text is the same as of ' ah&vas '). As on that former occasion, 
all the priests, as well as the Sacrificer, join in the finale. 

* In doing so, they take the Pravargya-vessels and implements 
along with them. 

* Hardly Ms suffering pain,' as it was taken at IX, 2, 1, 19; 
though 'nuruKna' and 'suk' evidently refer to internal heat, or 
passion, cf. p. 464, note 4, p. 468, note 1. 

[44] K k 
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of soothing — it does not injure this (earth) : let him 
therefore set it out on an island. 

15. But let him rather set it out on the Uttara- 
vedi 1 ; for the Uttara-vedi is the sacrifice, and the 
Pravargya is its head: he thus restores to the 
sacrifice its head. 

16. The first Pravargya (pot) he sets out so 
as to be close to (the front side of) the navel 
(of the Uttara-vedi), for the northern (upper) navel 
is the voice, and the Pravargya is the head : he thus 
places the voice in the head. 

17. [He does so, with V4f. S. XXXVIII, 20,] 
' The four-cornered,' — four-cornered, indeed, is 
he who shines yonder, for the quarters are his 
corners : therefore he says, ' Four-cornered ' ; — 

18. — 'Mighty navel of the divine order/ — 
the divine order being the truth, he thereby means 
to say, 'The mighty navel of the truth;' — 'that 
mighty one (be) unto us of all life,' — 'that 
mighty one (be) unto us (a bestower) of the com- 
plete (term of) life,' he thereby means to say * ; 

1 Katy&yana only lays down the rule that, in the case of the 
sacrifice not being accompanied with the building of a fire-altar, 
the Pravargya apparatus should be removed to the Uttara-vedi; 
whilst, in the case of one who likewise performs the Agniiayana, he 
would doubtless follow the indication already laid down in the 
Brihmana, IX, a, 1, 19 ; viz. that the pot may be removed to 
an island, but should rather be deposited on the fire-altar (in which 
case, however, the ' setting out ' of the apparatus would apparently 
have to be deferred till after the performance of the Soma-sacrifke). 
Apastamba treats of the Uttara-vedi as the place where the imple- 
ments are to be deposited, but finally he allows an option of other 
places, including an island, but not the fire-altar. 

* The words ' sa na* sarvayuA saprathivi,' being here used as 
explanatory of ' sa no vb vayuA sapratha^,' have probably got by 
mistake into the Samhili. 
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19. — 'from the hatred, from the guile,' — in 
this there is nothing hidden, so to speak ; — ' of him 
of another law, let us free ourselves!' — another 
law, indeed, is his (Pravargya's and the Sun's), and 
another that of men 1 : therefore he says, ' Of him 
of another law, let us free ourselves.' In this way 
the other two (pots are placed) east of it : this is 
threefold, for the head is threefold 2 . 

20. In front thereof (he places) the reserve (lump 
of) clay, whereby he puts flesh upon it (Pravargya) ; 
on the two sides thereof the two lifting-sticks, whereby 
he gives two arms to it ; and on the two sides yet 
further away the two Rauhi«a offering-ladles, where- 
by he gives two hands to it. 

21. On the left (north) side (he places) the spade, 
for there is its place of rest; on the right (right) 
side the imperial throne, for there is its place of 
rest; on the left side the black antelope-skin, for 
there is its place of rest; on all sides (save the 
front side) the fans, for, the fans being the vital 
airs, he thereby bestows vital airs on it; there 
are three of them, for there are three vital airs, 
the out- (and in-) breathing, the up-breathing, and 
the through-breathing: it is these he thus bestows 
on him. 

22. He then puts the cords and halter on the 
supporting-tray, and places (the latter) behind (the 

1 The author evidently understands the text more in accordance 
with Mahtdhara's interpretation which makes ' anyavratasya ' to 
refer to the Supreme Spirit (param&tma) whose law, or ways, are 
different from men's, and construes it with ' sawJima ' (we serve, are 
devoted, to that righteous one). The preceding part of the half- 
verse he would thus take independently of this : — ' Away hatred 1 
away guile I ' 

* Viz. consisting of bone, skin, and hair. 

K k 2 
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navel) with its point towards the east: a belly 
he thus gives to it. On the two sides thereof 
the two milking-bowls (pinvana) : two testicles he 
thereby gives to it, for by means of his testicles 
the male overflows (pinv). Behind (them he 
places) the post and peg: whereby he gives two 
thighs to it; behind (them) the two Rauhi«a- 
plates, whereby he gives two knees to it; and as 
to their being single plates, it is because these 
knees consist, as it were, of single plates (bones). 
Behind (them) the two poking-sticks (dhr/sh/i), 
whereby he gives two feet to it, for with the feet 
one strikes out boldly (dhrzshtfam). On the left 
side the two mounds 1 used in the performance, 
for there is their place of rest ; on the right side 
the Marfaltya 2 , for there is its place of rest 

23. He then pours milk into that (chief pot), 
with (Vif. S. XXXVIII, 21), 'This, O Gharma, 
is the contents of thy bowels,' — the contents 
of the bowels being food, it is food he thus puts 
into it; — 'Grow thou, and fill out thereby!' — 
in this there is nothing hidden, so to speak; — 
'and may we ourselves grow, and fill out!' — it 
is a blessing he thereby invokes. 

24. Let him not pour in all (the milk), lest the 
food should turn away from the Sacrificer. — He 
leaves over half of it or more ; and on that same 
afternoon he pours it to the fast-milk, and hands 
it to the Sacrificer: thereby he bestows food upon 



1 That is, the sand used for them, and brought thither in 
vessels. 

' That is, the sand of the 'mound of remains ' (uAWish/akhara), 
see p. 489, note 3. 



Digitized by 



Google 



xiv kXnda, 3 adhvAya, i brAhmajva, 28. 501 

the Sacrificer, and thus, indeed, food does not turn 
away from the Sacrificer. 

25. He then sprinkles it (the Pravargya apparatus) 
with water : water being a means of appeasement, 
he thus appeases it; he sprinkles it all over: all 
over he thus appeases it ; three times he sprinkles, 
for threefold is the sacrifice. 

26. He then says (to the Prastotr*), ' Sing the 
Varshahara Saman!' — the fallow stallion 1 (vWshi 
hari^) doubtless is he who shines yonder, and the 
Pravargya also is that (sun) : it is thus him he 
thereby pleases, and therefore he says, 'Sing the 
Varshahara Saman 4 !' 

27. They then cleanse themselves at the pit. 
With (V4f. S. XXXVIII, 23), 'May the waters 
and plants be friendly unto us,' he takes 
water in his joined hands ; for water is a thunder- 
bolt: he thus makes a covenant with the thunder- 
bolt; — and with, 'May they be unfriendly unto 
him who hateth us, and whom we hate!' 
let him sprinkle it in whatever direction he who 
is hateful to him may be, and he thereby over- 
throws him. 

28. He (the Sacrificer) then steps out towards 
the north-east, with (Va*-. S. XXXVIII, 24), 'From 
out of the gloom have we risen,' — gloom is 



1 Or, bull.— The Vfy. S. (XXXVIII, 23) here inserts the verse 
Jtt'g-v. IX, 2, 6, to be used during the sprinkling, — ' The fallow 
stallion hath whinnied— or, the fallow bull hath roared — the mighty 
one, beautiful as Mitra, the water-holding vessel hath shone like unto 
the sun.' The italicised words, evidently added to suit the Mahi- 
vtra vessel, are wanting in the Rik. 

* Kfity. XXVI, 7, 36 (doubtless in accordance with anothet 
jakhd) also prescribes here the Ish/Shotriya Siman. 
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evil : it is gloom, evil, he thus drives away ; — 
'beholding the higher light,' — this (terrestrial) 
world is higher than the water : it is on this world 
he thus establishes himself; — 'God Surya, with 
the gods, the highest light,' — Surya, the highest 
light, is the heavenly world : it is in the heavenly 
world he thus finally establishes himself. He walks 
along without looking back, and puts a log of wood 
on the Ahavaniya 1 , with (Vif. S. XXXVIII, 25), 
'A kindler thou art, fire thou art: lay thou 
fire into me ! ' it is a blessing he thereby invokes. 

29. And at a continued pressing of Soma they 
also perform the Gharma of curds and whey 
(Dadhi-gharma), — for Soma is the sacrifice, and 
the Pravargya is its head: he thus restores to the 
sacrifice its head, — at the midday-pressing, for that 
— to wit, the midday-pressing — is India's special 
pressing : he thus pleases him in his own share ; — 
When the Madhyandina-pavamana has been chanted, 
for the Madhyandina-pavamana is the breath : it is 
breath he thereby lays into him; — with the Agni- 
hotra-ladle, for the Agnihotra is the mouth of sacri- 
fices : he thus puts a mouth in the head. 

30. On its being brought, he says, ' Hotar, speak 
what thou hast to speak ! ' for the Hotrt speaks 
on this occasion. Then, stepping up, he says, 
' Cooked is the offering-food ; ' for cooked, indeed, 
it is. Having stepped across (behind the Aha- 
vaniya), and called for the .SVausha/, he says, 
'Pronounce the offering-formula!' and offers on 
the Vasha/ being uttered. When the Vasha/ is 



1 The Sacrifice™ wife (according to another jakhS) also silently 
puts one on the Garhapatya fire. 
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repeated, he brings the draught, and hands it to 
the Sacrificer. 

31. Having solicited an invitation 1 (and received 
an answer from the priests), he drinks of it, with 
(Va^-. S. XXXVIII, 27), 'May there be in me 
that great energy,' — a great energy, indeed, is 
he who shines yonder; — 'in me the fitness, in 
me the intelligence,' — fitness and intelligence 
he thus secures to himself; — 'the Gharma of 
triple fires shineth,' — for this Gharma of triple 
fires indeed shines; — 'together with the shining 
light,' — for together with the shining light (the 
sun) it indeed is; — 'together with the fire, the 
Brahman,' — for together with the fire, the Brah- 
man, it indeed is;— (Va^. S. XXXVIII, 28), 'The 
seed of the milk hath been brought,' — for 
this is indeed the seed of the milk that has been 
brought; — 'may we obtain the milking thereof 
year after year!' — it is a blessing he thereby 
invokes. They then cleanse themselves at the pit : 
the significance of this is the same as before. 

32. Now, then, as to the sacrificial gifts. The 
gold plate he gives to the Brahman ; for the Brah- 
man is seated, and gold is settled 2 glory : therefore 
he gives the gold plate to the Brahman. 

33. And that cow which yielded the Gharma- 
milk he gives to the Adhvaryu; for scorched, as 
it were, is the Gharma, and the Adhvaryu comes 
forth (from the sacrificial ground) like something 
scorched 3 : therefore he gives it to the Adhvaryu. 

34. And that cow which yielded the Sacrificer's 

1 See p. 489, note 2. 

' Lit., lying, i. e. not standing or moving. 

■ Cf. XI, a, 7, 32. 
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fast-milk he gives to the Hotn"; for the Hotr* is 
the sacrifice, and the Sacrificer also is the sacrifice : 
therefore he gives it to the Hotr/. 

35. And that cow which yielded the fast-milk for 
the (Sacrificer's) wife he gives to the chanters, for it 
is they, the Udgatrzs, that do, as it were, the wife's 
work on this occasion : therefore he gives it to the 
chanters. 

36. And, verily, whosoever either teaches, or 
partakes of, this (Pravargya) enters that life, and 
that light : the observance thereof is the same as 
at the creation 1 . 

Second BrAhmawa. 

Expiatory Ceremonies. 

i. Now this — to wit, the sacrifice — is the self 
of all beings, and of all gods : after its successful 
consummation the Sacrificer prospers in offspring 
(or, people) and cattle; but he whose Gharma 
(pot) is shattered is deprived of his offspring and 
cattle. In that case there is an expiation. 

2. He offers an oblation of a full (spoon of ghee) ; 
for the full means everything: with everything he 
thus heals whatever has been unsuccessful in the 
sacrifice. 

3. [He offers, with V$g. S. XXXIX, 1,] 'Hail 
to the vital airs with their over-lord!' — the 
over-lord of the vital airs, doubtless, is the mind 
(soul), for in the mind all the vital airs are 
established : it is thus by means of the mind that 
he thereby heals whatever has been unsuccessful 
in the sacrifice. 

1 See p. 458, note 1. 
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4. 'To the Earth hail!' — the earth, doubtless, 
is a place of abode For all the gods : it is thus by 
means of all the deities that he heals whatever has 
been unsuccessful in the sacrifice. 

5. ' To Agni hail ! ' — Agni, doubtless, is the self 
of all the gods : it is thus by means of all the deities 
that he heals whatever has been unsuccessful in the 
sacrifice. 

6. 'To the Air hail!' — the air, doubtless, is 
a place of abode for all the gods: it is thus by 
means of all the deities that he heals whatever 
has been unsuccessful in the sacrifice. 

7. 'To Vayu hail!'— Vayu (the wind), doubt- 
less, is the self of all the gods : it is thus by means 
of all the deities that he heals whatever has been 
unsuccessful in the sacrifice. 

8. 'To the Sky hail I ' — the sky, doubtless, is 
a place of abode for all the gods: it is thus by 
means of all the deities that he heals whatever has 
been unsuccessful in the sacrifice. 

9. 'To Surya hail!' — Surya (the sun), doubt- 
less, is the self of all the gods : it is thus by means 
of all the deities that he heals whatever has been 
unsuccessful in the sacrifice. 

10. [V&f. S. XXXIX, 2,] 'To the Regions 
hail !' — the regions, doubtless, are a place of abode 
for all the gods: it is thus by means of all the 
deities that he heals whatever has been unsuccessful 
in the sacrifice. 

11. 'To ATandra hail!' — Aandra (the moon), 
doubtless, is the self of all the gods : it is thus by 
means of all the deities that he heals whatever has 
been unsuccessful in the sacrifice. 

12. 'To the Nakshatras hail!' — the Nak- 
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shatras (lunar asterisms), doubtless, are a place 
of abode for all the gods : it is thus by means of 
all the deities that he heals whatever has been 
unsuccessful in the sacrifice. 

13. 'To the Waters hail!' — the waters, doubt- 
less, are a place of abode for all the gods : it is thus 
by means of all the deities that he heals whatever 
has been unsuccessful in the sacrifice. 

14. 'To Varu»a hail!' — Varu»a, doubtless, is 
the self of all the gods : it is thus by means of all 
the deities that he heals whatever has been unsuc- 
cessful in the sacrifice. 

15. 'To the Navel hail! To the Purified 
one 1 hail!' — This is undefined, for undefined is 
Pra^apati, and Prafapati is the sacrifice : it is thus 
Pra^apati, the sacrifice, he thereby heals. 

16. These are thirteen oblations, — for there are 
thirteen months in the year, and the year is PrafA- 
pati, and Pra^apati is the sacrifice: it is thus 
Pra^apati, the sacrifice, he thereby heals. 

17. [V4f. S. XXXIX, 3,] 'To the Voice 
hail!' — a mouth he thereby gives to it; — 'to the 
Breath hail! to the Breath hail!' — two nostrils 
(a nose) he thereby gives to it; — 'to the Eye 
hail! to the Eye hail!' — two eyes he thereby 
gives to it; — 'to the Ear hail! to the Ear 
hail!' — two ears he thereby gives to it. 

18. These are seven oblations, — now seven in 
number are these vital airs in the head: it is 
them he thereby gives to it. He offers a last 
oblation of a full (spoon), — the full means every- 

1 Mahidhara takes ' pfita' in the sense of ' the purifier (xodhaka)' 
and apparently the name of a god (as he does also the Navel 
(nabhyai devat&yai)). 



Digitized by 



Google 



xiv kayoa, 3 adhyAya, 2 brAhmaata, 23. 507 

thing : with everything he thus heals whatever has 
been unsuccessful in the sacrifice, — 

19. With lykg. S. XXXIX, 4), 'The mind's 
purpose,' — by the mind, indeed, everything is 
gained here : by the mind he thus heals whatever 
has been unsuccessful in the sacrifice;— 

20. 'The truth of speech may I freely 
obtain,' — by speech everything is gained here: 
by speech he thus heals whatever has been 
unsuccessful in the sacrifice; — 'may the form 
of cattle, the essence of food, fame, and 
prosperity accrue unto me, hail!' — a blessing 
he thereby invokes. 

21. Thereupon, having pounded that spare 
(clay), and mixed it with powdered clay, he makes 
(a pot) in proper form, and bakes it in proper 
form for the purpose of the 'setting out'; and 
let him perform (the sacrifice) with whichever of 
the two reserve (pots) may be firm. 

22. The Pravargya, indeed, is the year ; for the 
year is everything, and the Pravargya is every- 
thing: when it is placed on the fire then it is 
spring; when it is burning-hot then it is summer; 
when it is flowing over then it is the rainy 
season; — but, indeed, when the rains overflow, all 
the gods and all beings subsist thereon; and, 
verily, the rains overflow for him who thus knows 
this. 

23. The Pravargya, indeed, is these worlds, for 
these worlds are everything, and the Pravargya 
is everything: when it is placed on the fire then 
it is this (terrestrial) world; when it is burning- 
hot then it is the air-world; and when it flows 
over then it is yonder (heavenly) world; — but, 
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indeed, when yonder world overflows, all the gods 
and all beings subsist thereon ; and, verily, yonder 
world overflows for him who thus knows this. 

24. The Pravargya, indeed, is those deities — 
Agni, Vayu, and Aditya; for those deities are 
everything, and the Pravargya is everything : when 
it is placed on the fire then it is Agni ; when it is 
burning-hot then it is Vayu (the wind) ; and when 
it flows over then it is Aditya (the sun) ; — but, 
indeed, when yonder sun overflows, all the gods 
and all beings subsist upon him ; and, verily, yonder 
sun overflows for him who thus knows this. 

25. The Pravargya, indeed, is the Sacrificer, his 
own self, his offspring (or people) and cattle; for 
the Sacrificer is everything, and the Pravargya is 
everything: when it is placed on the fire then it 
is his own self; when it is burning-hot then it is 
his offspring ; and when it flows over then it is his 
cattle ; — but, indeed, when the cattle overflow (with 
milk) all the gods and all beings subsist thereon; 
and, verily, the cattle overflow for him who thus 
knows this. 

26. The Pravargya, indeed, is the Agnihotra, for 
the Agnihotra is everything, and the Pravargya is 
everything: when it (the Agnihotra milk) is put 
on the fire then it is the (Gharma) placed thereon ; 
when it is ladled out then it is the burning-hot 
(Gharma); and when it is offered then it is the 
overflowing (Gharma) ; — but, indeed, when the Agni- 
hotra overflows all the gods and all beings subsist 
thereon; and, verily, the Agnihotra overflows for 
him who thus knows this. 

27. The Pravargya, indeed, is the New and Full- 
moon sacrifices ; for the New and Full-moon sacrifices 
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are everything, and the Pravargya is everything: 
when it (the havis) is put on the fire then it is the 
(Gharma) placed thereon ; when it is standing ready 
then it is the burning-hot (Gharma) ; and when it 
is offered then it is the overflowing (Gharma) ; — 
but, indeed, when the New and Full-moon sacrifices 
overflow all the gods and all beings subsist thereon ; 
and, verily, the New and Full-moon sacrifices over- 
flow for him who thus knows this. 

28. The Pravargya, indeed, is the Seasonal sacri- 
fices, for the Seasonal sacrifices are everything, and 
the Pravargya is everything: when it (the havis) 
is put on the fire then it is the (Gharma) placed 
thereon; when it is standing ready then it is the 
burning-hot (Gharma) ; and when it is offered then 
it is the overflowing (Gharma) ; — but, indeed, when 
the Seasonal sacrifices overflow then all the gods 
and all beings subsist thereon ; and, verily, the 
Seasonal sacrifices overflow for him who thus 
knows this. 

29. The Pravargya, indeed, is the Animal sacri- 
fice, for the Animal sacrifice is everything, and the 
Pravargya is everything : when it (the meat) is put 
on the fire then it is the (Gharma) placed thereon ; 
and when it is standing ready then it is the burning- 
hot (Gharma) ; and when it is offered then it is the 
overflowing (Gharma); — but, indeed, when the animal 
offering overflows all the gods and all beings subsist 
thereon; and, verily, the animal offering overflows 
for him who thus knows this. 

30. The Pravargya, indeed, is Soma, for Soma 
is everything, and the Pravargya is everything : 
when it is poured out then it is the (Gharma) 
placed on the fire; when it is drawn (into the 
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cups) then it is the burning-hot (Gharma) ; and 
when it is offered then it is the overflowing 
(Gharma); — but, indeed, when Soma overflows all 
the gods and all beings avail themselves thereof; 
and, verily, Soma overflows for him who thus 
knows this; and, verily, no sacrifice whatever is 
offered without the Pravargya for him who thus 
knows this. 

31. And, verily, whosoever either teaches, or 
partakes of, this (Pravargya) enters that life, and 
that light : the observance of the rule thereof is 
the same as at the creation 1 . 



1 See p. 458, note 1. 
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INDEX TO PARTS III, IV, AND V. 

(KAiWAS V— XIV.) 



abhfcit, Soma-day, Part IV, page 
33 m. 

abhiplava-sha/feha, III, introd. xxi; 
V, 148 ; is the established (re- 
gular) sha^aha, 149 ; used by 
Adityas when contending with 
Angiras, 152 ; etymology, 15a, 
162. 

abhisheks, III, 68; the 'Vasor 
dhara' and Va^aprasaviya ob- 
lations performed on completed 
fire-altar are a consecration- 
ceremony superior to the ordi- 
nary one, IV, 213 seq. ; and in- 
cluding the consecration of both 
R%as(lya and Va^apeya, 335. 

abhisheianiya, III, introd. xxvi ; 
68 seq. ; stotras of, 69. 

abhtvarta-saman, III, 16. 

abhri (spade), lies on left side of 
Ahavanfya, III, 199; made of 
bamboo, 199. 

adlbhya-graha, is speech, up-breath- 
ing, ear, V, 105; etymology, 
105-7. 

idara, plants, how produced, V, 451 ; 
•epfitfka, 451 ; they are fragrant 
and blaze up in fire, 453. 

adhrigu, litany, V, 385-6. 

adhvan, ghee-offering to, in the 
house of the courier, III, 64. 

Adhvaryu, seated towards east, III, 
108 ; his fee at Dasapeya a 
golden mirror, 119; their fee 
a sterile cow for pafttabila ob- 
lation to Mitra-Varuna, 133 ; 
spreads the sacrifice, 142 ; his fee 
at Sautramani three garments ; 
the Ajvins the Adhvaryus of 
the gods, IV, 33; sings the 



Samans over the completed 
altar, 181 ; in drawing the Soma- 
cup he takes Pra^apati's vital 
fluid, 38a ; must pronounce his 
Ya^us indistinctly, 340 ; is sum- 
mer whence he is as if scorched, 
V, 45 ; how be is to step past 
the vedi when calling or having 
called for the jrausha/, 57- 
8 ; initiated by Pratiprasthltri 
for sattra, as the mind, 136; 
they drink the Asvina cup of 
SautrSmawi, the Arvins being 
the Adhvaryus of the gods, 345 ; 
is scorched, as it were, 503. 

Aditi, by sixteen syllables gains the 
sboaaja-stoma, 1 1 1 , 40 ; 4aru to, 
60 ; is this earth, 60, 378 ; V, 6, 
181,393; the wifeof the gods, I II, 
60 ; urujarma (of wide shelter), 
90; Aditi and Diti, 93; prayu- 
gfan havis (pap), 135 ; reddish- 
white cow pregnant with calf 
her victim at oblation of teams, 
135 ; is speech, 237 ; offers fire- 
pan to her sons, the gods, 238 ; 
gives (dad) everything here, 378; 
back of Aditi (the earth), IV, 27; 
Aditi and Pfishan, connected 
with trwava-stoma, 69 ; ruler of 
the Fathers, 74 ;— (additional) 
pap at New moon, V, 5, 6 ; paps 
at SautrSmani, 313 n., 368. 

Aditya (the sun), even rising burns 
up plants, III, 78; how created, 
148; his union with sky, 149; 
with him the Adityas placed in 
sky, 150; is the Agni on the 
altar, 153, 194 ; with Para- 
mesb//>in connected with sky, 
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189; is space-filler, 189; regent 
of sky, 204, (286); a thunder- 
bolt, 208 ; Agni, Vlyu, and 
Aditya all the light, 2 to ; none 
other than the width of the sky 
can contain him, a 16, 364 ; 
placed upwards from here in the 
east, 223, »75 ; >s the truth, 365 ; 
thetwenty-first, or twenty-one- 
fold, 365, 308 ; IV, 62, 163 ; V, 
37, 391 ; was Agni's protector 
against the Rakshas, III, 366; 
is the hook (asa«,jana) to which 
the worlds are fastened by 
means of the quarters, 369; 
encompassed by the two worlds, 
»7i; is the fire on Ahavaniya, 
(fire-altar), 309; is the vigour 
that went from Pra^apati, 313; 
white horse his representative, 
359 ; kisses all creatures by his 
rays, 359; strings these worlds 
to himself on a thread (the 
wind), 360; IV, 141; is 
settled on earth by his rays, 
III, 365 ; is the Brahman, first- 
born in front (east), 366 ; man 
(purusha) in his disk (man</ala), 
367 ; looks downward and gives 
warmth by his rays, 367 ; like a 
drop leaping to the sky and the 
earth, 368 ; moves round these 
worlds from left to right, 400 ; 
the brilliant face (front) of the 
gods, 408 ; he is (surya) the soul 
of everything that moves and 
stands, 408 ; is the all-embracer 
(? all-expander, all-opener) and 
becomes the eye, IV, 8; is the 
upper region, 27 ; is placed 
within the southern region, 37 ; 
the sustainer of air and regions, 
and ruler of beings, 28 ; when he 
sets everything holds its peace, 
62 ; is the sixteenfold wielder 
of the (fifteenfold) thunderbolt, 
85; is the extent (vyaias), 88; 
is a bright razor (kshura bhnyja), 
89 ; (unclimbable, 89) ; Agni, 
Vayu, and Aditya move hither- 
wards and thitherwards, 90 ; is 
Indra, 92; all hymns are in praise 
of him, 92 ; has the earth as his 
foundation, 95 ; the all-em- 
bracer, connected with the west, 
106 ; burns only on this side of 



the sky, 130; the luminous 
Aditya is on the back of the 
sky, 131 ; shines for all the 
three worlds, 132; passes by 
these worlds and revolves in- 
cessantly round them from left 
to right, 1 34, 1 36 ; is the vital 
power (ayus), 142 ; animates all 
this universe, which is in his 
shadow, 143 ; Agni, Vayu, and 
Aditya are the hearts of the 
gods, 162 ; is the heart of Agni- 
Prajapati, the altar and universe, 
1 80 ; Agni, Viyu, and Aditya are 
the Pravargya (vessels), 187; 
in the air, half-way between the 
two worlds, 196 ; keeps measur- 
ing in the middle of the sky, 
and even in rising fills the three 
worlds, 196; is a showering ocean, 
and a ruddy bird, 197 ; travers- 
ing guards the ends of these 
worlds, 197; connected with 
the Trishrubh, 197 ; Aditya the 
man (nara) of the sky as (part 
of) the All (virva), 208 ; is the 
eye, 208 ; is the highest of all 
the universe, 340 ; is the 
Dhitri (orderer), 264 ; is the 
year and the one hundred and 
one-fold Agni (fire-altar), 313; 
his rays are a hundredfold, 
313, 322; is established in the 
seven worlds of the gods, 314; 
is Agni (Pra^apati), ascended 
to heaven, 349 ; is the Arka, 
349 ; Agni considered as Aditya, 
363, triad — Agni, Aditya, Praua 
— are the eater, the Arka, the 
Uktha, the Purusha, 398, 399 ; 
Aditya one of the six doors 
to the Brahman, V, 66, 67 ; 
to Aditya offering is made in 
Agni at Agnihotra, 112 seq. ; 
slaughtered by Pngapati as 
sacrificial animal, and conse- 
quently endowed with certain 
powers, 128 seq. ; Agni, Aditya, 
Vlyu are light, might, glory 
(fame), 173; the Sacrificer is 
Aditya, 248 ; Aditya is the 
divine Kshatra, the glory (jri), 
the supreme lordship, the sum- 
mit of the fallow one, the realm 
of light, 291; — cf.Varuwa Aditya, 
aditya-namlni (parthini), III, 83. 
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Adityas, by fifteen syllables gain 
panfadaja-stoma, III, 40 ; ani- 
mal offering to (instead of to 
Aditi), 126; twelve, born from 
Vat, 149; placed with Aditya 
in the sky, 150; fashioned 
the sky by means of Cagatt, 
334; pap at dikshi of Agni- 
£ayana, 147; — produced, IV, 33; 
Adityas and Maruts, connected 
with embryos and the pajWa- 
Tinua- stoma, 68; Vasus, Rudras, 
and Adityas separated and were 
the lords when heaven and 
earth separated, 75 ; lords of 
the western region, 101 ; con- 
nected with Varuaa, saptada-ra- 
stoma, &c, 101 ; Vasus, Rudras, 
Adityas, Maruts, Vwve DevlLfr 
build on different sides of altar 
(E. S. W. N. Upper), 118 ;— the 
twelveAdityas enumerated, V, 
.116; Adityas and Angiras con- 
tending for getting first to 
heaven, 152; arise by per- 
formance of third pressing, 173; 
the sacrificial horse to go the 
way of the Adityas, 288 ; con- 
secrate king by the Gagati, 313; 
obtain the part of Vishnu, the 
sacrifice, corresponding to the 
evening-pressing, 443; Indra, 
with Vasus, Rudras,and Adityas, 
receives offering of gharma, 
479-80. 

Aj^taratrava. See Bhadrasena. 

A^itaAtru, king of Kit!, Ill, 141. 

age-grades (vayawsi), oblations re- 
lating thereto, forming part of 
VasordharS, IV, 218. 

aghara (libation of ghee), III, 17a. 

Afftgarta, father of SunaA<epha, 
III, 95. 

A gn i,by one syllable gains the breath, 
III, 40; is all deities, 44 ; the 
lower end, 44 ; the sacrifice, 45 ; 
gold his seed, and the fee for his 
oblations,45, 59; is fiery spiritor 
brightness (te^as), 46, 82 ; with 
Indra smites the Rakshas, 51; 
is Varuaa and Rudra, 51 ; the 
giver, 54 ; Vaisv&nara, twelve- 
kapala cake to, 57 j Anikavat, 
eight-kapala cake to, 58 ; Agni 
Grihapati, eight-kaplia cake 
of quick-grown rice, 69, 89 ; 

[44] L 1 



partha-oblation to, 82 ; to him 
belong shoulder-pieces of yoke, 
101 ; rathavimo/laniya-oblation 
to,ioi;AgniDharma»aspati,ii2; 
assists Varuna, 113; at upasad 
cight-kapala caketo, 1 18; patf/ta- 
bila ditto on east part of vedi, 120, 
121 ; fee is gold, 121 ; pnyughn 
havis, eight-kapala cake, 125 ; 
Prag-apati-Agni,thePurusha,i44; 
the Brahman (triple science) in 
Agni's mouth, 146; etymology 
(agri), 146; is trivr/t, the altar 
consisting of nine substances, 
I47;gdyatra,i48,i6i; unionwith 
earth, 148 ; with Agni the Vasus 
placed on earth, 150 ; restores 
Pra^dpati, hence Pra^ipati cal- 
led Agni, 151, 152 ; Agni Aitya, 
151 seq.; is the sun (as an 
Aditya), 152; Pra^apati's son 
and father, 1 54 ; is speech, 154; 
becomes a bird to bear sacrifice 
to sky, 157 ; his eight or nine 
forms (Rudra, Sarva, P&rupati, 
Ugra, Arani, Bhava, Mahan 
deva£, Lana, Kumara), 159, 
160; is all bright (/titra) things, 
161, 369 ; his forms coveted by 
Pra^apati, 161 ; he-goat stain 
for him, 162 ; home prepared 
for him by slaying animals (and 
preparing food), 165; five Agnis 
(layers), 165 ; is this earth, 169; 
is the (ten) regions, 183; is 
Savitr/, 191; Virijj, 196; Agni 
the cattle, went away from the 
gods, and is searched for, 196 
seq.; is cattle (animals), 197; 
is threefold, 197 ; enters seed, 
198 ; regent of earth, 204, 286 ; 
Agni, Vlyu, and Aditya are all 
the light, 210; (the fire) belongs 
to Indra and Agni, 212, 253; 
is Aditya, 216 ; the child of the 
two worlds, 224 ; the sea- 
born child of the waters, 226 ; 
a conqueror, overpowering in 
battle, 359; burns up the evil 
(enemies) of the gods, 359; 
is the brahman and kshatra, 
360 ; born from Dyaus, 272 : 
nourished by day (dawn) and 
night, 273 ; shining moves be- 
tween heaven and earth, 273; is 
sap and substance in this world, 
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278; golden-handed (?), 283; 
distributed in many ways, 284 ; 
overthrows PQru, the Asura, in 
battle, 292 ; his splendour in 
the heavens is Aditya, 304 ; that 
on earth this fire, 304 ; that in 
the air the wind, 304; Agni 
Purishya, the son of the earth, 
311 ; Agni the mouth of the 
gods, 312; his glory (jravas) 
and vigour is the smoke which 
announces him in yonder world, 
349 ; son of heaven and earth, 
350; leading forward of Agni, 
356 seq. ; went away from the 
gods and entered the water, 
360 ; Agni found by a white 
horse (Pra^apati) on a lotus- 
leaf, 360 ; A«ni scorches him, 
360 ; Agni the repeller of all 
evil, 360 ; taken up by Agntfit 
into his own self, 362; is the 
rakshas-killing light, 372 ; takes 
away Pra^apati's fiery spirit 
(te^as) to the south, 374; be- 
comes Pra^pati's right arm, 
374; Agni Vaiivanara, Aditya, 
creeps as a tortoise over the 
three worlds, 392; Agni yavi- 
shtba, 413; — is Prajapati, IV, 
introd. xvii seq.; the divine 
Sacrificer, and priest of the 
sacriHce, xix ; the child of the 
universe, xx ; Agni, Aditya, and 
VSyu his three forms, xx ; Agni 
the altar, a bird carrying the 
sacrifice to heaven, xxi; is 
attended to in front (of the 
altar), 3; is the existent (bhuva), 
4 ; through Agni everything 
exists, 4 ; becomes the breath, 
4; from fire breath fashioned, 
4 ; Agni Vairvflnara is the year, 
33; connected with priesthood 
and t rivr/'t-stoma, 67 ; is Vira£, 
regions and vital airs, 70 ; is the 
Brahman (deity), 85; Agni,Vayu, 
and Aditya move hitherwards 
and thitherwards, 90; connected 
with Vasus, trivrit, a^ya-jastra, 
rathantara, too; protector of 
the east, ioi, (105); his rays 
like those of the sun, 105; has 
distinction (jri) bestowed upon 
him by the gods, 113; lord of 
the good, 123 ; his paths lead to 



the gods, 1 2 3 ; his path becomes 
black, when fanned by the wind, 
141, 142 ; in his immortal form 
is Rudra, 156; Agni, Viyu, and 
Aditya are the hearts of the 
gods, 162 ; nothing greater than 
Agni, the fire-altar, 163; the 
Rudras invoked in the Sataru- 
driya are Agnis, 1 67; thefire-altar 
is speech , 1 7 3 ; is the head of Agni- 
Pra£&pati,the altar and universe, 
178, 179 ; is offspring and the 
lord of offspring, 181 ; injures by 
his heat, fire, and flame (haras, 
soiis, ariis), 182 ; in men, water, 
plantk trees, 183,184; Agni, Va yu, 
and Aditya are the Pravargya 
(vessels), 187 ; leading forward 
of Agni, 188 seq. ; regaling him 
with food (sixteen ladlings of 
ghee), 189 ; Agni isVijvakannan, 
189, 190; is the eye of gods 
and men, 200 ; created as the hun- 
dred-headed Rudra, 201; is thou- 
sand eyed, 201; is a well-winged 
bird, 201 ; seated on the back of 
the earth he fills the air with his 
shine, props the sky with his 
light, and upholds the quarters 
by his lustre, 202 ; the fire-altar 
his seat, 202 ; oblation to (Agni) 
Vuvakarman, 204; taken by 
Pra^apati to his bosom as his 
own son, 206 ; Agni, the fire- 
altar, is the Purusha, made up 
of seven purushas, the fire 
being his head, 206, 207 ; Agni 
the man (nara) of the earth as 
(part of) the All (vuva), 208; 
is speech, 208 ; Agni's universal 
sovereignty, 228; Agni asGan- 
dharva, with the plants as Ap- 
saras his mates, 231; lord of 
the world and lord of creatures 
whose dwellings are on high and 
here below, and who is both 
brahman and kshatra, 234, 235; 
- Agni, when completed and con- 
secrated, becomes a deity, 
Varuoa, 238; Agni, the fire- 
altar, is a heavenly bird, 350 ; 
one potent drop (indu), the 
faithful eagle, the golden- winged 
bird, 251 ; Agni Vaixvakarmaxa, 
268 ; name to be given to the 
fire on the altar, 269 ; the 
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chiefest of the fires of the five 
races of men, 369 ; Agni Vai- 
.tvanara, verses to, 276 ; Agni 
the gods' prana, 295; is all 
objects of desire, 313; the 
nature of Agni as the vital airs, 
331-3; Agni and Indra created 
as brahman and kshatra, 342; 
they joined each other as the 
gold man and the gold plate, 
342 ; they are the light and 
immortal life, 343 ; they are 
the fire-altar, Agni what is 
baked by fire (bricks) and Indra 
the purfsha, 343 ; Agni and 
Indra are the Vuve Devi*, and 
the three are brahman, kshatra, 
and vu, 344 ; is Prajjapati, 345 ; 
Agni (-Prag3pati), on ascend- 
ing, is Aditya, 349 ; the vital 
breath, 349 ; Agni considered as 
Vayu or as Aditya, or as the 
year, 363 ; as speech, 364 ; as 
Death, 365 ; the direction in 
which Agni (the fire-altar) is 
to look, 390 seq. ; (Agni) Vai- 
jvanara, views regarding his 
nature, 393 seq.; is the Purusha, 
398; triad — Agni, Aditya. Prasa 
—are the eater, the Arka, the 
Uktha, the Purusha, 398, 399 ; 
— Agni Datr/, eight-kapala cake 
at New moon, V, 8 ; Agni 
Pathikr/t, expiatory eight- 
kapala cake at New moon, 10 ; 
ditto at Agnihotra, 191 ; at 
Asvamedha, 350; Agni Vauva- 
nara, ditto twelve-kapala one, 
1 1 ; Agni created out of Pra^a- 
pati with a life of a thousand 
years, 15 ; Agni and Soma 
become eater and food, 16; 
Agni created by the Brahman 
and placed on earth, 27 ; takes 
Sri's food and receives (mitra- 
vinda) oblation (eight - kapala 
cake), 62-65 ; Agni (fire) one of 
the six doors to the Brahman, 
66 ; Agni the teacher of the 
brahmaiarin, 86 ; evolved from 
the earth, and from him the 
.R/g-veda, 102; to Agni offering 
is made in Aditya at Agnihotra, 
112 seq. ; Agni's breath taken by 
the sun, whence fire has to be 
fanned, 130; triad— Agni, Ar- 



kya, Mahad uktham, 172 ; Agni, 
Vayu,and Aditya are light,might, 
glory (fame), 173; Agni Viviii, 
expiatory eight-kapala cake at 
Agnihotra, 192 ; Agni Samvarga, 
ditto cake, 193; Agni Apsumat, 
ditto, 193 ; Agni Suii ditto, 
194 ; the first of the ten deities 
('all the gods') receiving oblations 
of drops, 280 ; Agni the dark- 
necked, 316 ; Agni sacrificed as 
animal victim, 319 ; Agni as the 
chamberlain of king Marutta, 
397 ; oblation to Agni Ayush- 
tnat, 439; is the good abode, 
457 ; is the self of all the gods 
(and regent of the earth), 505. 

Agnidh, ox his fee at D&rapeya, III, 
119; gold for pafttabila oblation, 
121 ; bullock for Sautramam, 
142 ;— sprinkles fire-altar with 
water to appease it, IV, 169 ; is 
Agni, 169 ; follows the fire with 
the single sword (-line), 192. 

Agnidhra (—Agnidh), same as Agni, 

III, 122; is the spring season, V, 
44 ; is under the Brahman, 137. 

Agnidhra, n. (fire-shed), is the air, 

IV, 196; associated with Trish- 
/ubhj V, 495; between it and 
£atvala is the gate of sacrifice, 
497. 

Agnfdhriya, III, 97; taken out of 
Garhapatya, 265 ; is the wind 
in the air, 3 1 5, 3 1 7 ; the through- 
breathing, 317; prepared first 
of dhishnya hearths, IV, 242 ; 
at AgniAayana built of eight 
bricks, 243. 

Agnihotra, both oblations offered 
with the same formula, IV, 
297 ; the offerer of the Agni- 
hotra, in the other world, eats 
food in the morning and even- 
ing, 299, 325 ; to be offered by 
the Sacrificer himself on new 
and full moon, V, 21 ; the 
four oblations are what, in 
the Ajvamedha, are those to 
the horse's feet, 34, 35 ; 
esoteric theories on Agnihotra, 
46 seq. ; how performed when 
staying abroad, 47; six couples 
in Agnihotra, 48; disputation 
about Agnihotra, 79 seq., na 
seq. ; speculations on the effect 

12 
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of the two oblations, 114; ex- 
piations of mishaps, 178 seq. ; 
Agnihotra a long sattra ter- 
minating with death or old age, 
178 ; Agnihotra cow and calf 
are speech and mind, 46 ; the 
sky and wind, 182; Agnihotra 
cow is Aditi, the earth, 181 ; 
Agnihotra is conducive to 
heaven, 190; directions in case 
of Agnibotrin dying whilst from 
home, 197 seq. ; is the mouth 
of sacrifices, 502. 

AgnUayana, III, introd. xxvi, 
xxvii, 143 seq.; is a uni- 
form (comprehensive) cere- 
mony, 343 ; IV, introd. xiii 
seq.; includes all sacrificial 
rites, IV, 266 ; shown in detail, 
296 seq. ; not to be performed 
for another, 279. 

Agniiit, is born in the other world 
as one made of gold, IV, 295 ; 
must not eat of the flesh of any 
bird (say some), 296; he becomes 
of Agni's form and all food be- 
longs to him, 296 ; he becomes 
the deity Agni, and hence im- 
mortal, 296 ; in the other world 
eats food every hundred years 
or not at all, 299. 

Agniiityi, a supernumerary (special) 
rite, III, 246. 

agnikshetra, preparation of (plough- 
ing, &c), III, 325 seq. 

Sgnimaruta-zastra, connected with 
Br/'haspati, the Virve DevaA, 
the upper region, &c, IV, 103 ; 
on second day of Arvamedha, 
V, 382. 

agnimaruta-stotra (=ya£3aysu»#iya), 
IV, 253 n. 

Agni-namlni (parthani), III, 82. 

Agnine trai> (devlA), seated in east, 
III, 148. 

Agni-PGshan, eleven-kapila cake to, 
HI 55- 

Agnirahasya, IV, 281 seq. 

Agnisava, IV, 298. 

Agnfehomiya, animal offering, IV, 
245 ; is without Samish/aysgus, 
260 ; twenty-one at Arvamedha, 
37 3 > 375 ; eleven at Purusha- 
medha, 404. 

Agnish/oma, III, introd. xii seq.; 
victim of, 11; the stomas used, 



127; three different modes of 
its performance, IV, 287 ; V, 
140 ; the stotras and jastras of 
Gyotishfoma Agnish/oma form a 
bird, hence equal to Mahavrata- 
saman and Mahad uktham, IV, 
287, 289 ; a hundred and six or 
a hundred and twelve in the 
year's session, V, 147. 

Agnish/oma-saman, III, introd. xiii 
seq., 12 ; IV, 252 ; on first day 
of Arvamedha, V, 376. 

Agnish/ut Agnish/oma, V, 418. 

Agni-Soma, eleven-kapala cake to, 
III) 45> 5 6 i 69 ; animal offering 
to, 68 ; cake at Full moon, V, 6. 

Agni- Vishnu, eleven-kapila cake to, 

III, 44, 54 ; ditto at diksha of 
AgnUayana, 247. 

agniyogana (yoking of fire-altar), 

IV, 249 seq. 

Agnyadhana, not to be performed 
under special nakshatras; but 
at new moon (of Vauakha or 
other), V, i, 2. 

agraya»a-graha, III, 6; produced 
from nidhanavat-saman, and 
from it the truiava and trayas- 
trunja, IV, 1 1. 

agrayaneshri, offering of first-fruits, 
instituted by the gods, III, 46. 

Sgur, formulas, V, 32, 157. 

agfirtin, V, 32; 33n. 

%yabhaga, at animal sacrifice, V, 
124. 

a^ya-jastra, connected with Agni, 
the Vasus, the east, trivrit, and 
rathantara, IV, 100. 

Ahavaniya; (salad varya) set up on 
cart, III, 104 ; head of sacrifice, 
233 ; (in ukha) sacrificer's 
divine body, 262 ; if it goes out, 
is again taken out of Garhapatya, 
265 ; is the sun (or heavenly 
Agni), 309; its hearth is the 
sky, its fire the sun and moon, 
315; is the world of the gods, 
344; the sky, IV, 196; V, 178; 
or fire-altar, is the Sacrificer's 
divine body, IV, 226 ; place for, 
307 ; atonement for Ahavaniya 
going out, lest the eldest son 
die, V, 82 ; ditto for Agnihotra 
fire going out, 187 seq.; is the 
(immortal) womb of the gods, 
271. 
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ahtna, III, in trod, xix, xx. 
ihuti, oblation, etymology, V, 27. 
Aibhivata. See Pratidarva. 
ai</a-saman , produced from the anush- 
fubh, and from it the manthin 
(graha), IV, 10; how chanted, ib. 
Aikshvaka. See Purukutsa. 
Aindravayava-graha, III, 6. 
air (antariksha ), its union with Vayu, 
III, 148 ; connected with Indrl- 
gni, VLrvakarman, and Viyu, 
188 ; heals what is injured and 
torn in the earth, 221 ; air- 
world fashioned by Rudras by 
means of trish/ubh, 234; the 
home of the waters, 416 ; sup- 
ported by the sun, IV, 28 ; is of 
trish/ubh nature, 57 ; is the 
expanse (varivas), 88 ; is the 
lower abode, 203 ; three obla- 
tions of air (or wind, vata) on 
chariot, thereby yoking it, 235 ; 
air, space, invisible, V, 17; 
steadied by birds and sun-motes 
(? sunbeams), 126; connected 
with Sarasvatf, 241; is a place 
of abode for all the gods, 505. 

airs, vital. See prana. 

Aishivira, a family of priests, V, 45. 

AM&avaka, cart laden with barley 
and yoked with ox his fee at 
Datapeya, III, 119; is under 
Hot/-/, V, 137. 

akshara, III, 158; part of speech, 
203 ; (the imperishable) is the 
one brick constituting Agni, 
the great Brahman into which 
all beings pass, IV, 343. 

aksharapankti metre, is the hea- 
venly world, IV, 88. 

akshavapa (keeper of dice) one of 
king's ratnani, III, 63, 107. 

akshavapana, III, 64. 

Aktakshya, III, 153. 

all-herb seed, sown on site of burial 
ground, V, 432. 

alms, begging of, by Brahmaiarin, 
V, 49, 50. 

altar. See fire-altar. 

amavasya, the night of the sun and 
moon's staying together; new 
moon, V, 9. 

amba, ambika, ambalika, V, 321. 

amr/ta, the nectar of immortality. 
See immortality. 

amritavaka, a certain bird, (keeps 



most apart of birds), produces 
the kshipr&ryena (quick eagle), 
V, 37o. 

Am/a, partha-oblation to, III, 82. 

a»»ju-graha, drawing of, III, 5; is 
Pray9pat i, the body of the sacri- 
fice, the mind, the out-breath- 
ing, the eye, V, 105, 106. 

anaddhl-purusha (sham-man), III, 
197, 206; looked at, 227. 

aAfg-ali, joining of hands, a sign of 
reverence, IV, 165. 

Angiras, is the breath, III, 354; 
Angiras and Adityas contending 
for getting first to heaven, V, 
152 ; the Veda of the Apsa- 
ras, 366 ; with Yama and the 
Fathers receive offering of 
Gharma, 481. 

antka, III, 58. 

antkavat, III, 58. 

animal, domestic, seven kinds of, 
possessed by Maruts, III, 40; 
five sacrificial, 162; delight near 
fire, 164 ; are Agni, 197 ; horse, 
ass, and he-goat, search for 
Agni, 198, 204-306 ; consists of 
body and vital air, 393 ; born 
with bones, though not intro- 
duced with bones into womb, 
254 ; mounted on its middle body 
from left side, 361 ; having re- 
ceived the foetus standing, gives 
birth whilst lying down, 363 ; 
left side of well-filled animal 
more raised than right, 400 ; do 
not diminish, being established 
in the womb, 401 ; are the vital 
airs, 402 ; the kimpurusha, gaura 
Sranya, gavaya, ush/ra, jarabha 
unlit for sacrifice and not to be 
eaten by Brahmana, 412; of 
animals the head born first, IV, 
40; biggest about the middle, 
40, 50; the right side the 
stronger, 40 ; there are animals 
in the air, 46; are food, 46; 
four-footed (live) in the air, 50 ; 
four kinds of four-footed do- 
mestic animals, 56 ; four-footed, 
connected with Vasus and Ru- 
dras, freed from death through 
the*aturvi»«a-stoma,68; tame, 
ruled over by Br/haspati, 74 ; 
one-hoofed, ruled over by Va- 
ruaa, 75 ; small, ruled over by 
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PQshan, 75 ; wild, ruled over by 
Viyu, 75; threefold (father, 
mother, child ; or embryo, am- 
nion, chorion), no; seven do- 
mestic animals, an, 977 ; seven 
wild ones, 377 ; five (sacrificial) 
— man, horse, bull, ram, he-goat, 
299 ; by these Pra^apati could 
not attain heaven, 300 ; Pra.g&- 
pati the one proper sacrificial 
animal, 304 ; sacrificial animal 
is Pra^apati, and represents all 
deities, 404 ; draught animal 
pulls with all four limbs, V, 78 ; 
walks on two feet at a time, 78 ; 
one-hoofed originates from In- 
dra's ear, 315; are sixteenfold, 
252 ; tame and wild ones bound 
at Ajvamedha, 306 ; if so, gain 
earth and heaven respectively, 
306 ; the wild ones set free, 307. 

animal-brick (cattle-brick), III, 155, 
166, 187. 

animal sacrifice (pajubandha), III, 
introd. xii ; to Vayu and Pra^i- 
pati, 171 seq. ; chief oblations 
of, 175 ; consists of omentum, 
animal cake and chief oblations, 
1 80 ; a. s. of Soma-day (savaniy a 
pa.su), IV, 260; the performer 
of it eats food every six months 
in the other world, 299; eso- 
teric remarks on, V, 1 18 seq.; is 
a ransoming of one's own self, 
118; should be performed at 
least once a year, 119; either 
of the haviryay/ja, or the Soma- 
sacrifice order, 119; is a great 
Soma-sacrifice,not an ish/i, 1 20; 
with or without Soma, 122, 123 ; 
Xaturmasyaanimalsacrifice,4<>2. 

animal victim, five, III, 156; their 
heads, 164; heads placed in 
fire-pan in first layer, 400 ; ropes 
of unequal length, 166; now 
only two slaughtered, 171 ; by 
male victims the Sacrificer 
ransoms himself, V, 119; — to 
whom does it belong ?(Pra#apati, 
Sfirya, Indra-Agni), 127, 128. 

anirukta, III, no, 179; V, 506. 

ankanka (metre), is water, IV, 89. 

anna-homa, III, 37; V, 295, 377. 

anointment, of Sacrificer, at Raga- 
sflya (on tiger skin), III, 80; 
at Agniiayana (on black ante- 



lope skin), IV, 226 ; (on skin of 
he-goat), 227 ; by Soma and 
the nectar of immortality, 251 ; 
with fat gravy at Sautrima*! 
(on black antelope skin), V, 
250 seq., 252. 

ant (vamri and upadika), gnaw Vish- 
nu's bowstring, obtain the taste 
of food, and find water where 
they dig, V, 442 ; are the first- 
born of the world (?) 450; 
ant-hill, III, 306; is this earth, 
207 ; used for the clay of Pra- 
vargya vessels, V, 450. 

antariksha (air), etymology, 1 1 1 , 3 1 8 ; 
IV, 50. 

Antarvat, a Gandharva, V, 30. 

antaryama-graha, III, 6 ; produced 
from svira-saman, and from it 
the pantadaia-stoma, IV, 7. 

antelope skin, black, sign of initia- 
tion, III, 186; is the sacrifice, 
215,366; IV, 336; V, 249, 447; 
its hair the metres, III, 255, 
266 ; V, 249, 448 ; is the earth, 
III, 316; the seat of the good 
work, 319; therein gold plate 
sewn, 366 ; anointing of Sacri- 
ficer on, IV, 226 ; used in burn- 
ing dead body, V, 200, 303 ; for 
consecration at Sautramaui, 349. 

anumantrana, V, 40, 42, 483, 484. 

Anumati, eight-kapala cake to, III, 
42; is this earth, 44; a garment 
the fee, 44 ; pap to her, (the 
extreme end of) one of the four 
regions, IV, 264. 

Anumlo/tentT, the Apsaras, is an in- 
termediate quarter (? N. W.), 
or the night, IV, 107. 

anupraisha, V, 244. 

amuasana, precepts (? the Vedangas), 
to be studied, V, 98. 

Anushfubh, connected with north, 
autumn, vair%a, ekavbiua- 
stoma, III, 91; produced from 
the autumn, and from it the 
ai</a-saman, I V, 10 ; in the form 
of it four-year-old kine pro- 
duced, 39 ; is the northern re- 
gion, 45 ; is speech, 89, 144, 
277 ; of thirty-two syllables, 
206 ; is the voice (of Pragdpati), 
327, 328 ; what takes place after 
the three savanas isof Anush/ubh 
nature, V, 106; the horse is of 
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Anushrubh nature, 304 ; Anush- 
rubh related to the north, 304. 

anuvakya, is in the Gayatrt metre, 
V, 26. 

anuya^a, eleven, III, 183; are thun- 
derbolt, hail, and (heavenly) fire- 
brand, V, 4a, 43. 

Anvadhyas, the guardians of one of 
the four regions, V, 339. 

anvaharya, mess of rice, the dakshina 
at DarjapQrnamasa, V, 7 ; ety- 
mology, 33. 

Anviharya-pafona fire, atonement 
for its going out lest his cattle 
die, V, 83; is the air, 178; 
blood* milked by Agnihotra cow 
to be boiled on enclosed Anva- 
harya, 183. 

anvakhyana, old tale, regarding bat- 
tles between gods and Asuras, 
not true, V, 14. 

anvarambhaniyesh/i, III, 43 n. ; of 
Agnyadhana at preceding full- 
moon, V, 2. 

Anyatai-plakshi, a lake in Kurukshe- 
tra, visited by swan-maidens, 
V, 7 o. 

apai, etymology, III, 146. 

apamarga (achyranthes aspera), 
thereby the gods wiped away 
the Rakshas, III, 5a; of a 
backward effect, 54; used for 
cleansing one's self after a 
burial, V, 437. 

apamarga-homa, III, 52. 

apana, downward air, becomes the 
upward air, IV, 16. 

apana-bh/vt, the eye-sustainer, IV, 

15- 

apasya bricks, III, 388; laying down 
of them in first layer, 4 1 3 seq. ; 
are waters, 413; IV, 2 ; of 
second layer, 23, 34 seq. ; are 
rain, 34. 

apendra, III, 130. 

apradakshinam (apasalavi), V, 323, 

467. 

apratiratha, is Indra, IV, 192 ; hymn 
muttered by Brahman, as the 
fire is led forward, 192. 

iprt verses, twelve, III, 169, 173; 
for sautramani, V, 244. 

Apsaras, — from Pra^apati couples 
issue in the form of Gandhar- 
vas and Apsaras, IV, 229 ; Gan- 
dharvas and Apsaras made offer- 



ing to in rashfrabhrit oblations, 
230 seq.; Gandharvas and Ap- 
saras affect sweet scent (gandha) 
and beauteous form (nipa= 
apsas), 230; and worship the 
divine Purusha under these 
forms, 373 ; changed into swans, 
V, 70; i-oma Vaishnava their 
king, the Ahgiras their Veda, 
366. 
ipti, (twelve) formulas and oblations, 

III, 29. 

Aptoryama, III, introd. xiii, xix- 
xxiii; V, 419; Atiratra, 397. 

Apyas, the guardians of one of the 
four regions, V, 359. 

arani, two. V, 74. 

aranyeindilya, the odd cake to Ma- 
ruts, IV, 210; (extended), V, 
336; is speech, IV, 210; the 
seven rivers flowing westwards, 
212; belongs to Pra^apati, 212. 

Arbhava-pavamlna, of Va^-apeya, 
111,9. 

Arbuda Kadraveya, king of snakes, 
V, 367. 

ardhendra oblations of ghee, to Indra 
coupled successively with one 
other deity (Agni and Indra, 
&c), forming part of the Vasor 
dhara, IV, 216. 

Arpuna, mystic nameof Indra, II 1, 99. 

arikupa (metre) is the water, IV, 88. 

Arish/anemi, the chieftain (grama*?) 
of the sacrifice (or the north), 
is the second autumn month, 

IV, 107. 

arka, flame, the four, IV, 334 seq.; 
is the fire on the fire-altar, 342 ; 
the fire-altar (Agni-Pnuapati), 
346, 348; is Aditya; the vital 
a ' r > 349 ! ( he Arka is Agni, 
Aditya, Pra«a, the Purusha, 
398) 399 ; the Arka-nature of 
the Arkya, 402 ; is the waters, 
402 ; Arka and Ajvamedha, be- 
come Death, 404. 

arka (calotropis gigantea), is food, 
IV, 1 57 ; leaf used for offering 
to Rudra with, 157; thrown 
into the pit (Mtvala), 166; the 
arka sprang from Rudra's place 
of rest, 158; is inauspicious and 
hence must not be trodden upon, 
166; arka flowers, leaves, &c, 
334 seq. 
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arka (? hymns of praise), food for the 
gods, V, 232. 

arkasvamedhasamtati, oblations, IV, 
239. 

ariis, — haras, satis, anfis (heat, fire, 
flame), of Agni, IV, 38a. 

irkshyat, V, 155 n. 

Arkya, is the fire (Agni-Prae3pati) 
and the food thereof, IV, 343 
seq. ; the Arka-nature of the 
Arkya, 409; triad— Agni, Ar- 
kya, Mahad uktham, V, 172. 

arm, exerts strength, 1 1 1 , 200 ; strok- 
ing arms of king, 88 ; is fifteen- 
fold, IV, 79; food is eaten 
therewith, 306 ; arms and legs 
consist of twenty-five parts each, 
325; parts of arm, V, 75, 77; 
the different parts, 162. 

arm-pit, from it water springs,IV,t 69. 

arrow, three, 111, 88 ; arrow's 
range = Pnujapati's width, 17; = 
Pra^pati's height, 25 ; arrow's 
width, 236; arrow is strength, 
236. 

arsheyam (ancestry), III, 190. 

artava (? seasonal period), the ruler 
of seasons, IV, 74. 

Aruna Aupaveji, (Gautama), a 
teacher, IV, 393, 394. 

Aruneya. See Svetaketu. 

Aruoi, betwitches Bhadrasena Agi- 
tajatrava, HI, 140; his view on 
DarrapQrnamasa, V, 37 ; on 
Agnihotra expiation, 182; cf. 
Uddalaka. 

arvan, horse, carries the Asuras, IV, 
401. 

Arya, and Sudra, ruled by day and 
night, IV, 74; SQdra woman 
the Arya's mistress, V, 326. 

Aryaman, his path above upperregion, 

III, 59, 122; partha-oblation 
to, 83. 

Asamaratha, Aditya's chieftain (gri- 
mani), is the second rainy month, 

IV, 106. 

asandi. See throne-seat 
Asandivat, a city, V, 396. 
Asani, a form and name of Agni, is 

the lightning, III, 160. 
asapatna, bricks, of fifth layer, IV, 

83 seq. 
ashi/fta (ish/aka), the earth, III, 

'54. 387; IV, 95; conn, with 

Savitr/,111, 190; made by Sacri- 



ficer*s wife, 190 ; forming of, by 
the mahishi, 238 ; is speech, 239, 
387; IV, 95; etymology, III, 
387 ; is the vital airs, 388 ; lay- 
ing down of, 388, 389; is the 
mahishi, 391 ; IV, 2. 

ashes, the foul part (papman) of food 
eaten by Agni, HI, 261 ; thrown 
out in the evening and morn- 
ing, 261 ; taken to the water, 
293 ; some of it brought back 
and put in the pan, 294, 295. 

ash&d&ra-stoma, is speed, and the 
year, IV, 63. 

ashtaiatvlrimja-stoma, the revolving 
sphere, the year, IV, 66 ; the 
last of the even stomas, 218. 

ash/am?, eighth day after full moon, 
sacred to Prajapati, III, 180; 
is a joint of the year, 180. 

Asita Dhanva, king of the Asuras, 
V, 368. 

Asitamrigas, a branch of the K&ryapa 
family of priests, win the Soma- 
drink from the Bhfitaviras, IV, 

345 n- 

a/man, etymology, III, 148. 

asrivayas, a metre, is all food, IV, 52. 

ass (rasabha) how created, III, 147; 
substitute for cow and sheep, 
197; he-ass doubly impregnates, 
197; searches for Agni, 204, 205; 
is addressed, 224; imbued with 
burning (pain), 225 ; represents 
Vauya and Sfidra, 227. 

Asuras, arrogance and defeat of, HI, 
1 ; repulsed by Indra and Brihas- 
pati in the south, IV, 192; 
contend with the gods for the 
regions, 193; hold to untruth, 
and the gods to truth, 2 5 7 ; serve 
the divine Purusha as Maya, 373; 
carried by horse Arvan, 401 ; 
created from the downward 
breathing of Pra^apati, V, 1 3 ; 
smitten with evil and darkness, 
13, 14 ; the tales of their fights 
with the gods not true, 14; 
through arrogance offer into 
their own mouths and come to 
naught, 22; contend with the 
gods for PragSpati, the sacrifice, 
105; Asita Dhinva their king, 
magic art their Veda, 368 ; 
Asuravidyl, 368 n.; driven from 
the regions, 423; from the 
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earth, 429 ; people of Asura na- 
ture (the Easterns and others) 
make their burial-places round, 
413 ; and line them with stone, 
430. 

dsuta and suta, V, 34a n. 

Ajuri, on truth, V, 447. 

ajva, etymology, III, 146; V, 328. 

Ajvamedha, III, introd. xxvi ; a su- 
pernumerary (special) rite, 246; 
is the sun, IV, 239, 404; how 
produced, 403 ; Arka and Ajva- 
medha become Death, 404 ; 
the Darjapurnamisa the original 
(normal) Ajvamedha, V, 33; 
Ajvamedha the moon, 33, 34; 
performance, 274 seq. ; is the 
bull among sacrifices, 276 ; 
wealth ( i distinction), royal 
sway, departs from him who 
performs the Ajvamedha, 285 ; 
means royal sway, 288 ; Ajva- 
medha performed by Pra^apati, 
289 ; from of old a hero was 
born to the performer of the 
Ajvamedha, 295 ; where they 
perform it, Parian ya rains when- 
ever they list, and security of 
possession is assured to the 
people, 295 ; the Ajvamedha 
Pra^apati reserves for himself, 
assigning the other sacrifices to 
the gods, 295 ; is the king of 
sacrifices, 298 ; the victims tied 
to the stakes, 298 seq. ; is the 
royal office, 303 ; a disused 
sacrifice, 334; belongs to all 
the deities, 336 ; is a Kshatrtya's 
sacrifice, hence commenced in 
summer, 347 ; but rather in 
spring, 347. 

Ajvapati Kaikeya, a king and theolo- 
gian, IV, 393. 

Ajva Slmudri, V, 302. 

ajvastomiyS, oblations, V, 337, 34 1. 

Ajvatarijvi. See Bu</ila. 

ajvattha (ficus religiosa), leaves used 
for salt-bags, III, 33 ; tree on 
which the ■ Maruts stayed, 34, 
84 ; branch broken off by itself 
used for making a bowl, 67 ; 
consecration vessel, for a Vaijya 
to sprinkle with, made thereof, 
84 ; originates from Indra's skin, 
(and honour), V, 215; means 
honour, 220; not to stand near 



a grave, 427 ; is the abode (of 
plants?), 433. 

imna-graha, III, 6. 

Ijvina-jastra, III, introd. xviii, xx. 

Ajvinau.by two syllables gain two- 
footed men, III, 40; two- 
kaplla cake to, 62 ; are twins, 
62; reddish-white he-goat then- 
victim at Sautramani, 129 ; cure 
Indra from the effects of over- 
draught of Soma, 132 ; drink 
Soma with Namu/Ci, 1 35 ; two- 
kapala cake at Sautramani for 
healing, 1 37 ; lay down the 
second layer of altar, as physic- 
ians and Brahmanas, IV, 23, 30; 
are the Adhvaryus of the Agni- 
>itya and the gods, 23 ; took 
the part of Pra^apati below 
waist and above feet which is 
sacred to them, 28 ; became 
everything here, 30 ; (with the 
help of SarasvatT) they heal 
Indra, when his vital energy is 
taken from him by Namutti, V, 

216, 223; the he-goat their 
guerdon, 216; are the physicians 
of the gods, 217 ; he-goat im- 
molated to them, 217; are 
the eyesight, and fiery spirit, 

217, 218; she-goats sacred to 
them, 218; bring the Soma 
(plant) from Namuii which 
Sarasvati then distils, 232; con- 
nected with the earth (and the 
morning-pressing), 241, 247; 
possess healing-power (bhaisha- 
gja), 243; are the Adhvaryus 
of the gods, 245 ; connected 
with spring and summer, 247 ; 
together with Sarasvati they 
prepare the Sautramani to heal 
Indra, 249 ; Ajvinau, Sarasvati, 
and Indra are everything here, 
253 ; and have a share in the 
gharma, 475; two he-goats 
black (r white) on lower part 
of the body their victims at 
Ajvamedha, 300 ; restore Da- 
dhyaM Atharvana's head after 
becoming his pupils, 444, 445 ; 

. 475. 

ajvint, regional bricks, IV, 23 seq.; 

what part of the body they 

represent, 28. 
Atharvan, is the breath, III, 217; 
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the Atharvans the Veda of the 

Gandharvas, V, 365. 
Atharvahgiras, the study of their 

texts, V, 97. 
8ti, an aquatic bird, V, 70. 
atigrahya-grahaA, III, 6. 
atiMbandas, comprises all metres, 

III, 104; V, 497; the covering 
(including) metre in form of 
which the lions were produced, 

IV, 38 ; beyond all metres, 
no, 385. 

Atiratra, III, introd. xiii, xvii-xx, 
xxiii ; confusion of its slmans in 
session of a hundred Atiritras, 

V, 9a ; two in the year's session, 
T47 ; Atiratra with all the sto- 
mas, 330, 333, 395. 

atirikta-stotra, III, introd. xx, xxii. 
atithya (guest-offering), ends with 

the I</a, IV, 259; is the head 

of the (Soma-) sacrifice, V, 491. 
Atnara, Atnara. See Para. 
Atyagnish/oma, III, introd. xiii; 

last day of Atiratra, avivikya, 

xvii. 
Audanya (son of Udanya). See 

Mundibha. 
Audbhari. See Kham/ika. 
audgrabhana-oblations, 111,249; at 

Ajvamedha, V, 389 seq. 
Aupamanyava. See Mahajala. 
Aupaveri. See Aruna. 
Aupavi Ganajruteya, descends to 

earth from upper region, III, 

ausana-saman, how chanted, IV, 7. 

austerities. See tapas. 

autumn, produced from the ear, and 
from it the anush/ubh, IV, 10 ; 
consists of months Isha and 
fjr^a, 49 ; rainy season and 
autumn are the air-world and 
the middle of the year, 49 ; in 
autumn creatures are brahman- 
vat (? rich in growth), 45. 

avabhr/'tha, III, 185; at the animal 
sacrifice, V, 1 21 ; at Sautramani, 
264. 

avaka plants,placed below and above 
tortoise, III, 392 ; means water, 
39 3 ! IV, 49; below and above 
the lower r/tavyS bricks of third 
layer, IV, 48 ; drawn across 
the altar to appease it, 1 74 ; 
etymology, 175 ; afford least 



subsistence, 175 ; sepulchral 
mound covered therewith, V, 

43«. 

avakira, formulas, V, 469 ; are the 
vital airs, 469, 492. 

avatana, ' unstringing ' formulas and 
oblations, IV, 163. 

avi (ewe), is this earth, III, 156 ; 
victim, 156 ; created from 
PrajApati's ear, 403 ; sacred to 
Varu«a, 411; is the skin of 
(supplies a covering for) the 
two-footed and four-footed, 411; 
fashioned first of forms by 
Tvash/ri, 411. 

avid-formulas, III, 89. 

Avikshita. See Marutta. 

avis, III, 89. 

avitta, III, 89. 

avivakya, III, introd. xvii. 

axle, demoniacal voice in, III, 291. 

Ayasthuna, a performer of a sattra, 
V, 61. 

Ayavas, — Yavas and Ayavas the 
former and latter fortnights, 
connected with creatures gener- 
ally, and the iatiu£atvaru»ua- 
stoma, IV, 69; the lords of 
creatures, 76. 

Ayogava. See Marutta. 

Ayus, is Agni, III, 323. 

Ayush/oma, form of Agnish/oma, 

IV, 287. 

Bahishpavamana, of V3|apeya, III, 
8; of Abhisheianiya, 69; at 
Ajvamedha, is heaven, V, 305, 
306; when chanted 'outside,' 
305. 

bahvrifa, theologians of the Rig- 
veda, V, 72. 

Balaki, V, 165. 

.balance, the right edge of the vedi is 
a balance in which theSacrificer 
is weighed, V, 45. 

Balhika, PratipTya, a Kauravya king, 

V, 259. 

bal va,ga, grass used for winding round 

throne-seat, V, 461. 
bamboo. See reed, 
barefooted, consecrated king never 

stands barefooted on earth, 1 1 1, 

129. 
B&rhaduktha, Apri-verses, V, 303. 
Barhaspatya pap, III, 21, 28, 36. 
barhis, is the sky, V, 248. 



Digitized by 



Google 



INDEX TO PARTS III, IV, AND V. 



523 



barley-corn, V, 405. 

barren, wife possessed with Nirr/ti, 

in, 65. 

bath, purificatory, V, 438. 

beasts, wild (jvapada, tiger, &c), 

spring from Soma flowing from 

lower opening, III, 131. 
bee, wounds the horse's thigh, V, 

330. 
Belief and Unbelief, as two women 

with a man (Wrath) between 

them, V, in, 113. 
belly, gets and eats the food, IV, 

115; food of all kind meets 

together there, V, 37. 
Bhadrasena A^atajatrava, bewitched 

by Aruwi, III, 141. 
Bhaga, partha-oblations to, III, 8a. 
bhagadugha, carver or tax-gatherer, 

III, 6a; oneoftheratniiiai, 63. 
Bhallaveya, V, 354, 393 ; cf. Indra- 

dyumna. 
Bbaradva^a, r/shi, III, introd. xiv; 

is the mind, 107; etymology, 

107. 
Bharadvaja, a teacher, IV, 353. 
Bbarata, is Pra^ipati, III, 393 ; — 

Bharata DauJ&sbanti, son of 

£akuntala, performed the 

Ajvamedha, V, 399 ; seizes the 

sacrificial horse of the Satvats, 

401. 
Bharatas, the throne of, III, 105; 

Bharatas, V, 399, 401. 
Bhauvana. See Vijvakarman. 
Bhava, a form and name of Agni, is 

the rain-cloud (par^anya), III, 

160. 
Bheshaja, (medicine) a work of the 

Atharva/»ikai>, V, 365 n. 
Bhimasena, performs Ajvamedha, V, 

39 6 - 

Bhr/gu Varuai, sent out by his father 
Varuaa to gain knowledge, V, 
108 seq. 

Bhr/gus, one is to sacrifice along with 
them, IV, 300; sacrifice was 
offered by them, 262. 

bhrunahatya, V, 341. 

bh(Lb, bhuvafr, svar,— slman on, IV, 
145 ; are the three worlds, 145 ; 
the first words spoken by Prag-i- 
pati,V, 1 3 ; the five syllables made 
by Pra^pati the five seasons, 
1 3 ; luminous essences evolved 
from triple science, 103 ; expi- 



atory oblations to be made 
therewith, 103, 104 ; are all- 
expiatory, 180; some perform 
the sprinkling of the Sacrificer 
with these at Sautramani, 253. 

bhfita, living being, existing thing 
(? spirit) — freed from death 
through trayastrimja - stoma, 
connected with Jt/bhus and 
Vi/ve Devi/6, IV, 70; the 
bhutlnim patlfr their lord, 73; 
Prarapati Paramesh/Ain their 
lord, 76, 350, 354; daily offer- 
ings to them, V, 95. 

bhutanam patii> (Prayapati, the 
year), husband of Ushas, III, 

158; IV, 73. 
Bhfitavira, a family of priests, IV, 

345 n. 

Bhfiti, goddess of prosperity, homage 
paid to her, III, 324. 

bhuvai-. See bh(L&. 

bifurcate. See forking. 

bilva (Aegle Marmelos), V, 374. 

birds, — how created, III, 148; when 
born, body produced first, IV, 
1 3 6 > ' 39 i fesb not to be eaten 
by AgnUit (say some), 396 ; 
contract and expand their wings 
and tail, 300 seq.; the little 
bird which bustles with ' aba- 
lak,' V, 325; birds the people 
of Tarkshya Vaipasyata, the 
Purana their Veda, 369. 

bird-like body, is the fire-altar, IV, 
285 ; takes Pra^apati to heaven, 
300. 

black, is sickly, IV, 137. 

blood, oblations of, V, 394. 

boar, produced from ghee, III, 102; 
boar and cow friendly together, 
103 ; shoes of boar's skin, 10a ; 
vicious boar (durvaraha) unclean, 
V, 178 ; earth torn up by boar, 
used for Pravargya vessels, 451. 

body, founded on the mind, III, 
270 ; linked to food by the 
(channels of the) vital airs, 270; 
is kindled by the sun, and hence 
warm, IV, 135 ; produced be- 
fore wings and tail, 1 36 ; has 
thirty limbs, 167, 23a ; is 
twenty-five-fold, 168, 222 ; if 
immortal, is boneless, 178 ; the 
fire-altar,M ahSvrata, and Mahad 
uktham are the Sacrificer's 
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divine, immortal body, 979 ; 
consists of couples, 384 ; con- 
sists of five mortal parts (hair, 
skin, flesh, bone, marrow) and 
five immortal parts (mind, 
voice, breath, eye, ear), 390 ; 
the immortal parts are the vital 
airs, 292 ; body (fifteenfold, 
309 ; fivefold, 309) ; consists of 
101 parts and has as many 
vital airs, 325, 326 ; parts con- 
stituting (Pra^-apati'sjbody, 347; 
of thirty parts, 383, 387 ; body 
of dead man how to be treated, 
V, 301 seq. ; body of man is of 
three parts, 261. 

bone, — bricks are Agni's bones, IV, 
20 ; bones run both lengthwise 
and crosswise in the body, 135; 
in wings and tail of birds no 
transverse bone, 135 ; is one of 
the mortal parts of the body, 
178; bones are the 'jrt ' (? good- 
ness, strength) of men, 326 ; 
are the enclosing-stones, hence 
360 of them, 387; V, 169; 
bones of fat and lean persons 
are alike, V, 20 ; bones of dead 
man are collected, 117, 443 n.; 
brought home,arranged on black 
antelope skin and burnt, zoo; 
buried, 433; arranged like bird's 
body, 435. 

boon, choosing of, III, 105. 

bow, strung, III, 87; is the R3ganya's 
strength (virya), 89 ; with three 
arrows given as sacrificial fee, 
V, 1 1 ; Vishnu's bow and three 
arrows, 442. 

brahmahatya, redeemed by Asva- 
medha, V, 338 ; atonement for 

it, 34°, 34i. 
Brahmaiarin, not delivered to Death, 
V, 48 ; cuts off a night from his 
life by not bringing firewood,48, 
49 ; his life a sacrificial session, 
49; begging alms, 49, 50; brings 
firewood to teacher, 53, 54, 

85 ; initiation of Brahmaiarin, 

86 seq. ; teacher, by laying his 
right bandon him, becomes preg- 
nant with him, and in the third 
night he is born as a Brahmaaa 
with the Savitri, 88 ; whether 
allowed to eat honey or not, 90 ; 
may initiate the Unnetr/, 137. 



brahmalarya, religious studentship, 
V, 86 seq. 

Brahman (n.), is Brihaspati, III, 3, 
31.; IV, 193; (prayer), III, 31 ; 
(priesthood) connected with 
the east, Gayatri, Rathantara, 
Trivr/t, spring-season, 91 ; the 
Brahman (trayt vidya) first 
created, 145, 146; is the foun- 
dation of everything, 145; is 
Agni's mouth, 146; Pra^apati 
is the whole Brahman, 353; 
constitutes the fourth layer of 
altar, IV, 59 ; (priesthood) de- 
livered from death through the 
trivWt-stoma, 67 ; Brahmaaas- 
pati its lord, 7 3 ; is Agni, 85 ; Agni 
created as the Brahman, 342; the 
firstborn Brahman, the ifishis, 
100; the Brahman, theYapns, its 
power in the other world, 173 ; 
(holy writ) seven-syllables (rii, 
ya^us, saman, brahman), 314; 
(mystic science) the greatest, 
338 ; established as the vir, 
V, 41 ; — is the highest of gods, 
IV, 59 ;. upholds heaven and 
earth, 59 ; is the vital airs, 59 ; 
is Pra^apati, 59, 60; is the 
GSyatrl, and the sun's disk, 94 ; 
is the universe, 315 ; the (im- 
perishable) akshara, the one 
brick (of) Agni into which all 
beings pass, 343 ; the true 
Brahman is the Purusha, 400; 
the universe in the beginning 
was the Brahman who created 
the gods, V, 27 ; the Brahman, 
having placed the deities in the 
three worlds and in the higher 
worlds, went to the sphere be- 
yond these, whence it descended 
again by means of its manifesta- 
tions Form and Name, 27 ; only 
on being possessed of the 
Brahman the gods became im- 
mortal, 28 ; delivers creatures 
to Death, except the Brahma- 
jtarin, 48 ; six doors to the 
Brahman, 66 seq. ; sacrifice to 
Brahman (study of the Veda), 
95 seq. ; is a light equal to the 
sun, 388 ; the ultimate thing of 
the universe, 409; Brahman Sva- 
yambhu, performs austerities, 
417 ; offers himself up in the 
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creatures, and the creatures in 
his own self, 418 ; is the first- 
bom, yonder sun, 459. 

Brahman (m.), priest, mounts cart- 
wheel, III, 23 ; beats the drum, 
24 ; presented with gold honey- 
cup, 29 ; gets gold jatamanas 
as fee for protecting sacrifice in 
south, 108; (V, an); his fee 
at Da»apeya twelve heifers with 
first calf, III, 119; bull his fee 
for pa&fabila-oblation to Indra, 
or brown ox for ditto to Soma, 
122 ; white-backed bullock for 
BWhaspati's ditto pap, 122; 
neither performs, nor chants, 
nor recites ; yet gets gold 
jatamana, 141 ; is the entire 
sacrifice, 185 ; as representative 
of Brthaspati mutters Aprati- 
ratha hymn whilst Agni is led 
forward, IV, 192 ; is the 
autumn, V, 45 ; uses the whole 
trayi vidya, 104 ; initiated for 
sattra (as moon and plants), 135; 
if he does not know certain 
rites he may allow another to 
act for him, 211, 212 ; formerly 
they had to be of the Vasish/Aa 
family, 212 ; is the heart of the 
sacrifice, 245 ; one fettering the 
sacrificial horse without an- 
nouncing it to Brahman is liable 
to incur injury, 277 ; the spotless 
Brahman, is the moon, 3 1 7, 3 1 8 ; 
(? Praj&pati), is the horse, 318 ; 
boon granted to him, 350; is 
the highest seat of speech, 391 ; 
the guardian of the sacrifice, 
459 ; the best physician amongst 
priests, 483 ; is seated, 503. 

Brah mana (m.), not to be fed upon, 
having Soma for his king, III, 
72, 95 ; IV, 249 ; sprinkling of 
king from paliia vessel, III, 
83 ; sprinkles him in front, 94 ; 
comes after king, 96; is stronger 
than king, no ; is followed by 
the three other castes, 227 ; 
Brahmana and Kshatriya never 
go behind Vauya and SQdra, 
227 ; into him, as the represent- 
ative of the Brahman, all beings 
pass and are reproduced there- 
from, V, 85 ; effect of the study 
of the Veda on him, 99 seq. ; 



not to engage with Rayanya in 
disputation, 114 ; as the scape- 
goat receives the Sacrificer's 
pain and evil, 181; the Brahmana 
descended from ftshis, repre- 
sents all deities, 195, 196; Brah- 
mana, if going away offended, 
is presented with a cow longing 
for a bull, 195 ; Brahmana ac- 
cepting earthen vessels of dead 
man, is a remover of corpses, 
205 ; the Soma his drink, 
217 i not to drink raw spirituous 
liquor, 260 ; is a form of the 
priestly office, 286; king can 
oppress him, but fares the worse 
for it, 286 ; to the Brahmana 
belongs the fulfilment of wishes, 
287 ; was of old born endowed 
with spiritual lustre, 294 ; every 
Sacrificer becomes a Brlhmana, 
348 ; Brlhmana knowing noth- 
ing of the Ajvamedha, may be 
despoiled, 360. 
brahmana (n.), mystic sense, or dog- 
matic explanation of an oblation, 

IV, 240. 
Br&hma»iLM£amsin, — bull his dak- 

shini at D&rapeya, III, 119; is 
under the Brahman priest, V, 
136. 
Brahmanaspati, lord of the priest- 
hood, IV, 73; is the sun, V, 

453. 
brahmaudana, priests' mess of rice, 

V, 274 ; is seed, 275, 348. 
brahmodya, theological disputation, 

V, 79 ; between Brahman and 
HotW, 314; all priests, 388- 
390. 

breast-bone, IV, 114. 

breath. See prana. 

brick. See ishfaka. 

Br/haduktha VSmadevya, V, 302. 

br/had vaias, III, introd. xv. 

Bnhaspati, gains Pra^apati and as- 
cends to upper region, now his 
own, III, 2, 59, 122; is the 
Brahman (priesthood), 3, 21 ; 
IV, 192,229; V, 358,314; wild 
rice-pap on seventeen plates, 
III, 21, 28 ; afraid of the earth 
and viceversS, 34; with Briha- 
spati's rulership the Sacrificer 
is consecrated at Va^apeya, 39 ; 
by eight syllables gains GayatrJ, 
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40; pap to Brihaspati, 59; is 
Purohita of gods, 59; V, 258; 
white-backed bullock his fee, 

III, 59; his the smaller and 
broken rice-grains, 67; (?is 
Vanwa, 68) ; pap of wild rice 
to BWhaspati V3i, 70 ; partha- 
oblation to Brihaspati, 82 ; IV, 
228; assists Varuna, III, 113; 
samsrip-oblation (pap), 116; 
pafctabila (pap) on centre of 
Vedi, 1 20, 1 a 1 ; white-backed 
bullock fee to Brahman for 
Brihaspati's oblation, 12a; pra- 
yQg&n havis (pap), 125; Savitri 
and~Br/haspati connected with 
the regions and the iatush/oma, 

IV, 69 ; ruler of tame animals, 
74 ; protector of upper region, 
ioj ; connected with Vi/ve De- 
v&b, trinava and trayastriwwa- 
stomas, &c, 102, 103 ; as Brah- 
man assists Indra Apratiratha 
in fighting the Asuras, 192 ; 
takes SrVs holy lustre and re- 
ceives (mitravindl) pap, V, 62- 
65 ; the eighth of the ten deities 
('all the gods') receiving ob- 
lations of drops, 281; offering 
of barren cows, 402, 411 ; BW- 
haspati, with the Vi/ve Devai>, 
receives offering of Gharma, 
480 ; is the wind, 480. 

Br/haspati-sava, III, introd. xxiv, 
xxv, 4 ; the same as Va^apeya, 

34- 
Brihati, metre, — the fire-altar be- 
comes like it, III, 219; is the 
year, 220; consists of thirty- 
six syllables, 318; in the form 
of it oxen were produced, IV, 
38 ; is the air, 53; a thousand 
bWhatis, in; is the mind (of 
Prag-apati), 327, 328; 12,000 
make up the whole Rik, 352 ; 
twenty-one bWhatis, as the 
measure of the universe, 384- 
387 ; the jlaturmasya formu- 
las amount to 362 bWhatis, and 
hence to the year and Mahl- 
vrata, V, 78; by it the gods 
reached heaven, 156, 172; the 
Tapajflta-sattra amounts there- 
to, 172 ; cattle related thereto, 
221 ; the pressing-stones are of 
bWhati nature, 243. 



bWhat-slman, III, introd. xv, xvi, 
xx-xxiii ; connected with Indra, 
xv ; with Kshatra, &c, 91 ; pro- 
duced from paliadaja-stoma, 
IV, 7; (bWhai kbandas) is 
heaven, 19 ; connected with 
Indra, the Rudras, the south, 
&c, 1 01 ; song over completed 
fire-altar, is the sky, 179. 

bWhat-stotra, Va^apeya-siman, III, 
11. 

Burfla Ajvatara/vi Vaiyighrapadya, 
a teacher, IV, 393. 

bull, liberated as fee for Agni-Soma 
cake, III, 45 ; fee for Indragni 
cake, 46 ; dark-grey, fee for 
Pflshan's trishamyukta, 56; 
brown, for Soma's, 56 ; is the 
Pragipati of cows, 58 ; belongs 
to Indra, 60 ; spotted, 61; fee 
for oblation to Maruts, 61; 
sacrificial animal, 162, 165 seq. ; 
slaughtered for Indra, 162 ; 
eight-hoofed, 177 ; (ukshan) is 
vigour, produced in the form of 
the Kakubh, IV, 38 ; two-year- 
old (dityav££) produced in the 
form of the VvAg, 39; other ages 
of other metres, 39 ; originates 
from Indrals mouth, V, 21 5 ; has 
an excrescence (hump), 276. 

burial-place (jmajana), V, 421 seq.; 
four-cornered, 423 ; is made 
round by people of Asura nature, 
the Easterns and others, 423, 
424 ; the site for it, 424 seq. ; 
size, 428, 435 ; ploughing of site, 
43i. 

calf, year and a half old, is vigour, 
produced in the form of the 
trishfubh, IV, 39 ; white calf of 
black cow, 200. 

carpenter, his house is the resting- 
place of the sacrificial horse and 
its keepers, V, 360. 

cart. See chariot. 

castes, four, do not vomit Soma, III, 
131. 

cattle, belong to Pushan, III, 55; 
(Rudra, 52) ; are purtsha, 201 ; 
represented by the ibandisyi 
(metre-) bricks, IV, 36 ; thrive 
when it rains, 36; become 
metres, 36; Pra^apati, in the 
shape of Gayatrt, overtakes the 
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cattle, 37 ; thrive exceedingly 
in the homestead of him who 
possesses many of them, V, 116 ; 
their eye taken by the sun, 
whence they only know things 
by smelling, 1 30 ; bovine cattle 
represent all animals, 332. 

chamberlain. See kshattW. 

cbanting-place, of bahisbpavamlna- 
stotra, V, 305. 

chariot, -race, introd. xxiv, 17 seq. ; 
taken down from stand and 
turned, III, 18, 98: with three 
horses, warrior and charioteer, 
50, 101 ; gods driving on, 389 ; 
placed north of fire with pole 
to the east, 390 ; offering made 
on head of chariot, IV, 233; 
chariot shifted sunwise round 
the fire on the brick-altar, 234 ; 
is the sun, 235 ; by oblations of 
air the gods yoked the chariot 
for the obtainment of all their 
wishes, 236; two smashed 
chariots joined together, V, 
198 ; made complete by means 
of cords, 318. 

charioteer, not to get down from 
chariot along with king, III, 
104. 

child, born with head first, III, 233; 
in womb grows by warmth, 254 ; 
tries to speak and stand up at 
the end of a year, V, 1 3 ; first 
speaks words of one or two 
syllables, 1 3 ; born after being 
fashioned for a year, 88. 

circumambulation, (thrice) of altar 
(to atone for ordinary walking 
round), IV, 170; of sacrificial 
horse (by the king's wives), V, 

3", 3»3- 
clavicle. See collar-bone, 
clay, produced from foam, III, 147, 

157; lump of, is Agni, 206 seq. ; 

ditto for Pravargya vessels, V, 

449- 
clod-bricks, are the regions, III, 

345, 348 ; vital sap, 345 ; IV, 

44 ; clod of earth deposited 

midway between a grave and 

the village, V, 440. 
cloud, originates from smoke, III, 

85; is the udder whence the 

• shower of wealth ' flows, IV, 

221. 



coin. See gold coin. 

cold, is the body of him about to 
die, IV, 136. 

collar-bone, classed with the ribs, 
V, 164. 

colour (outward appearance), is 
everything, V, 354. 

commander of army. See senlnf. 

conception, — one born a year after 
conception may perform Agni- 
iayana without having carried 
the Ukhya Agni for a year, 
IV, 374. 

consecration. See anointment. 

copper, piece of, put in mouth of 
eunuch, III, 90; melts, V, 493. 

cord, is Varunic, III, 223, 236; cf. 
rope. 

costal cartilages, IV, 114. 

cotton tree, (salmalia malabarica), 
the highest tree, V, 317. 

couch, no sleeping on during initia- 
tion, III, 185. 

counter-charm, III, 53, 371. 

couples, sustain the realm, IV, 330. 

courier. See palagala. 

cow, dakshina for first-fruits, III, 
46; her Varunic nature, 51 ; 
yoke-trained cow dakshina for 
Indraturiya, 51 ; belongs to 
Rudra, 53 ; dakshina for obla- 
tion to Aditi, 60 ; cow-raid, 98 ; 
cow and boar friendly together, 
103 ; means these worlds, 156 ; 
has four nipples, 237; most fit 
to yield a livelihood, 237 ; when 
milked out is worn, 357 ; (or 
bull) created from Praj-apati's 
breath, 402 ; is (the supplier of) 
food, 406; not to be injured, 
406 ; milch cow (dhenu) is vi- 
gour, produced in the shape of 
the e-agati metre, IV, 39 ; the 
bricks of altar made such, 173 ; 
milked by sitting person, 172 ; 
milk of black cow, with white 
calf, offered to Agni about to be 
laid on fire-altar, 200 ; black 
cow and white calf are night 
and sun, 300 ; cow of plenty, 
seen and milked by Ka/iva, 203 ; 
offering of barren cow (to Mi- 
tra-Varuna), 263-265 ; brings 
forth within a year, V, 1 2 ; tow 
suckling a strange calf, her milk 
used for offering in case of an 
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Agnihotrin dying, 198; cow, 
wont to cast her calf, victim of 
Indra at Ajvamcdha, 300 ; bar- 
ren cows immolated, 402, 411 ; 
tail of barren cow tied to the 
left arm of a dead man, 438 n. ; 
of Pravargya, see gharmaduha. 

cow-dung, smeared over fire-site, 
V, 191 ; used for burning dead 
body, 303. 

creation, III, 145 seq.; nine primary 
substances, 147. 

creator. See Dh&trt*. 

creatures (praya), produced from 
Pra^apati, the sacrifice, III, 40 ; 
in all quarters, IV, 31 ; Pragk- 
pati their lord, 73; Yavas and 
Ayavas their lords, 76. 

crosswise, offering made on Svaya- 
ir&tWima of completed altar, 
IV, 183. 

crow, is untruth, V, 446. 

cubit, means the (fore-)arm, V, 449. 

curds and whey, sour curds. See 
dadhi. 

cushions, wrought of gold threads, 
for the priests to sit on, V, 360, 
361. 

dadhi, sour curds, is life-sap, III, 
374 ; belongs to Indra, 375 ; a 
form, or the life-sap, of the 
earth-world, 389, 390; mixed 
with honey and ghee, for sprink- 
ling completed fire-altar, IV, 
183 seq. ; globule of sour curds 
put on Samidh, as a form of 
cattle, 103. 

dadhigharma, V, 503. 

DadhikrS, III, 37. 

Dadhikrlvan, III, 37; V, 336. 

DadhyaAA Atbarvawa, is speech, III, 
318; knew the pure sacrificial 
essence (the Madhu), 444; is 
decapitated by Indra, and res- 
tored by the Ajvins, 443, 444. 

Daivapa. See Indrota. 

Daiyimp&ti, instructed by SWilya- 
yana, IV, 373. 

Dakshayaaa, form of Full and New- 
moon sacrifice, to be performed 
for fifteen years, V, 5. 

dakshina (sacrificial gift), (cows), the 
way along which they pass, III, 
99, 101 ; — dakshina as Apsaras, 
the Gandharva Yalta's mates, 



IV, 333 ; the sacrifice is praised 
for them, 333 ; no bargaining 
for, as depriving the priests of 
their place in heaven, 380 ; wins 
food, 385 ; no oblation without 
dakshina, V, 7 : stand south of 
altar, 17 ; time for bringing 
them up at animal sacrifice, 
1 30 ; are healing medicine, 317; 
is the glory, 446 ; must not be 
given away by the priest, at 
least not on the same day, 
446. 

D&nava (Asuras), V, 95. 

dam/avadha, III, 108. 

darbha-grass, bunch of, put on 
ploughed Agnikshetra, III, 332; 
contains food and drink, 333 ; 
grew up from waters loathing 
Vr/tra, 333; IV, 44; handful 
put on mixture of ghee (with 
gold chips), sour curds and 
honey for sprinkling therewith 

Swith the tops) on completed 
ire-altar, 183 ; a means of 
purification, V, 195, 374 ; piece 
of gold tied thereto and taken 
westwards (as the sun), 195 ; 
ditto of silver, taken eastwards 
(as the moon), 196 ; rope there- 
of for tying sacrificial horse, 
374; sepulchral mound covered 
therewith, 436. 

darkness, after the creation of the 
earth, III, 319. 

DanrapGmamsba, the offerer thereof 
eats food every half-month in 
the other world, IV, 399 ; eso- 
teric remarks on, V, 1 seq., 51 
seq. ; to be performed for thirty 
years (twice 360 full and new 
moons) thereby gaining the 
360 days and nights of the year, 
4, 5 ; first performed by Para- 
mesb/£in Pra^apatya, 15; after 
him Pngapati, Indra, Agni,and 
Soma, 15, 16. 

D&rapeya, III, introd. xxvi; requires 
special offering-place, 68, 113 
seq. ; etymology, 1 1 4 ; an Agni- 
sluoma, 118. 

Dajaratha, king of Ayodhya, III, 
97- 

Dajarltra, V, 140; last day of, 
called avivakya, HI, introd. 
xvii ; compared to the seat (or 
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body) of a chariot, the two 
shaiahas being the wheels, V, 
>49. 155 n, 159. 

dative of purpose, III, 198. 

Dauishanti. See Bharata. 

daurgaha, V, 397. 

dawn, precedes the sun, III, 273. 

day, a separater, IV, 89 ; originates 
from the light emitted by the 
gods when created, V, 14; the 
(one) day (after day) is the 
year, 155. 

day and night, nourish Agni, III, 
(271), 273 ; encompass the uni- 
verse, 287 ; days and nights are 
endless, 352 ; rulers of Arya 
and SQdra, IV, 74, 75; are 
Pra^apati's joints, 281 ; are 
forms of Brahman and Kshatra, 
V, 286. 

dead man, his bones arranged in 
bird-form, V, 435. 

Death, seizes creatures whilst in 
Pra^ipati's womb, IV, 67; 
created above (mortal) beings 
as their consumer, 290; searches 
for (the half-mortal) Pra^Spati 
who has entered the earth, 290 ; 
is the year, 356 seq. ; he is the 
ender, 356 ; has only the body 
for bis share, 357 ; those who 
do not become immortal come 
to life again and become the 
food of Death time after time, 
358 ; Agni as Death, 365 ; Death 
is immortal, and the man in the 
sun, 366; Death is both the 
man in the sun and that in the 
right eye, 37 1, 374; is both one 
and many, being the man in 
the sun, he is numerously dis- 
tributed on earth among crea- 
tures ; whence also both near 
and far away, 372; Death be- 
comes the self of him who 
knows, and makes him immortal, 
374 ; Death, hunger, being alone 
in the beginning, creates Mind, 
402 ; Arka and Ajvamedha be- 
come Death, 404; creatures 
delivered to him, except Brah- 
maiarin, V, 48; deaths take 
place in any world, 339; ob- 
lations to Deaths, 340. 

deity, only he is a deity to whom 
offering is made, IV, 238, 246, 

[44] m m 



266 ; different deities and me- 
tres identified with parts of the 
body, 330, 331; the ultimate 
deity not to be questioned be- 
yond, V, 117. 

Deva*anavidyl,the Vedaof Rakshas, 
V, 3«8. 

devasfi (divine quickeners), offerings 
to, III, 69, 72; IV, 246. 

dewy season, consists of the months 
Tapa and Tapasya, IV, 126; 
which are supreme, 126, 127; 
is the sky, 127; is the year's 
head, 127. 

dhamaibad, seat-hiding (?) verse, IV, 
291. 

Dhinva. See Asita. 

Dharma Indra, king of the gods, V, 
370. 

DhitW (creator), connected with 
gods generally, and the Vis, IV, 
68; lord of the seven JUshis, 
73 ; is Pragipati, 263 ; the sun, 
264 ; offering of twelve-kaplla 
cake to, 264. 

Dhira Sltaparneya, instructs Maha- 
jala Glbala on the nature of 
Agni, IV, 331. 

dhishana, III, 243. 

dhishnya hearths, III, 317, 318; 
preparation of, IV, 241 ; are 
the clansmen to the fire-altar, 
as chief, 241 ; consist of a single 
layer, 242 ; only with lokam- 
prml bricks, 242 : enumeration 
of, 242 n. ; eight, 360. 

dbrish/i, fire-tongs, V, 39 n., 500. 

Dhritarlsh/ra, V, 401. 

dhn'ti, four oblations offered every 
evening of preliminary year of 
Ajvamedha, V, 285, 288, 364. 

dhruva-graha, III, 11. 

Dhvasan Dvaitavana, king of the 
Matsyas, performed the Aiva- 
medha, V, 398. 

dice, game at, III, 106, 112 ; V, 330. 

diksha, III, 68; at Agntiayana to 
last a year, 181 ; insignia of, 
185; of AgnUayana, 246 seq.; 
is speech, IV, 67 ; springs from 
faith (jraddhi), 138; is the 
body of the sacrifice, 240 ; of 
seven days at Ajvamedha, V, 
290 seq. ; twelve, 371 ; is the 
vital airs, 291 ; twenty-three 
days at Purushamedha, 403. 
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dikshanfyesh/i, III, 44; IV, 258; 

without samish/ayag-us, 258. 
dlflm avesh/ayai>, III, 120. 
duyl, regional bricks, in first layer, 

III. 188 seq.; in second layer 
(■=lfvini), IV, 31 seq.; in third 
layer, 43 seq. ; are the regions 
and the sun, 43, 44; are the 
metres, 45. 

Diti (and Aditi), viewed by Mitra 
and Varuna, III, 93. 

dog, the moon is the heavenly dog, 
watching the Sacrificer*s cattle 
(to seize them) and coming 
down at new moon, V, 10; 
dog's clutch (jvalulita), a burn- 
ing pain, 1 o ; dog driven away by 
bow or staff, 11,12; an unclean 
animal, 178; four-eyed dog kill- 
ed at Ajvamedha and plunged 
under horse's feet, 279; dog is 
untruth, 446. 

dr/bi, (dr/'vl), arrow, III, 88.^ 

drops, oblation of. See stokiyi. 

drought, produces a lawless con- 
dition, V, 18. 

drums, seventeen put up, III, 23 ; 
one beaten by Brahman priest, 

dGrvi, grass (and brick), III, 187, 
379 ; is cattle, 379 ; etymology, 
380 ; is the kshatra, breath and 
vital sap, 380; grows up joint 
by joint, knot by knot, 381 ; 
spreads and branches out by 
a hundred shoots, 381 ; IV, 2. 

Dush/aritu Paumsayana, a king, V, 
269, 272. 

Dvadajaha, opening Atirltra of, III, 
introd. xix. 

Dvaitavana. See Dhvasan. 

dvapara, die, III, 107. 

dvavimja-stoma, is vigour, the year, 

IV, 63. 

dvipadi, the ample metre in the form 
of which sheep were produced, 
IV, 38 ; of twenty syllables, 
385 ; offering of, V, 342. 

Dviyayus brick, is this earth, seen 
by Indragni, III, 381 ; is the 
Sacrificer, 381 ; his human 
body, 382 ; laying down of, 
383 ; is the hip of Agni, the 
sacrificial animal, 400; IV, 2. 

Dyaus, gives birth to Agni, III, 
27a. 



Eagle. See xyena, supanra. 

ear, one of the five vital airs (of the 
head), III, 402 ; as the regions, 
is the child of heaven, IV, 10 ; 
from it autumn is produced, 10 ; 
isVuvimitra (all-friend), 10; in- 
troduced from the left (or up- 
per) side, 11 ; is one only, 11 ; 
sustained by the upward vital 
air (udina), 15 ; one of the five 
divisions of vital air in the 
head, 190; the ear evolved 
from the eye, and from it work, 
J7 8 i 379J tlie two ears con- 
nected by channel, V, 36 ; what 
is thought by mind is spoken 
by speech, and heard by the 
ear, 263 ; Adhvaryu and Sacri- 
ficer whispering in the (right) 
ear of the horse, 287. 

earth, three of them, III, 27; 
afraid of consecrated BWhaspati 
and vice versi, 34; ditto of 
Varuna, 103; union with Agni, 
148 ; (bhflmi) a foundation, 147, 
158; (prfthiv?) the broad, 148, 
158 ; is the Gayatrt, 148 ; con- 
nected with Pragapati and Agni, 
1 87 ; created as one consisting 
of eight syllables, 232; fashioned 
by Vasus by means of Gayatrt, 
233; navel of the earth, 258; 
a firm resting-place, 278 ; sur- 
rounded by ocean, 301 ; is cir- 
cular, 309 ; the mother of Agni 
Purishya, 311; is Pragipati's 
Glrhapatya,3i4; after its crea- 
tion, darkness was everywhere, 
319; Pragipati its begetter, 
346 ; spread on waters like a 
lotus leaf, 364 ; is Agni's womb, 
364; is established on truth, 
364; is the truth, the most 
certain of worlds, 364 ; sheds 
seed upwards in the form of 
smoke (steam) which becomes 
rain, 383; bears everything 
breathing, 387 ; is measured out, 
fashioned (mita) ; is the course 
(eva), IV, 88; on earth one 
thinks with the heart, and the 
mind, 95 ; is the most substan- 
tial (rasatama) of worlds, 179; 
is the right wing of Agni-Pra- 
jlpati, the altar and universe, 
179; steadied by mountains and 
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rivers, V, 126; is the Ksha- 
triya's world, 133; connected 
with the Asvins, 24 1 ; is higher 
than the water, 267 ; he who 
hides himself, or goes else- 
where, is ultimately found on 
the earth, 384, 285 ; nocreature, 
walking erect or horizontally, 
can go beyond it, 285; is the 
great vessel, 315 ; in the begin- 
ning of the size of a span, 451 ; 
raised up by boar Emflsha 
(Prag&pati, her husband), 451 ; 
is a good abode on which all 
creatures abide, 457 ; is white, 
as it were, 463 ; her over-lords 
(Agni, Indra &c), 464 seq. ; 
becomes a mare and carries 
Manu, her lord (Pra^apati), 
466 ; is a place of abode for all 
the gods, 505. 
east, connected with priesthood &c, 

III, 91; Agni's region,' 206; 

IV, 199; is towards the gods, 

III, 215, 355; IV, 226; is the 
GSyatri, IV, 45 ; is a queen, 
46, 100 ; the Vasus its lord, too ; 
protected by Agni, 100; con- 
nected with trivrrt-stoma, a^ya- 
jastra, and rathantara-saman, 
too ; is strength and the sky, V, 
16, 17 ; the region of the gods, 

485. 
easterns. See pr34ya. 
eater, the, is Agni, Adit ya, the breath, 

IV, 398. 

egg. See golden egg. 

eight, symbolical significance, IV, 

190. 
eighteenlbld, is the year, IV, 66. 
eighty (arfti), means food, IV, 92, 

1 ia, 161; of formulas (to the 

Rudras), 161, 223. 
ekadajinf, of sacrificial stakes, V, 

301 n., 309; is heaven, 310; 

offspring and cattle, 310; a 

»i>%, 335, 404. 4«>5- 
ekapada, the gapless metre in the 
form of which goats were pro- 
duced, IV, 38 ; of ten syllables, 

385. 

ekatriffua-stoma, is design, the year, 
IV, 6 4 . 

ekavimja, the twenty-first or twenty- 
one-fold, is the sun, III, 265, 
308 ; IV, 62 ; V, 331, 333, 334, 



335, 378, 40a; produced from 
manthi-graha, and from it the 
vaira^a-slman, IV, 10. 

ekavimja-stoma, connected with 
Anush/ubh &c, III, 91 ; at 
morning - service of Kesava- 
pantya, 127; is the upholder 
(a foot-hold), the sun, IV, 62 ; 
through it, connected with Mi- 
tra Varuna, rain and wind freed 
from death, 68 ; the foundation 
(the feet), 78; connected with 
Soma, the Maruts, north &c, 
102 ; second day of Ajvamedha 
an ekavinwa-day, V, 378 ; the 
foundation of Stomas, 378. 

ekoti, V, 1 50. 

elevation (high-lying ground), people 
in danger take thereto, V, 300. 

embryonic water of calving cow, 
III, 78. 

embryos, freed from death through 
paAfavinwa-stoma, connected 
with Adityas and Maruts, IV, 69 ; 
killer of embryo is despised, 272. 

Emflsha, the boar (Prag&pati) raises 
the earth (his wife), V, 451. 

enclosing-stones. See pari/rit. 

enemies (or enemies' sons), when 
meeting, get on well together 
on addressing one another by 
name, V, 288. 

entrail (vr/kall), if not cleansed of 
contents in dead body, a tiger 
springs therefrom when burnt, 
V, 203, (215). 

Eshavira, a family of priests, V, 45 n. 

etarhi, one-fifteenth part of a kshipra, 
V, 169. 

eunuch, long-haired, III, 90 ; malted 
rice bought from him, V, 219 ; 
is neither man nor woman, 219. 

eva, at least, IV, 19 (u eva). 

exorcism, IV, 171. 

eye, food flowed from eye of fallen 
Pragapati, III, 312; one of the 
five vital airs (of the head), 402 ; 
there is always water in it, 416 ; 
produced from the sun, and 
from it the rain, IV, 8 ; is the 
iUshi Gamadagni, 9 ; introduced 
from behind, 9; is one only, 
9 ; sustained by the downward 
vital air (apana), 15; one of 
the five divisions of vital air in 
the head, 190 ; the man in the 
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(right) eye is the man in the 
sun and the gold man of the 
altar, 368; he is the same as 
Indra, and has a mate in the left 
eye, who is Indrani, 369 ; the two 
persons descend to the cavity 
of the heart and enter into 
union, and at the end of their 
union the man sleeps, 370; 
from the union of these two 
divine persons all that exists 
originates, 371 ; the man in 
the right eye (and in the sun) 
is Death, his feet stick fast in 
the heart, and on his pulling 
them out and coming out, he 
dies, 371 ; that man in the 
eye is the vital air and leads 
forward all creatures, 37 1 ; 
whilst being one only he is 
numerously distributed among 
creatures, 372 ; the eye evolved 
from breath, and from it the 
ear, 377, 378 ; what were man 
without eyes, V, 124; white, 
black, and pupil, 165, 246, 354; 
white and black, 354 ; by means 
of it the body moves, 346. 

faggots, three bundles of, lighted 
and offered upon whilst held at 
different heights, V, 494. 

faith, — truth in faith, V, 46 ; the 
initiation sprung from faith, 
138. 

falcon. See jyena. 

fanning, of the sacrificial horse, by 
the king's wives, V, 323 ; of the 
(Pravargya) fire, by the Adh- 
varyu and his assistants, 467. 

fast-milk, livingon,ispenance(tapas), 
IV, 256 ; milk of three, two, 
one teat during days of initi- 
ation, and of none on day of 
preparation, 256. 

father, is gentle and kind to his son, 
IV, 25 ; when asked for any- 
thing by his sons, says ' So be 
it,' 60 ; takes his dear son to 
his bosom, 206; sons in early 
life subsist on father, the reverse 
in later life, V, 157 ; returning 
from abroad is received kindly 
by sons, 204 ; father and sons 
part in time of peace, 308. 

Fathers, the hollow is sacred to 



them, III, 31 ; are the clans- 
men, with Yama for their chief, 
399 ; Aditi their ruler, IV, 74 ; 
the south their region, 226 ; 
are the six seasons, 243; be who 
does not eat becomes conse- 
crated to the Fathers (dies), V, 
so, 21 ; daily offering of the 
svadhl to them, 95, 96 ; sa- 
crificial practices appropriate to 
offerings to Fathers, 198 seq.; 
the world of the Fathers is in 
the south, 225 ; the surl-iiquor 
of the Sautramani falls to the 
share of the Fathers of him who 
drinks it, 233 ; those who per- 
form on southern fire, go down 
to the world of the Fathers, 
236 ; live in Varna's realm, 236, 
237; the path of the Fathers 
and that of the gods by one of 
which all living beings have to 
pass, 237, 238 ; are asleep, 265; 
placed in the immortal womb, 
272 ; are the subjects of Yama 
Vaivasvata, the Ya^-us theirVeda, 
365 ; the uneven number, and 
the single nakshatra belong to 
them, 433 ; the door to their 
world is in the south-east, 424 ; 
their world inclines towards 
the south, 424; to them 
belongs the (sod) filled with 
roots, 427 ; they are the world 
of plants, and hide among 
the roots of plants, 439 ; not 
seen together with the living, 
440 ; three in number, 455 ; 
with Yama and the Angiras, re- 
ceive offering of Ghanna, 481. 

female, lies on left side of male, III, 
199; injures no one, 202; after 
birth conceives again, 311. 

fever, one suffering therefrom is 
consumed by his vital airs, IV, 
348. 

fifteen, IV, 74, 309. 

fifteenfold, is the thunderbolt, III, 
413; IV, 85; V,384;theann, 
IV, 79 ; the neck, V, 163. 

fig-tree, Indian. See Nyagrodhas. 

finale. Seenidhana. 

fingers (and toes), have a common 
connecting link (or limb), III, 
417 ; consist of four parts 
each, IV, 325 ; the different 
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fingers, V, 75 ; the different 
fingers and their joints, 161. 

finger-breadth, the lowest measure, 
IV, 300; thereby fire-altar 
measured, 300. 

fire, when it goes out it is wafted up 
in the wind, IV, 333 ; Fire 
evolved from Work, 380; is 
the womb of the sacrifice, V, 
3 ; is one of the six doors to 
the Brahman, 66 ; sacrificial 
fires only desire flesh of victims 
and the Sacrificer, 1 19 ; four 
kinds of fires, (three worlds and 
the regions ; Agni,Vayu, Aditya, 
JTandramas), 127 ; there is a fire 
in every piece of wood, 187 ; 
circumambient fire shuts out 
the Asuras, 271 ; carried round 
victims, 307. 

fire-altar (agni) ; the way in which 
it is mounted (like a horse), III, 
361 ; building of, 362 seq. ; a 
four-footed animal, IV, 19 ; con- 
traction and expansion (of 
animal's body), 20 seq.; of 
eagle-build, 21 ; is the year and 
the three worlds, 29 ; con- 
structed so as to extend (fly) 
eastwards, 115; Agni its head, 
the earth its right, the sky its 
left wing, Vayu (the air, vital 
air) its body, the moon its tail, 
the sun its heart, 178-80; the 
Sacrificer's divine body, 226, 
256 ; the body of all the gods, 
256 ; substitutes for complete 
fire-altars at repeated Soma- 
sacrifices, 271 ; is an ocean of 
Yagus, 278 ; Fire-altar, Maha- 
vrata and Mahad uktham are 
the Sacrificer's divine, immortal 
body, 279 ; is a bird-like body, 
285 ; is the earth, the mind, 
the trunk, the head, 286; is 
measured by finger-breadths, 
300; the sevenfold, 306; for 
this a vedi of ninety steps, 308 ; 
different forms of, from seven- 
fold to one hundred and one- 
fold (the latter of which is to 
be fourteen times that of the 
former), 309 seq. ; by building 
a smaller fire-altar, one curtails 
Pra^apati, and by one larger 
than the largest one exceeds 



the universe, 312 ; the hundred 
and onefold contains all objects 
of desire, is the year, and the 
sun, 313; it is equal to the 
sevenfold one, 314 ; is built 
between the two performances 
of the upasads, 316 ; each layer 
of bricks and earth takes (or re- 
presents) a month to build, 318 ; 
the hundred and onefold the 
normal one (?), 321 seq.; it gains 
the immortal light, 323 ; it is a 
sevenfold one by its layers, 324 ; 
the fire (altar) is fivefold (by 
food, drink, excellence, light, 
and immortality), 326 ; is the 
food prepared for Pra^apati and 
becomes the body itself, 341 ; 
is the man in the sun, 366 ; is 
the earth, air, sky, the sun, the 
nakshatras, the metres, the year, 
the body, all beings and all gods, 
381-390. 

firebrand, belongs to Rudra, V, 201. 

fire-pan. See ukha. 

firmament (nlka), is the heavenly 
world above the Vira^ (l a y er )> 
IV, 93, 100; is the regions, 100; 
in the world of righteousness 
(sukr/ta) above the third lu- 
minous back of the sky, 122; 
the heavenly world, the back of 
the sky, 198; the heavenly world 
beyond the highest fire-altar, 

»5<>, 3<>4. 
first-fruits, offering of. See Agraya- 

neshfi. 
fivefold, is the animal sacrifice, V,i a 5; 

the Arvamedha becomes so, 308. 
flax, forms amnion of Agni's womb, 

III, 252 ; foul smell of, 252. 
flesh, not to be eatenduringinitiation, 

III, 185 ; of fat person fat, of 

lean lean, V, 20; is the best 

kind of food, 119. 
foam, produced from water, III, 

«47, 157. 
food, kinds of, given to Sacrificer, 

III, 36 ; one kind to be re- 
nounced by him, 37 ; satisfies if 
proportionate to body, 260, 330; 

IV, 189; to food the body is 
bound by the vital airs, III, 
270 ; is taken in from the front 
(mouth) backward, 402 ; the 
resort of the waters, 416; the 
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purtsha is Agni's food, IV, ao ; 
is seventeenfold, 79 ; whilst 
eating food one drives away 
evil that is above him, 87 ; is 
asked for by sick man when he 
gets better, 87 ; is of three 
kinds, 93; its essence is invisible, 
95 ; threefold (ploughing, rain, 
seed), no; benefits the body 
only if put in the body, 135; 
put in (a channel of) the vital air 
benefits the whole body, 139; 
are sustained by food, 1 39 ; they 
close up if food is not eaten, 
1 39 ; is the arrow of the Rudras 
of the earth, 165 ; sour curds, 
honey, and ghee are every kind, 
or the best kinds, of food, 184, 
185 ; is variegated (varied), 196; 
is served from the right side, 
a 16 ; is of two kinds, immortal 
and mortal, 385 ; food taken by 
the arm at a cubit's distance, 
306 ; food, when enclosed in the 
body, becomes the body itself, 
34 1 ; the food consumed by man 
in this world consumes him in 
the other, V, 260. 

food-brick, III, 155, 166. 

foot, is a support, IV, 137. 

foot-print of the horse, offered upon, 
V, 363. 

forest-fires, take place in spring, 

V.45. 
forking, (bifurcated) branches, of 

udumbara samidh, IV, 203 ; 

mean cattle, 203. 
form, — hair and form, IV, 295; form 

and name, the two forces of the 

Brahman (the former being the 

stronger), V, 27, 28 ; oblation to 

Forms, see prakrama. 
fortnight (paksha), the former and 

latter, called If avas and Ayavas, 

IV, 69, 76. 
forty-four-fold, is the trishwbh and 

thunderbolt, IV, 85. 
frog, drawn across the altar, to 

appease it, IV, 174 ; arose from 

the water dripping off the altar, 

>74- 
Full and New-moon sacrifice. See 

Dampurnamasa. 
fumigation, of pan, III, 240; of 

Pravargya vessels, V, 455, 456. 
funeral ceremonies, V, 421 seq. 



funeral pile, V, 201, 202, 303. 

furrow, what it yields, III, 329 ; are 
the vital airs, their meeting- 
place speech (voice), 332. 

Gabala. See Maha/ala, Satyakama. 

jAgata, of Gagati nature, cattle (ani- 
mals), V, 252, 284, 313. 

Cagati, gained by VLve DevaA, III, 
40 ; connected with Vuve Devifr 
&c, 91 ; of twelve syllables, 
169; of forty-eight, 183; fa the 
earth, 169, 183 ; V, 245 ; all the 
metres, III, 169, 183 ; the triple 
science, 193; gains these worlds 
from above hither wards, 281 ; 
produced from rainy season, 
and from it the riksama-sjunan, 

IV, 8 ; in the shape of it milch 
cows were produced, 39 ; is the 
western region, 45 ; cattle, 52 ; 

V, 3 1 3 ; is the Brahman, and the 
sun's disk, I V, 94 ; is the down- 
ward breathing (of Pra^&pati), 
327-329 ; a Jttbhu of the Ga- 
gat metre (the Irbhava-pava- 
mlna) bearing the Sacrificer 
to bliss, V, 173; thereby the 
Adityas consecrate the king, 

3*3- 

Gimadagna, apri-verses, V, 302. 

Gamadagni, rishi, is the eye, IV, 9 ; 
is Pra^apati, V, 302. 

Canaka, of Videha, questions YagSi- 
valkya as to Agnihotra, V, 46 ; 
obtains Mitravinda sacrifice 
fromYag»avalkya,66; questions 
Brahmanas regarding Agni- 
hotra, iia seq.; teaches Yaj- 
ffavalkya, 114; becomes Brah- 
man, 115; has a sacrifice per- 
formed with 1,000 cows as 
dakshbii, 115. 

Ganamepiya Pirikshita, IV, 345 n.; 
cups of fiery liquor poured out 
in bis palace, V, 95 ; performs 
Arvamedha, 396. 

Gana Sarkarakshya (Siyavasa), a 
teacher, IV, 393, 396. 

Ganajruteya. See AuplvL 

Gandhara (Nagna^it), IV, at. 

Gandharva, the heavenly, thought- 
cleansing, I II, s ; is yonder sun, 
Savitri, 195; — twenty-seven of 
them, 19 ; were the first to yoke 
the horse, 20 ; from Pra^apati 
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couples issue in the form of 
Gandharva and Apsaras,IV,3 29; 
Gandharva and Apsaras made 
offering to in rlshrrabhrit obla- 
tions, 230 seq.; Gandharva and 
Apsaras affect sweet scent (gan- 
dha) and beauteous form (rQpa 
=apsas), 330; and worship the 
divine Purusha under those 
forms, 373 ; carried by horse 
Va^in, 401 ; three Gandharvas 
( Yavamat,Uddllamat, Antarvat) 
point out to the J?/shis imperfec- 
tions in their sacrifice, V, 2 9, 30 ; 
get the ApsarasUrvajl back from 
PurOravas, 69 ; produce a flash 
of lightning, 70; teach PurO- 
ravas how to produce a sacred 
fire, to become one of them- 
selves, 73 ; the people of king 
Varana Aditya, the Atharvans 
their Veda, 365. 

garbha, of pr«sh/i»a - slman, III, 
introd. xx seq. 

Girhapatya, thence fire of ukhl is 
taken, III, 263 ; if it goes out, 
is produced by churning, 264 ; 
building of, 298 seq. ; outlines 
of hearth, 302 ; is Agni him- 
self, 309 ; is the earth, 309 ; IV, 
196; V, 178; the world of 
men, III, 344 ; ascended by the 
gods, 319 ; on the fifth layer of 
the fire-altar, IV, 99, 117 seq.; 
is food, 118; Girhapatya hearth 
is a womb, 119; is the vedi, 
121, 307; the original Ahava- 
niya (of the hall) is the womb 
in which the gods begat the 
Girhapatya of Agniiayana, 308 ; 
from it the Ahavantya is born, 
308 ; atonement for Girhapatya 
going out, lest master of the 
house die, V, 83 ; ditto forgoing 
out at Agnihotra, 1 88 seq. 

garment, made to float away, in 
avabhr/'tha, V, 267 ; a hundred 
garments the priests' fee, 353 ; 
garments man's outward appear- 
ance, 353. 

Garutmat. See suparna. 

Gltavedas, etymology, IV, 274. 

glthl, V, 101, 326 seq. ;— cf. Nlrl- 
jawsi-glthl*. 

g&tru, V, 163 n. 

gaura, III, 410. 



Gauriviti Saktya, V, 250. 

Gautama. See Kuiri, and Arum. 

Gavlm ayanam, a sattra, V, 1 39 seq. ; 
deities of, 140 seq.; the three 
great rites of it (ATaturvioua, 
Vishavat, Mahlvrata), 144. 

gavaya, V, 338. 

gavedhukl seed (coix barbata), is 
refuse, III, 51, 71 ; used for 
oblation to Rudra, 51,63, 71, 
158 ; — grass used for smoothing 
newly-made vessel, V, 455. 

gayatra, Agni, III, 148, 161 ; IV, 
'77, 300 ; (iiandas) is Agni, IV, 
178. 

glyatra-slman, produced from Gl- 
yatrt, and from it the uplmsu- 
graha, IV, 4 ; when used in 
stotras, 4 ; sung over completed 
and appeased altar, is Agni, 178. 

Glyatrt, is Agni's metre, III, 31; 
Brihaspati's, 40 ; connected with 
the brahman, &c, 91 ; is the 
earth, 148; how produced, 158 ; 
of twenty-four syllables, 167 ; 
IV, 300; is the vital air, III, 167, 
2 1 8, 253 ; produced from spring 
season, and from it the gayatra- 
stoma, IV, 4 ; in the shape of it 
two and a half year old kine 
were produced, 39 ; is the 
eastern region, 45 ; the breath 
(of Pragapati), 327; Giyatrf 
tripadl, 385 ; the golden, bril- 
liant-winged Glyatrt who bears 
the Sacrificer to heaven, V, 
53 ; is the vedi, 56 ; Glyatrt 
in bird's shape fetches Soma 
from heaven, 122 ; a falcon of 
the Glyatrt metre (the bahish- 
pavamlna)bearing the Sacrificer 
to bliss, 173 ; thereby the Vasus 
consecrate the king, 312; is 
fiery mettle, 312. 

generation, threefold (father,mother, 
son), III, 240; only takes place 
above the earth, IV, 128; is 
stationary, on the other side of 
the sky and sun, 128 ; only on 
this side of the sky, 1 30. 

generative power, is immortal, III, 
354 ; is only on this side of the 
sky and sun, IV, 128. 

gharma, hot draught of milk and 
ghee, V, 442 ; is the sun, 463, 
481 ; revered as the lord of all 
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worlds, and of thought and 
speech, 471, 489 ; is cow's milk 
(and ghee), 475 ; 

gharmadughi (samrag-cow), is Ua, 
Aditi, Sarasvatt, V, 474 ; is 
bound by its horns, 474 ; is given 
to Adhvaryu, 503. 

ghee, in consecration water, III, 
79 ; is seed, 2 1 1 &c. ; the life- 
sap of the universe, of waters 
and plants, 333 ; a form, or the 
life-sap, of the air, 390; with 
gold chips in it offered on com- 
pleted fire-altar, IV, 182 ; mixed 
with sour curds and honey for 
sprinkling on ditto, 182 seq. ; 
belongs to Agni, 1 89 ; is fiery 
mettle, V, 274, 396, 312 ; is the 
gods' favourite resource, 296, 
410. 

Ghora, a work of the Atharvans, V, 
366 n. 

ghosha (roar), plrtha-oblation to, 
III, 82. 

ghritfUi, the apsaras, is an inter- 
mediate region (? N.W.), or 
the offering-spoon, IV, 107. 

girdle, sign of initiation, III, 185. 

go, ox, III, 119. 

goat, (he-), means Pragipati, III, 
35 ; brings forth thrice a year, 
35 ! fa? 1 ) how created, 147, 
173; he-goat sacrificial animal, 
162, 165 seq. ; slaughtered for 
Agni, 1 6a; for Prajjapati, 171 ; 
searches for Agni, 204, 205 ; 
addressed, 325 ; represents 
Brahma»a, 227 ; is the form of 
all cattle, 230; sprung from 
Pnigapati's head, 245 ; from his 
voice, 402 ; eats all kinds of 
herbs, 245 ; produced in form 
of ekapadl metre, IV, 38 ; the 
grey (smoke-coloured) animal 
originates from Indra's eyes, V, 
214; hornless he-goat one of 
the three chief victims in Ajva- 
medha, 298 ; produced from the 
heat in Makha's head, 452. 

goal's hair, cut off, III, 329; mixed 
with clay, 230. 

goat's milk, III, 245 ; used for cool- 
ing Pravargya vessels, V, 453, 

457, 477- 
goat's skin, of he-goat, III, 35. 
gods, offer to one another, HI, 1 ; 



are thirty-three (or four), 9, 79; 
V, 358; slay Vritra, HI, 48; 
smite the Rakshas and gain 
universal conquest, 49; sweep 
away the Rakshas, 53 ; obtained 
possession of man by trishaat- 
yukta, 54 ; love the mystic 
(mysterious), 144 seq.; created 
from (Pragapati's) upper vital 
airs, 150 ; saw second layer of 
altar, 189, 190 ; were produced 
from out of these worlds, 239 ; 
are threefold, 339 ; wives of 
gods placed fire-pan in lap of 
the earth, 242 ; wives of gods 
are the plants, 343 ; gods make 
food of whoever hates them 
and give it to Agni, 259 ; Aha- 
vantya is the world of the gods, 
344 ; their life is longer than 
man's, 344 ; one must do as 
the gods did, 357 ; become the 
truth, 363 ; have their birth- 
place in the east (the Ahava- 
niya), 389 ; order : Agni (and 
Dikshl), Indra and Vishnu, 
gods generally and creator, Mi- 
tra and Varuaa, Vasus and 
Rudras, Adityas and Maruts, 
Aditi and Pflshan, SavitW and 
Br/haspati, Yavas and Ayavas, 
iUbhus and Vijve Devi*, IV, 
67-69 ; gods generally (man- 
viewers) connected with the 
creator (DhatW) and the Vu, 
68 ; become complete through 
offspring (or subjects) and 
mates, seat themselves on the 
firmament, in heaven, 108; en- 
tered heaven from below, 109; 
draw together round Indra, 
127 ; are just as many now as 
there were of old, 128; Agni, 
Vayu, Aditya, the hearts of the 
gods, 1 6a ; gods holding to 
truth, and Asuras to untruth, 
257 ; created from the breath 
(prS»a), 389; seven worlds of 
the gods, 377 ; (the three 
worlds and four quarters), 
314; are of joyful soul, 339: 
the true knowledge belongs to 
them alone, and he who knows 
it is not a man, but one of the 
Sods, 339 ; were first mortal, 
and only after gaining the year, 
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became immortal, V, 5 ; created 
from Pragipati's breath of the 
mouth, 13 ; the tales of their 
fights with the Asuras not true, 
1 4 ; created by the Brahman, and 
placed in the three worlds and 
those above them, 27 j were 
mortal, and only on being pos- 
sessed of the Brahman, became 
immortal, 28 : daily offering to 
them with svaha, 96; contend 
with the Asuras for Prapapati, 
the sacrifice, 105; number of 
gods (8 Vasus, 11 Rudras, 12 
Adityas, Indra, Prag&pati), 115 
seq. ; the one god, Prana, 117; 
the world of the gods in the 
north, 225 ; the path of the 
Fathers, and that of the gods, 
by one of which all living crea- 
tures have to pass, 237, 238 ; 
'all the gods' enumerated as 
ten, 280, 281 ; are of three 
orders, 291 ; did not know the 
way to heaven, 320 ; Dharma 
Indra their king, the SIman 
their Veda, 370; reside on 
earth, in the air, the heavens, 
the regions, the nakshatras, the 
waters, 505, 506; Agni, Vayu, 
Sflrya, Sandra, Varuna are the 
Self of the gods, 505, 506. 
gold, is immortal life, III, 35, 84, 
93, 265; IV, 343; V, 239; 
gold threads woven in strainers, 

III, 84; its uses, 141; pro- 
duced from ore, (147), 158; is 
immortal, 203; is light, 366; 

IV, 343 ; V, 203, 303 ; immor- 
tality, V, 147, 203 ; is Agni's 
seed, 187 ; a piece of it tied to 
darbha plant and taken west- 
ward (as the sun), 195; origi- 
nates from Indra's seed, 215; 
a piece of it used for purifying 
the sur3 at SautrSmani, 220, 
335, 236 ; sacrificers and priests 
cleanse themselves by means of 
piece of gold held over Jatvala, 
239; originates from seed of im- 
molated horse (Pra^apati), 275 ; 
(jatamlna) piece given as fee 
with brahmaudana at beginning 
of Arvamedba, 275 ; by means 
of the golden light Sacrificer 
goes to heaven, 303 ; is a form 



of the Kshatra, 303 ; is fire, 
light, immortality, 348 ; as dak- 
shina, 356, 35S; gold stools and 
cushions, 360, 361 ; slab of gold 
as seat, 361 ; repels the Rak- 
shas (as Agni's seed), 467 ; dis- 
solves (melts), 493 ; is lying 
(settled) glory, 503. 

gold brick, III, 155, 166. 

gold chips, thrust into (the organs 
of) the victims' heads, III, 
402-404; fire-altar bestrewed 
with 5 and 200, IV, 146 seq.; 
make Agni thousand-eyed, 201 ; 
some thrown into ghee for ob- 
lation on (svayamltr/nna of) 
completed altar, 182; these 
chips complete making Pra^a- 
pati's body immortal, 291, 294 ; 
seven inserted in the seven 
openings of vital airs of dead 
body before being burnt, V, 
203. 

gold coin (nishka) worn as prize, V, 
(5i), 53- 

golden egg, produced from the pri- 
mordial waters, V, 1 2 ; floated 
about for a year, as the only 
resting-place, 12. 

gold man (purusha), laid on gold 
plate in first layer, III, 366; 
is Pra^apati-Agni, 366; the 
Sacrificer, 368, 382 ; when laid 
down, one must not walk in 
front of him, 369 ; two offering- 
spoons his arms, 373 ; covered 
and viewed by Sacrificer whom 
he represents, 375, 376 ; is the 
Sacrificer's divine body, 382 ; 
his body co-extensive with altar, 
IV, 18, 146; gold man and 
gold plate are Agni and Indra, 
342 ; is the man in the sun, 
and both are the man in the 
right eye, 368; is the founda- 
tion of the Ya#us, as one of 
the only three bricks of which 
the altar consists, 374. 

gold plate, III, 35; trodden upon 
by consecrated king, 92 ; with 
100 holes, 93 ; (gold piece) on 
gaming - ground offered upon, 
112; hung round AgnUit's neck, 
265 ; is the truth and Aditya, 
265 ; with twenty-one knobs, 
the sun's rays, 265 ; means vital 



Digitized by 



Google 



538 



$atapatha-brahma\a. 



energy and vigour, 266; sewn 
up in antelope skin, 366 ; worn 
over navel, 267 ; is Praglpati's 
vigour which went out of him 
and became the sun, 212, 213; 
put down on lotus-leaf in centre 
of altar-site under first layer, 
364 ; IV, 146 ; gold plate and 
gold man are Indra and Agni, 
342 ; gold plate is the orb of 
the sun, and both are the white 
of the eye, 367, 368; is the 
foundation of the Rii, as one 
of the only three bricks of 
which the altar consists, 374 ; 
gold and silver plates beneath 
feet of Sacrificer whilst con- 
secrated at Sautrimant, V, 351 ; 
the two there represent light- 
ning and hail, 251 ; placed on 
top of Pravargya pot, 467; 
given to Brahman priest, 503 ; 
cf. nishka. 
gomr/ga, one of the three chief 
victims at Asvamedha, V, 298, 

338. 
Gosh/oma, form of Agnish/oma, IV, 

287. 
Gotama Rahfigana, originator of Mi- 

travinda sacrifice, V, 66. 
Gotama's Stoma (JTatush/oma), V, 

375- 

gc-vikartana, huntsman (?), one of 
the king's rat run i, III, 63. 

govinata, form of Arvamedha, V, 
400, 401. 

graha (cup of Soma), after their 
drawing chanting of stotra and 
recitation of sastra, IV, 13 ; is 
the draught of PraJ&pati's vital 
fluid, 282. 

graha oblations of ghee relating to 
Soma cups and implements, 
forming part of the VasordhiHL 

IV, 216. 

grain, are a form of day and night, 

V, 296 ; parched grain, a form 
of the Kakshatras, 296. 

Grimam (headman), one of the ra- 
tninai>, III, 60 ; is a vaijya, 61 ; 
in. 

Grivastut priest, is made the Hotrt, 
V, 137. 

grave. See burial-place. 

great region. See upper region. 

GWhapati, III, 158; V, 131; ini- 



tiated first (being the earth), 

»35- 
grivl£. See neck, 
groats, parched, are a form of the 

gods, V, 296. 
guda prina, intestinal vital air, IV, 

>7- 

guest-offering, III, 355. 

guh(L. See spoon. 

Cumbaka (Vanwa), V, 340, 343. 

Gyotish/oma, form of Agnish/oma, 

IV, 287. 

hail, a terrible form of rain, V, 251. 

hair, of lion, wolf, tiger thrown on 

flesh-portions of Sautrama»i, 

III, 132 ; ditto in cups of Sura, 

V, 218; these are a form of 
Rudra, 229; purisha formulas 
are Agni's hair, IV, 20; hair 
and form, 295 ; how the hair 
grows and gets grey, V, 52, 55 ; 
comes off when wetted, 313. 

hair-pit, — from Pra^-apati's hair-pits 

the stars originate, IV, 361 ; 

as many as there are twinklings 

of the eye, V, 169. 
Hairajryanibha. See Para. 
HSlingava, a teacher, his view of the 

nature of Agni, IV, 363. 
hand, laid down, palm upwards, for 

protection, V, 465. 
haras, — haras, joiis, antis (heat, fire, 

flame) of Agni, IV, 182. 
hare, in the moon, V, 10 ; leaps in 

bounds, 390. 
haridru (deodar tree), not to stand 

near a grave, V, 427. 
Harii&indra, father of Rohita, 111,95. 
havirdhana, associated with Gayatrf, 

V, 494- 
haviryaj&t, killed by mortar and 

pestle, V, 2 ; as distinguished 

from the Soma-sacrifice, 119. 
haya, horse, carries the gods, IV, 

401. 
hazel-cock (kapi%ala), springs from 

Vifvarupa's head, III, 130. 
head, of child born first, III, 233; 

IV, 287 ; ditto of animals, IV, 
40, (287) ; human head is 
placed on ukhi, III, 311; is 
the birth-place of the vital airs, 
396 ; measures a span, if four- 
cornered, contracted in the 
middle, 396; is (the focus) of 
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the ten vital airs, IV, 57; is 
threefold, and consists of two 
kapalas, 78, 387 ; is of Gayatri 
nature, and threefold, 1 14 ; 
fivefold vital air of head (mind, 
speech, breath,eye, ear), 190; be- 
comes 'sharpened,' 190; three- 
fold (skin, bone, brain), V, 163, 
499 ; three heads of the Arva- 
medha, 335; is a span high, con- 
tracted in the middle, 454. 

headman. See King-makers. 

heart, on earth one thinks with 
one's heart and mind, IV, 95 ; 
Agni, Vayii, Aditya the hearts 
of the gods, 1 6a ; is round and 
smooth, 180; is near the right 
arm-pit, 1 80, 1 8 1 ; is secret, V, 3 6. 

heaven, a counterfeit (pratiml) of 
the earth, IV, 5 a ; is single, V, 
397; by means of the golden 
light the Sacrificer goes to hea- 
ven, 303. 

heaven and earth, when they sepa- 
rated, the Vasus, Rudras, and 
Adityas separated and became 
the lords, IV, 75; propitiatory 
cake on one kapala, when sacri- 
ficial horse, or anything else, is 
lost, 347 ; with Sfirya and Vayu, 
347 ; between them everything 
is contained, V, 484 ; are the 
out- and up-breathing, 488. 

heavenly world, above the Vira^, 
is the firmament, IV, 93 ; is 
the firmament, 100, 304; and 
the regions, 100; is the year, 
100; is entered from below, 
109; the heavenly world, the 
light, is entered from the sky, 
from the back of the firmament, 
199; those going there do not 
look round, 199; heavenly world 
beyond the highest firmament, 
350 ; the world where the sun 
shines, 304 ; is (the place of) 
safety, V, 338; Kshatriyas re- 
main Kshatriyas in the other 
world, a 50; is equal in extent 
to a thousand, a8o ; lies 'straight 
away,' 281, 397. 

hemp, layer of it put in fire-pan, as 
the chorion, III, 353 ; hempen 
sling for gold plate worn round 
AgnUit's neck, 366. 

herald. See King-makers. 



him, makes Slman complete, IV, 
178 ; is the Saman, V, 306. 

hiranya, etymology, III, 367. 

Hiranyagarbha, is Praj&pati and 
Agni, III, 172 ; came first into 
existence, 388 ; — IV, introd. xiv, 
395 m 

bita, III, 151. 

honey, used with consecration water 
as the essence (flavour) of wa- 
ter, III, 78; not to be eaten 
during initiation, 186; a form, 
or the life-sap, of the sky, 390 ; 
mixed with sour curds and 
ghee for sprinkling on com- 
pleted fire-altar, IV, 183 seq. ; 
the remainder (or essence) of 
the triple science and there- 
fore may be eaten by Brah- 
madarin, V, 90 ; not, according 
to others, 90 ; a form of Soma, 
343 ; means breath, 467. 

honey-cup. See madhugraha. 

hoof-cup, thirty-three of fat gravy 
offered at Sautrimant, V, 353. 

horn, of black antelope, III, 96. 

horse, arva, produced from the 
water, III, 19; V, 304, 318; 
stands lifting one foot on each 
side, 1 1 1, 19; sprinkling of horses 
for race, 19 ; right horse yoked 
first, 19; horses smell BWhas- 
pati's oblation. 33, 28 ; Varuna's 
sacrificial animal, 60; how 
created (etymology of a»va), 
146; sacrificial animal, 162, 
165 seq.; slaughtered for Va- 
runa, 163 ; is hornless and with 
mane, 177 ; its halter lies round 
the mouth, 198 ; is the sun, 
199, 308, 359; searches for 
Agni, 304, 305 ; whilst running 
shakes itself, 307; steps on 
lump of clay, 307 ; is a thun- 
derbolt, 209 ; the most highly- 
favoured of animals, 209 ; horse's 
footprint offered upon, 312; 
horse is addressed, 334 ; repre- 
sents kshatra, 227 ; sacred to 
Pra^lpati, 240 ; white horse led 
in front of the bricks of the first 
layer being carried forwards, 
359 ; is made to step on altar- 
site from the north, 359 ; smells 
the first layer of bricks, 359, 
361 ; IV, 141 ; white horse 
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(Pra^apati) finds Agni on lotus- 
leaf, III, 360; the white horse 
scorched by Agni, whence its 
mouth is scorched, and it is 
apt to become weak-eyed, 360 ; 
whoever seeks Agni in the shape 
of a white horse finds him, 360 ; 
horse led round on prepared 
altar-site towards sunset, 361 ; 
created from Pra^apati's eye, 
40a ; V, 328 ; is the speed of 
the wind, III, 405; the one- 
hoofed animal, 4 10; yoked (tied) 
below shaft, IV, 437 ; right 
horse first by gods, the left by 
men, a 37 ; carries (draws) men, 
401 ; thesea its birth-place, 401- 
403; sacrificial horse (Pra^a- 
pati, the Purusha), 401 ; prize- 
winning horses constantly 
sprinkled (?), V, 95 ; sacrificial 
horse sacred to Pra^apati, 277, 
278 ; horse the most vigorous, 
powerful, famous, and the 
swiftest of animals, 278; is a 
thunderbolt, 379 ; sacrificial 
horse generated by sky and 
earth, 287; synonyms of horse, 
287 ; when let loose returns to 
its chain, 288 ; born from of 
old as a runner, 294; is the 
kshatra, 303 ; of Anushfubh na- 
ture, 304 ; sacrificial horse put 
to chariot, 311; is the great 
bird, 315; is trimmed up with 
the reins, 3 1 8 ; is Brahman (m.), 
318 ; knows the way to heaven, 
320 ; lying down near sacrificial 
horse insures fertility, 322 ; is 
sacred to the All-gods, 332 ; 
horse stands on three feet, but 
scampers off on all four, 332 ; is 
the highest (noblest) of animals, 
332 ; worth 1000 cows, 353 ; 
steps on chanting-place, 384. 

horse-dung, seven balls of, used for 
fumigation, III, 240 ; V, 455. 

horse-hoof, oblation on, V, 339. 

hotra, the seven, are the regions, 
111,368. 

Hotri priest, seated towards the 
west, III, 108; gold plate his 
fee at Dasapeya, 119; piebald 
bullock his fee for pafttabila 
oblation to Vuve DevSLfr, 122; 
Hotri means abundance, 142; 



his fee at Sautraraasf three 
milch cows, 142 ; is Agni, 319; 
black antelope skin his own 
place, 219; the guardian of 
undisturbed rites, 219; follows 
behind the bricks of first layer 
carried forward, defending it 
from behind, 358 ; is winter, V, 
45 ; the six botrts (priests gener- 
ally), 121; initiated for sattra, 
as Agni and speech, 136; is the 
voice of the sacrifice, 245 ; is 
the sacrifice, 459, 460, 504. 

Hotriya hearth, of Agniiayana, 
of twenty-one bricks, and as 
many enclosing-stones, IV, 243. 

householder (gWhamedhin) un- 
learned in scriptures, V, 362. 

hunger, death is hunger, IV, 402; 
Yupa bent at top, and bent 
outwards in middle, is a type 
of hunger, V, 134. 

hungry, hungry man is consumed 
by his vital airs, IV, 347, 348. 

U% mother of Purfiravas, V, 68 ; 
Manu's daughter (is the Agni- 
hotra cow), 81. 

u/a, invocation of, III, 41, 113 ; IV, 
248 ; is food, V, 19; the central 
air, 20 ; is faith. 42. 

idam, II 1, 143; — (ida) one-fourteenth 
part of an etarhi, V, 169. 

iiftvatsara (third year of cycle), IV, 
21. 

idvatsara (fourth year of cycle), IV, 
21. 

immortal, is the food that is baked, 
III, 164; immortal body is 
boneless, IV, 178; immortal 
bricks are the six Samans sung 
over the completed altar, 180; 
going to the heavenly light and 
becoming immortal and Praga- 
pati's children, 220; the im- 
mortal light is distributed 
amongst beings by SavitW, 322 ; 
the immortal light (and life) 
to be gained by the hundred 
and onefold altar or by a life 
of a hundred years, 323, 324; 
the body is not immortal, being 
the share of death, 357 ; after 
separating from the body one 
becomes immortal, be it by 
knowledge or holy work (the 
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fire-altar) ; coming to life again, 
one attains immortal life, 357 ; 
the Amrfta threefold, 365 ; by 
performing the animal sacrifice 
once a year — the year being 
life — one gains immortal life, 
V, 119. 

immortality, is light (rut), III, 383 ; 
IV, 338; man's highest form, 
IV, 147, 177; the highest thing 
in the universe, 148, 181 ; is the 
vital airs, 178 ; the nectar of 
immortality (Soma), the Agni- 
t it consecrated therewith, 251, 
352 ; the nectar of immortality, 
Soma, departsfrom the gods and 
is recovered by penance, 255, 
256 ; the immortality bestowed 
on Agni and Sacrincer, 256; 
beyond the year lies the wish- 
granting world, the immortal 
(immortality) which is the light 
(ariis) that shines yonder, 322 ; 
it is to the other world what 
life is to this, 327. 

impure speech, if used, the vital airs 
pass away, V, 326. 

Indra, performed Va^apeya and won 
everything, III, 3 ; is the ksha- 
tra, 3, 59 ; IV, 229 ; is the 
Sacrincer, III, 13, 54; by 
eleven syllables gains the Trish- 
fubh, 40 ; slays Vritra by cake- 
offering, 45 ; is energy and vital 
power,46,82; generative power, 
46 ; with Agni smites the Rak- 
shas, 5 1 ; eleven-kapala cake to, 
59; bull his sacrificial animal, 
60 ; Indra gyesbtba, pap of red 
rice to, 70 ; by anointing Indra, 
the gods guide him past his 
enemies, 74 ; by drinking Soma, 
Indra becomes a tiger, 81, 92 ; 
pirtha-oblation to, 82 ; calls on 
Maruts staying on Axvattha 
tree, 84 ; Indra Vr/ddhajravas, 
89 ; kills Namuii, 92 ; mysti- 
cally called Arg-una, 99 ; ratba- 
vimoiantya oblation to, 102 ; 
Indra Vbaugas, 109; assists 
Varuwa, 113; samsr/p-oblation 
(eleven-kaplla cake), 116; paff- 
£abila oblation on south part of 
vedi, 120, 121 ; fee a bull, 122 ; 
slays V'u varOpa, TvasbfWs son, 
130; Indra Sutraman, 135; 



eleven-kapala cake at Sautri- 
ma»i, 136, 137; is the central 
vital air, 143 ; etymology (indh) 
'thekindler,'i43; isbreath,i54; 
bull slaughtered to him, 162 ; 
repels Vritra, 179; afraid of 
Vritra not being killed, enters 
the waters, 365; takes away 
Prag&pati's vigour (ogas) to the 
north, 374 ; becomes Pra^S- 
pati's left arm, 374 ; sour curds 
(dadhi) belong to him, 374 ; ruler 
of the kshatra, IV, 74 ; is Aditya, 
92 ; Indra's heaven is the un- 
diminished vira£, 94 ; ousted 
from this world by wrong 
sacrificial procedure, 94; pro- 
tector of the south, 101 ; con- 
nected with Rudras, pafttad&ia- 
stoma, prauga-jastra, brihat- 
saman, 10 1 ; the gods draw 
together round Indra, 127; 
magnified by all beings, 140; 
the greatest of charioteers, 140 ; 
to him belongs the 'purfeha' 
of the altar, 140; equal to all 
the gods, 140; Indra the highest, 
mightiest, and strongest of gods, 
assisted by Brihaspati, fights the 
Asuras, 192 ; is Apratiratha 
(irresistible car-fighter), 192 ; 
of trishfubh nature, 262 ; the 
deity of the sacrifice, 262 ; 
Indra Vimridb, verses to, 276 ; 
Agni and Indra created as 
brahman and kshatra, 342 ; 
they join each other as gold 
man and gold plate, 342 ; they 
are the light and immortal 
life, 343; they are the fire- 
altar (Agni the bricks, Indra 
the purisha), 343 ; for killing 
Vritra, &c, is deprived of the 
Soma-drink, and Kshatriyas 
with him, 345, n. ; — Indra Vim- 
r/dh, (additional) cake at Full- 
moon, V, 5, 6; Indra slays 
Vritra by Full-moon offering, 
6; Indra Praditri, clotted curds 
for, at New-moon, 8; Indra 
Vritrahan, expiatory eleven- 
kapala cake at New-moon, 1 1 ; 
statements regarding his battles 
mere illusion, 14; Indra created 
out of Prai$pati with a life of 
a thousand years, 15; Indra 
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becomes speech, 16 ; takes Sri's 
power and receives (mitra- 
vinda) oblation (eleven-kapala 
cake), 62-65; brahmaiarin his 
disciple, 86 ; Indra is the thun- 
der(-cloud), the thunder being 
the thunderbolt, 116; covets 
Vasish/Aa's (knowledge of the) 
Vira£, 2 1 2 ; slays Vuvarflpa, 
and drinks Tvash/Ws Soma, 
313 seq., 248; has his Soma- 
drink and vital energy taken 
from him by Namuii, and is 
restored by the A/vins, 216; 
bull immolated to him at Sau- 
tramani, 217; cows sacred to 
him. a 18; Indra's cake of eleven 
kapllas to win his energy, 222, 
223; slays NamuiH with foam 
of water, 223; drinks separately 
the Soma from the mixture of 
Soma and blood in Namuii's 
bead, 223 ; Indra Sutrlman, 
224 ; connected with the sky 
(and the third pressing), 241, 
247 ; with summer, 247 ; with 
winter and dewy season, 247 ; 
heated by Asvins and Sarasvati 
by means of the Sautramani, 
249 ; Ajvins, Sarasvati, and 
Indra are everything here, 253 ; 
and have a share in the gharma, 
475; the seventh of the ten deities 
('all the gods') receiving ob- 
lations of drops, 281; a cow 
wont to cast her calf his victim 
at Ajvamedha, 300; Dharnia 
Indra, king of the gods, 370 ; 
draws his glory by taking in 
Vishnu (Makta) whence he is 
Makhavat (Maghavat), 443; 
decapitates Dadhya&t Athar- 
vana, 444; offering made at 
Pravargya to Indra, with the 
Vasus, Rudras, and Adityas, 
479, 480 ; is the wind, 479. 

Indra-Agni, lay down third layer 
of fire-altar, IV, 41 ; the best 
(chiefest) of gods, 41 ; fire-altar 
belongs to them. 278 ; the most 
powerful of gods, V, 278 ; are 
all the gods, 392. 

Indra-Br/haspati, animal sacrifice to, 
V, 402. 

Indradyumna Bhdllaveya (Vaiyagh- 
rapadya), a teacher, IV, 393, 396. 



Iodra»f, Indra's beloved wife, V, 

474- 

Indra-Pushan, Aaru to, III, 55. 

Indra-Soma, jaru to, III, 56. 

Indrastut Ukthya, V, 419. 

Indraturiya offering — cake to Agni, 
Jaru to Varun.i and (gavedhuki) 
to Rudra, and sour curds to 
Indra — III, 50, 51. 

Indra -Vishnu, 4aru to, III, 54 ; 
(traidhatavi) twelve-kapala cake 
at Sautri maa!, 1 38 ; connected 
with kshatra and paJMadata- 
stoma, IV, 68 ; animal sacrifice 
to, V, 402. 

indriya, III, 116, 143. 

Indrota Saunaka, V, 393 ; Indrota 
Daivlpa Saunaka, 396. 

intercourse, sexual, is an Agnihotra 
offering, V, 114. 

intestine. See entraiL 

iriwa, III, 43. 

iron, is the vi», V, 304 ; iron bowl, 
oblation in, 339. 

1 /ana, a form and name of Agni, is 
the sun, III, 160. 

Isha, first autumn-month, IV, 49. 

ish/aka (brick)yajushmatiandlokam- 
prina (nobility and peasantry), 
III, 153; formulas of settling 
(s3dana), 153, 154; five kinds, 
155, 166; head of, 155; are 
Agni's limbs, 156 ; made of clay 
and water, 164, 210; etymology, 
164; amnteshVaka and anrjtesh- 
taki, 171 ; sharp-edged thun- 
derbolts, 357; are all creatures, 
359; special ish/aki marked 
with lines, parallel to spine, IV, 
18; are the bones, 20, 135; 
number of, 50 ; are the creatures 
that went out of Pragapati, 54 ; 
size and markings, 137; become 
milch cows, 172 ; are Pr^gi- 
pati's joints, the days and nights, 
281; made up of Pra^apati's 
body, 290 ; three thousand ad- 
ditional marked bricks consti- 
tuting the highest form of the 
bird's form and plumage, 303; 
the one brick, Akshara, Agni, 
the Brahman, 343 ; are Praga- 
pati's lights, 349 seq.; bricks are 
threefold in respect of gender 
(sex), 364 seq.; the fire-altar 
consists of three bricks, RH, 
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Yajjus, and Saman, having for 
their foundations the gold plate, 
the gold man, and the lotus-leaf, 
374 ; on tomb, V, 434, 435. 

ish/apflrta, V, 387 n. 

ishri, (i.e. kamyesh/i) performed in 
a low voice, IV, 248. 

island, neither earth nor water, V, 

497- 

itihasa, legend regarding battles be- 
tween gods and Asuras not 
true, V, 14 ; to be studied, 98 ; 
is the Veda of water-dwellers, 
369. 

itihasa-purana, to be studied, V, 98. 

joy finanda), is the soul (of know- 
ledge and life), IV, 339, 340. 

jujube (fruit of Zizyphus Jujuba), 
three varieties of, used in the 
Sautramani, V, 214, 315, 219. 

Ka, Prajapati, III, 173, 175, 221; 
V, 86; IV, introd. xiv; the 
four rites relating to Ka, IV, 
334 seq. 

KAdraveya, See Arbuda. 

Kaikeya. See Arvapati. 

Afakra. See Revottaras. 

Kakubh metre, in the form of it bulls 
were produced, IV, 38 ; is the 
prana, 88. 

kSleya-saman, III, introd. xvi. 

kali, die, III, 107; dominant over 
the other dice, 108. 

Kalpa (prospering) oblations, with 
which the Vasor dhara con- 
cludes, IV, 220. 

kama, III, 163. 

/lamasa cups, III, 114. 

Klmptla, V, 321, 32a. 

k&myesh/i, performed in a low voice, 
IV, 248 n. 

Jandramas. See moon. 

Kahkatiyas, instructed by SiWilya 
in the sacrificial art of the fire- 
altar, IV, 254. 

Kanva, saw the cow of plenty and 
milked her, IV, 203 ; his her- 
mitage NaVapit, V, 399. 

kapala,potsherd, of broken ukha, III, 
263. 

kapoti (kapotin), a particular form 
of a tree, 123. 

<tapya, a dish, V, 220. 

Afarakadhvaryu, IV, 15, 129. 



JTarakifr, III, 171, 175. 

Klrott, — thereTura Kivasheya built 
a fire-altar, IV, 279. 

karshmarya (gmelina arborea), a 
Rakshas-killing tree, III, 373. 

kartikara (? vertebra), V, 165. 

Kljya (of the Klris), V, 401. 

Kajyapa, all creatures descended 
from him, III, 390 ; officiates at 
Sarvamedha of Vuvakarman, V, 
421 ; — the Kasyapas, a family of 
priests, IV, 345 n. 

/taturdaja-stoma, gained by Vasus, 

III, 40. 

j&turmSsya, seasonal offerings, insti- 
tuted by the gods, III, 47 ; he 
who offers them eats food, every 
four months, in the other world, 

IV, 299 ; — esoteric remarks 
upon them, V, 74 seq. ; by them 
Pnyapati fashioned for himself 
a body, 74 ; amount to the year 
and the Mahavrata, 78 ; are the 
year, 309; >3turm£sya victims at 
Afvamedha, 309, 383; seasonal 
animal sacrifices, 402. 

Aaturvimja, first day (after opening 
day) of Sattra and formerly 
one of the three 'great rites ' of 
the year, V, (139), 144, 156, 
167. 

jtaturvimja-stoma, is the womb, the 
year, IV, 64 ; through it, con- 
nected with Vasus and Rudras, 
the four-footed are freed from 
death, 68. 

*atush<oma, is the stay, support, 
V&yu, IV, 66 ; connected with 
Savitri and Br/haspati, frees 
the quarters from death, 69 ; V, 
78, 329; is the Kr/'ta among 
dice, 3 30; the highest of stomas, 
332 ; Gotama's Stoma, 375. 

iat imtatvariffua - stoma, connected 
with Yavas and Ayavas, frees 
creatures from death, IV, 69 ; 
is trish/ubh (4 and 11) and 
thunderbolt, 85. 

latustrimsa-stoma, is the range of 
the ruddy one (sun), the year, 
IV, 65. 

Jatvala (pit), is the same (in cubit 
extent) as Agni (fire-altar), III, 
309 ; arka-leaf thrown in, 166 ; 
is fire, 166 ; is the place for 
cleansing, V, 489 n.; between 
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it and the Agntdhra is the gate 

of sacrifice, 497. 
Kauravya. See Balhika. 
Kausalya, V, J97. 
Kaujtrnbeya, (? a native of Kau- 

.rSmbi). See Proti. 
Kaushya. See Sujravas Kaushya. 
Kausurubindi. See Proti. 
Kavasheya. See Tura Kavasheya. 
keepers, of sacrificial horse, V, 

Kelaka Samrfilyayana, a teacher, his 
views regarding Agni, IV, 364. 

Kcravapaniya, III, introd. xxvi, 126 
seq. ; stomas of the three 
savanas (ekavimja, saptadasa, 
pa&tad&ra), 137 ; may conclude 
the Rajasuya, 139; Shodajin 
forms part of Kciavapaniya 
Atiratra, IV, 405. 

Kejin, a noble race, as performers 
of a Sattra, V, 131; exist to 
this (the author's) day, 134. 

khadira (acacia catechu), throne- 
seat thereof at Abhisheianfya, 
III, 105; is the bone, V, 

373-375- 

/Mandasya bricks, are the metres 
and cattle, III, 414; IV, 3 ; — 
of second layer, IV, 36 ; — of 
third layer, 51 seq.; — of fifth 
layer, 87 seq., 9a, 99, 109 seq.j 
are Prajjtpati, 114. 

Kha»<rika Audbhari, a Kshatriya, 
skilled in sacrificial matters, V, 
131. 

&>andoma days, V, 156 n. 

khara (mounds), III, 10 ; V, 45a n., 
485, 489. 

khila (unploughed ground) between 
two cultivated fields, IV, 54. 

kikasifr, breast-bone, V, 164 n. 

kim-purusha, III, 409. 

kine, are man's form (wealth), V, 
361. 

king, he and jrotriya upholders of 
the law, III, 106; if weaker 
than priest he is stronger than 
bis enemies, no; king, when 
consecrated, is entreated by 
people (for blessings), IV, a jo; 
only he becomes king whom 
other kings allow to assume 
royal dignity, 234, 339, 333, 
347 ; are realm-sustainers, 339; 
maintains his rule by offspring, 



330; kings both combine and 
keep asunder, V, 41 ; can op- 
press the Brahmana, but fares 
the worse for it, 386 ; when clad 
in mail performs heroic deeds, 
300 ; cannot rear cattle, 336. 

King-makers, the non-royal, heralds 
and headmen, V, 304. 

king's brother, III, no. 

king's son. See ra^aputra. 

Jiti, layer of altar, five, III, 150, 
191 ; IV, 147, 304; seven, III, 
»49, *53. 358; IV, 305; five, 
six, or seven, IV, 96; or 
three, 97;— by whom 'seen,' 
and what their ancestry, III, 
186 seq., 190 ; are the seasons, 
IV, 96; — are sacrificial food, 
whence the first is sprinkled 
with ghee, III, 356 ; the first is 
'led forward' on red ox-hide, 
a 5 6 i 257 ; — building of first 
layer, 363 seq.; is the earth 
and the spring season, and the 
feet, 386 ; IV, 1 seq. ; plan, 17; 
— second layer, 33 seq. ; seen 
by the gods and laid down by 
Awns, 33; plan, 34 ; is nest- 
like, 35; is the space between 
earth and air; and the summer- 
season, 39 ; the part between 
feet and waist, 30 ; — third layer, 
41 seq. ; seen by the gods, laid 
down by Indra and Agni, and 
settled by Vuvakarman, 4 1 ; 
plan, 48 ; is the air, and rainy 
season and autumn, 49 ; is the 
belly, 138; the waist, 149; — 
fourth layer, 58 seq. ; is the 
Brahman, 59; upholds heaven 
and earth, 59; is the space 
between air and heaven, and 
the winter-season, 70 ; the part 
between waist and head, 71 ; 
between waist and neck, 149 ; 
plan, 71 ; is the larger of the 
Brahman, Pra^ipatj, the JUshis, 
Vayu, the Stomas and vital 
airs, 81, 83; — fifth layer, 83 
seq. ; is the shining (viraj) 
heaven, 8a ; the fifth (including 
sixth and seventh) is the head 
and dewy season, 137; plan, 98; 
the fifth is the neck, the sixth 
the head, the seventh the vital 
airs, 149; — symbolical meanings 
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of layers, 147, 148 ; ditto as 
regards the bodily parts, 148, 
149; the layers of brick are 
the immortal, and those of 
earth the mortal, parts of Pra^S- 
pati's body, 290; the mortal 
ones enclosed in the im- 
mortal, and made immortal, 
390, 291 ; the seven layers, 291 ; 
how the six layers of brick, and 
six of earth, correspond to the 
vital airs and the mortal parts 
of the body respectively, 292 
seq. ; each layer of bricks and 
earth takes (or represents) one 
month, 318. 

iitra, name of Agni, III, 161 ; IV, 
269 n. 

Mra-saman, III, 369 (corr. IV, 146). 

<titya, III, 151 seq. 

k/z'pti, (six) formulas and oblations, 
III, 30. 

knee, consists of two plates (bones), 
V, 500 ;— knee-high, IV, 158; 
V, 349 ; lifting of sacrificer on 
throne-seat, 254. 

knife, for slaughtering the horse is 
made of gold, that of paryangyas 
of copper, and that of the others 
of iron, V, 303. 

knife-paths, V, 326. 

knowledge, superior to brick-built 
altars, IV, 380 ; by knowledge 
one ascends to where all desires 
have vanished, and all sacri- 
ficial gifts and mere rites do not 
attain, 389. 

Koka, son of king Sona, V, 400. 

Kosha, a priestly race, IV, 392 ; cf. 
Surravas Kaushya. 

Kraivya, the Paft&la king,performed 
the Arvamedha, at Parivakrl, 

V, 397- 

kranta, one of Vishnu's steps, III, 
96. 

Kratusthala, the Apsaras, is an in- 
termediate quarter (? N.E.), or 
(Agni's) battle, IV, 105. 

krrmuka tree, how produced, III, 
254 ; wood red and sweet, 254 ; 
has no ashes, 255. 

kr/ta, dice, III, 107 ; V, 330. 

Krivi, old name for Pafl*ala, V, 397. 

krivi (vv. II. kavi, krayi), III, 98. 

Kshatra, nobility, connected with 
South region, trish/ubh, br/hat- 



siman, paAfodaja-stoma, sum- 
mer, III, 91 ; (political power) 
concentrated in one, 248 ; con- 
nected with Indra-Vishnu, and 
freed from death through pa£- 
ladasa-stoma, IV, 68 ; Indra 
its lord, 74 ; is the eater among 
the people, 135, 132, 242; 
attaches to a single individual, 
132, 241 ; stands, as it were, 
2 10 ; is built up by (social) 
layers, 242 ; Indra created as 
Kshatra, 342 ; established on the 
Vu, V, 4 1 ; produced from out 
of the Vis, 225 ; produced from 
out of the Brahman, 227 ; not 
to be detached from the V'u, 
228 ; Sacrificer consecrated by 
the Kshatra (a Kshatriya), 253, 
254 ; takes no delight in the 
priestly office, 286; spiritual 
lustre takes no delight in the 
Kshatra, 286. 

kshatra-dhr/ti, III, introd. xxvi, 129. 

Kshatriya (cf. r%anya), and V'u, III, 
100 ; followed by the other 
three castes, 226 ; Brahmana 
and Kshatriya, never walk be- 
hind Vauya and 5Qdra, 227 ; 
Kshatriya and Purohita alone 
complete, 259 ; are everything, 
260; — Kshatriya destroys ene- 
mies and raises his relations, 
260 ; grants settlement with 
approval of clan, 399 ; deprived 
of the Soma-drink, IV, 345 n. ; 
his world is the earth, V, 133 ; 
remain Kshatriyain heaven, 350 ; 
Kshatriya consecrates Ksha- 
triya, 354 ; whilst sacrificing 
becomes a Brahmana, 348. 

kshattr/, chamberlain, one of the 
ratninai>, III, 61 ; is a prasavitri, 
61 ; addresses the Paltgalt, V, 
387. 

kshetrapati, — prayujim havis (pap) 
to, III, 125. 

kshipra, one-fifteenth part of a mu- 
hflrta, V, 169. 

kshipra-jyena (?the quick eagle), 
produced from the amr/tavika, 
IV, 370. 

kshuma (v. 1. kshupa), name of an 
arrow, III, 88. 

Kubera Vauravana, king of the 
Rakshas, V, 367. 
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Kuhfl, pap offered to hen (the ex- 
treme end of) one of the four 

regions, IV, 364. 
Kumara (the boy, Agni), born from 

Ushas, III, 159, 160. 
kumbhi, pot, III, 270; perforated 

with a hundred holes, V, 320, 

234 n. 
kumbya ( ? an explanatory passage), 

V, iot. 
kuntlpa, V, 164 n., 374. 
kfinta, a (gold) stool for Sacrificer, 

V, 360. 
kQrma, etymology, III, 390; the 

same as kajyapa, 390. 
Kurukshetra, — PurGravas wanders 

about in Kurukshetra, V, 70; 

is the gods' place of divine 

worship, 441. 
Kuru-pawiala, III, 124; V, 51. 
kurupbangila, V, 389, 390. 
kuia-grass, garment made thereof, 

worn for purification, III, 31 ; 

is pure, 32, 356. 
Kusri Va^&rravasa (Gautama), a 

teacher, IV, 345 n., 390. 
kya, (belonging to Ka), IV, 334 

seq. ; is the food of Agni, 342 

seq., 347 seq. 

ladder (nurayaai), leant against sa- 
crificial post and mounted by 
Sacrificer and wife, III, 32. 

lakshman, mark, — is lucky on right 
side of (body of) man, or left 
side of woman, IV, 81 ; mark 
in mouth lucky, 81 ; lucky on 
any side, 9s. 

layer, of altar. See Jiti. 

lead, piece of, put on tiger's skin and 
kicked off, III, 91 ; compared 
with gold, 92 ; originates from 
Indra's navel, V, 215; with 
lead malted rice bought at Sau- 
trlmani, 219. 

league, a thousand, the farthest dis- 
tance, IV, 163. 

leg, — arms and legs consist of 
twenty-five parts each, IV, 325; 
parts of leg, V, 75. 

life,— of gods longer than men's, III, 
344 ; life (iyus) and vital air the 
highest (endowments), IV, 144; 
life (ayus, vitality) the same as 
vital air, 143; is food, 196; life of 
a hundred years is immortality, 



299 ; gains the immortal light, 
heaven, 323 ; therefore one 
must not shorten one's life, 
323 ; consequences of shorter 
lives, 323, 324 ; it requires many 
sacrifices to gain one day or 
one night (of life), 324 ; life is 
to this world what immortality 
is to the other, 327 ; those who 
do not become immortal come 
to life again, and become the 
food of Death time after time, 
357, 358 ; retribution in future 
life, V, 109 seq. 

lifting-sticks (japhau or partisan), 
V, 45S; are heaven and earth, 
476 ; therewith Prayargya pot 
is lifted, 477. 

light (rui), is immortality, III, 383; 
IV, 238. 

lightning, is the teat whence the 
' shower of wealth ' flows, IV, 
22i ; one of the six doors to the 
Brahman, V, 66, 67 ; a terrible 
form of rain, 261. 

lightsome (ruftmati) oblations, (to 
Agni and Varuaa), IV, 237-239. 

limbs, dependent on vital airs, III, 
151; IV, 19; — thirty of the 
body, IV, 167, 222 ; are tripar- 
tite and furnished with two 
joints, V, 77. 

lines, three drawn round for pro- 
tection, III, 212; on bricks, 
IV, tJ 7. 

lion, produced from Soma flowing 
from Indra's nose, III, 131 ; is 
vigour, produced in the form of 
the atiM&andas metre, IV, 38. 

liquid, — the means of drinking off 
one of two liquids mixed to- 
gether, V, 223. 

liquor, spirituous. See parisrut, suri. 

logesh/aka (clod-bricks), III, 345. 

loka, space and world, III, 1S0. 

lokatnpr/na, brick, is the peasantry, 
III, 153 ; — of Garhapatya, 308; 
— their number on fire-altar,IV, 
41 ; two laid down in corners 
and thence filling up of layer, 
22, 41, 58, 82 ;— is the sun, 96, 
> 3 « » 1 34, » 35 ; the nobility, 132, 
342 ; is the body, 1 34 ; the vital 
air, 1 3 > ; when made milch- 
cows by the gods, stand with 
averted faces, having received 
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no names, 174 ; therefore called 
' vir%,' 174; 10,800 in fire- 
altar (10,701 in Ahavaniya, 21 
Garhapatya, 78 dhishnyas), 357, 
360 ; it is the gold man in the 
sun, and the one brick (? ak- 
shara) in which the fire-altar 
results; also the man in the eye, 
whence two lokampr/»as are 
laid down, 369 ; Agni the one 
lokampr/na, 381. 

long-haired man (eunuch), III, 9, 90. 

lost thing, recovered by offering 
to Heaven and Earth, Viyu, 
and SGrya, V, 347. 

lotus-flower, and plant, — golden 
flower as fee, III, 115 seq. ; 
its leaves a symbol of sky and 
stars, its seed-stalks of the air, 
and its suckers of the earth, 
117; lotus plant means the 
waters, 364. 

lotus-leaf, placed on antelope skin, 
III, 315; is speech, 215; the 
sky, 216; the womb, 222; 
placed on Ahavantya site, 343 ; 
Agni found on lotus-leaf by 
white horse (Prajapati), 360 ; 
lotus-leaf as womb, laid down in 
centre of altar-site under first 
layer, 363 ; means water and 
earth spread out thereon, 364 ; 
(pushkara), the essence of wa- 
ters, made a stronghold by the 
gods for Indra, 365 ; represents 
the waters, Agni's maternal 
womb, IV, introd. xx; marks 
the commencement (womb) of 
altar, 44, 118, 119 ; is the im- 
mortal light, 365; is the light 
of the sun, and both are the 
black of the eye, 367, 368 ; is 
the foundation of the saman as 
one of the only three bricks of 
which the altar consists, 374. 

lute, — played to one is a form (sign) 
of wealth (? distinction), V, 285 ; 
a Brahmana and a Rajjanya play 
the lute and sing praises of 
Sacrificer at Ajvamedha, 285 
seq., 356 seq. 

lute-players, masters of, V, 362 seq., 
372. 



Madhava, second spring-month, III, 
386. 



Madhu, the sweet doctrine (brah- 
mana), V, 444 n., 471. 

Madhu, first spring-month, III, 386. 

madhu-graha, III, 11; held by 
Vabya or Rl^anya, 29 ; pre- 
sented to the Brahman priest, 
29. 

Madhuka Paingya, remark on animal 
sacrifice, 122. 

Madhyandina-pavamlna (at V%a- 
peya), III, 8. 

Magna, month suitable for erecting 
of sepulchral mound, V, 423. 

maghavat=makhavat, V, 443. 

Mahadeva, V, 81. 

Mahad uktham, IV, introd. xxv ; in 
bird's shape, xxv; no seq.; 
(? a different recension, inn., 
168 n.) ; the Satarudriya ac- 
counted to be equal to it, 168, 
273 ; an ocean of riis, 278 ; not 
to be recited for another, 279, 
367 ; fire-altar, Mahad uktham, 
and Mahavrata are the Sacri- 
ficer's divine, immortal body, 
279; — 281 seq.; originated from 
the vital fluid (rasa) of Fragz- 
pati's dismembered body, 282 ; 
the Hotri thereby puts PragS- 
pati's vital fluid into the Soma- 
cup, 283 ; it is equivalent to all 
the riis, 283 ; is a bird-like 
body, 286 ; is the sky, speech, 
the body, 286 ; thereby the 
Hotri puts flavour into the 
Mahavratiya cup, 346 ; is the 
orb of the sun, 366 ; triad, Agni, 
Arka, Mahad uktham, V, 172 ; 
— cf. uktha. 

mahanamni verses, III, introd. xx, 
xxi. 

Mahan DevaA, a form and name of 
Agni, is Pra^apati, III, 160. 

mahas (wealth, or joy), as a formula 
pronounced after the Agnihotra, 
V, 126. 

Mabiiala Gabala, instructed by 
Dhira 5ataparneyaon the nature 
of Agni, IV, 331,393; (? the 
same as Praiinajala Aupa- 
manya), 393 n., 395. 

Mahavira pot (Vishnu and the Sun), 
etymology, V, 443; making of, 
447 seq. ; its form, 454 ; anointed 
with ghee, 462 ; is revered (as 
the sun), 469. 
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Mabivrata, IV, introd. xxv seq. ; 
no, 1 68; the last day (before 
concluding day) of Gav&m 
ayanam, and formerly one of 
the three great rites of the 
Sattra, V, (139), i 44 , 167. 

Mahavrata-siman, in bird's shape, 

IV, introd. xxvi, no; an 
ocean of samans, 278 ; not to 
be chanted for another, 379, 
367 ; fire-altar, Mahavrata and 
Mahad uktham are the Sacri- 
ficer's divine, immortal body, 
279; thereby the Udgatr; puts 
Pra^apati's vital fluid into the 
Soma-cup, 282 ; is equivalent 
to all (other) samans, 283 ; 
composition of (Gayatra, Ra- 
thantara, Br/hat, Bhadra, and 
Ragana-slmans), 282, 283 ; is a 
bird-like body, 286 ; is the air, 
breath, 286; the vrata of the 
great one (Agni), 342 ; thereby 
the Udgatr/' puts flavour into 
the Mahavratiya cup, 346 ; is 
the light of the sun, 366. 

mahavratiya-graha, IV, introd. xxvi, 
282 ; by offering it, the Adh- 
varyu puts the vital fluid into 
Pra?apati, 284 ; is Pra^ipati's 
food, 346 ; is offered with 
' vausha/,' 202, 346. 

mihendra-graha, belongs to Indra, 
III, 13, 17 ; — drawing of, 41, 
81,113. 

mahiman, two Soma-cups (drawn for 
Prag&pati) at Arvamedha, day 
and night, IV, 401 ; V, 327; ma- 
himan, is royal power, 327; the 
first drawn in gold vessel, 391 ; 
the second in silver vessel, 394. 

mahishi, first wife, III, 238; lies 
down near the sacrificial horse, 

V, 386 ; addressed by Brahman, 
386. 

Mahitthi, III, 175 ; IV, 105-8, 171. 

maiden, — beautiful maiden is apt 
to be loved (by men), V, 295 ; 
given as dakshini, 402. 

Maitiivaruna, his hearth, III, 80, 81 ; 
sterile cow his fee at Dasapeya, 
119 ; is under Hotr/°, V, 137 ; is 
the mind of the sacrifice, 245. 

maitrdvaruna-graha, III, 6. 

Makha, is the sacrifice. III, 233; 
Vishnu, V, 443 ; his head re- 



stored, 450 seq. ; — Makha 
Saumya, 454. 

male, is pre-eminently endowed 
with power, IV, 230 ; m. organ, 
(of three parts), V, 19 ; has one 
joint, 19. 

malt, of rice and barley, V, 219, 
323 n., 240. 

man, — is skinless, III, 32 ; men be- 
long to Vishnu, 54; lives up to a 
hundred years, 93, 1 35, 405 ; V, 
261, 275; has a hundred powers 
or energies, III, 93, 135 ; V, 
275 ; is born into a (future) 
world made by him, III, 181 ; 
the sham-man his sacrificial sub- 
stitute, 197 ; is a fathom high, 
309 ; is Pra^apati, 309 ; man's 
life shorter than the gods', 344 ; 
tends upwards by his vital airs, 
368 ; is not held down by food 
and breath, 379 ; man's human 
form is clay, 382 ; men have 
their birthplace in the west 
(the Garhapatya), 389 ; man 
created from Pra^&pati's mind 
(manas), 402 ; is the first and 
strongest of animals, 402 ; is 
produced in the shape of the 
pankti, IV, 38 ; (male) is lucky 
if marked on right side, 31 ; 
single man has many wives, 230; 
man with upstretched arms the 
measure for the fire-altar, 305 ; 
that is his highest measure, 305 ; 
fivefold (by food, drink, excel- 
lence, light, and immortality), 
326, 327 ; when man dies he, 
by bis five vital airs, passes into 
fire, sun, moon, the quarters, 
and the wind, and becomes one 
of them, 333; must not eat food 
in the presence of his wife, 369 ; 
man at the end of sexual union 
becomes apathetic and sleeps, 
370 ; is king Soma, V, 6 ; of 
sixteen parts, 20 ; man is born 
thrice (through birth, sacrifice, 
and death), 23, 24 ; daily offer- 
ing to men (by entertaining 
guests), 95 ; black, yellow-eyed 
man (Wrath) between two 
women (Belief and Unbelief) in 
North-East quarter, 110-112; 
man's thought taken by sun 
(whence saying, ' the divine 
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thought protect thee, not man's 
thought!'), 130; man as the 
year (year's sattra), 144, 145, 
168 seq. ; man does not know 
clearly the way to heaven, 305 ; 
men the subjects of Manu Vai- 
vasvata, the Rii their Veda, 362. 

man in the eye. See eye. 

man in the sun. See sun. 

manas. See mind. 

manthin (graha), III, 6; puroru* 
formula of, 1 1 1 ; produced from 
aWa-saman, and from it the 
ekavimja-stoma, IV, 10. 

Manu, is Pra^apati, III, 250; car- 
ried by the earth (his wife, a 
mare), V, 466I 

Manu Vai vasvata, king of men,V, 3 6 1 . 

MRnutantavya. See Saumapa. 

Manyu, the one god who did not 
abandon Pra^apati, IV, 157; be- 
comes Rudra, 157. 

mare, brings forth within a year, V, 
12 ; mare with foal the dakshini 
at Sautramani, 218, 222 ; mares 
enclosed to make the sacrificial 
horse whinny, 306. 

Mar^aliya hearth, at Agni/tayana 
constructed of six bricks (the 
seasons, the Fathers), IV, 243 ; 
used for cleansing, V, 490. 

mark, on body. See lakshman. 

marrow, — the formula used in laying 
down the brick is the marrow, 
IV, 20 ; is the light of man's 
body, 327 ; is the Yagushmatt 
bricks, hence 360 parts of mar- 
row in the body, 387 ; V, 169. 

marud-netra* (devIA), seated in the 
north, III, 49. 

Maruts, — (uggeshih) offering of ste- 
rile cow to, III, 13; are the 
peasantry (vu), 13, 34, 61 ; stay- 
ing on Asvattha tree, 34, 84 ; by 
seven syllables gain the domes- 
tic animals, 40; seven-kapila 
cake to, 61 ; rathavimo&miya 
oblation, 10 1 ; dappled cow 
their victim at oblation of teams, 
125 ; Adityas and Maruts con- 
nected with embryos, and 
pafttavunra-stoma, IV, 68 ; lords 
of the north, 102 ; connected 
with Soma, ekavim/a - stoma, 
nishkevalya - jastra, vair%a - 
saman, 102 ; Vasus, Rudras, 



Adityas, Maruts, Vuve DevS£, 
build on different sides of altar 
(E. S.W.N. Zen.), 118; rule 
over rain, 170 ; seven cakes of 
seven kapalas to them, 208 seq.; 
these are the vital airs (of Vaij- 
vinara, the head), 209 ; they are 
the vis, 210; their cakes offered 
to sitting, 2 ro; with the hand, 
with Svaha (without a proper 
anuvakya and ya,yya), 211 ; are 
the rays of the sun, 212; the 
stormy (region), the troup of 
the Maruts, is the air, 236 ; are 
the guardians of one of the four 
regions, V, '359 ; Maruts, as 
guards-men of king Marutta, 
397 ; animal sacrifice to, 402 ; 
Maruts, as the people, surround 
the (samra;) Pravargya, 466. 

Marutta Avikshita, the Ayogava 
king, performed the Ajvame- 
dha, V, 397. 

marutvatiya-jastra, connected with 
Varuna, the Adityas, the west, 
&c, IV, ior, 102 ; on second 
day of Asvamedha, V, 379, 380. 

mate, makes man complete, IV, 132 ; 
is one half of one's self, 132. 

Matsya Sammada, king of water- 
dwellers, V, 369 ; cf. Dhvasan. 

Maudgalya. See N&ka Maudgalya. 

MJya, — as such, Asuras serve the 
divine Purusha, IV, 373. 

Menaka, the Apsaras, is the southern 
quarter, or heaven, IV, 106. 

metres, — connected with the Brah- 
man, &c, III, 91 ; GiyatrJ, 
Trishfubh, Gagatt, Anushjrubh, 
201-202; immortal metres, 203 ; 
identified with the white and 
black hair of the black antelope 
skin, the rii and saman, 266; 
mounting of those four metres 
(representing the worlds), 276, 
277 ; are vital sap, 352 ; the 
oceanic (samudriya) metre, 352 ; 
the seven, 353; IV, 277, 314; 
loosenessin calculating, II 1, 353; 
are life-sustaining gods, IV, 32 ; 
the cattle become metres, 36 ; 
different kinds of metres, 36 
seq. ; are cattle, 45 ; and food, 
87; the eight defined and the 
undefined ones, 53, 88 seq.; 
etymology, 87 ; the iAandasya 
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bricks representing the ten 
principal metres, 109, no; 
seven, increasing by four (syl- 
lables), 212; these are the seven 
vital airs, 327-9 ; the different 
metres and deities identified 
with parts of body, 330, 331 ; 
do not fail by excess or de- 
ficiency of one or two syllables, 

V, 157. 

milch-cow, — the bricks of altar are 
made such, IV, 172 ; in the other 
world one will get many such 
by the Brahman, the Yarns, 
173; with calf given as daksni na 
for Aditi's pap at Sautrimani, 
V, 268. 

milk, — used with consecration-water, 
1 1 1 , 7 8 ; is breath (life), 2 45 ; laid 
in female, 245, 311 ; milk from 
black cow which has a white 
calf, offered to Agni, about to 
be laid down on fire-altar, IV, 
200 ; milk is breath, 200 ; is 
vital sap, 201 ; milk (cups of) 
at Sautraman! represents Soma, 
and the Kshatra, V, 225, 228; 
cups of milk there to Ajvins, 
Sarasvatt and Indra, 240, 241. 

milking-bowl (pinvana), made, V, 
454 seq. ; milked into, 475. 

milking-pail (dohana), — milk offered 
from it, IV, :oo. 

millet, originates from Indra's hair, 
V, 215. 

mind (soul, manas), — everything 
gained by it, III, 100; union 
of Mind and Speech, 149 ; is 
Sarasvat, 398 ; is the foundation 
of the body, 270; the first of 
vital airs, 402 ; in it all the 
vital airs are established, 402 ; 
originates from Vdyu, in right 
side of body, IV, 6 ; from it the 
summer is produced, 6 ; is one 
only, 7 ; is the moon, 1 1 ; from 
it speech is produced, 1 1 ; 
sustained by the circulating 
vital air (vySna), 15; is the 
fifth to the four vital airs, 73 ; 
mind (-metre) is Prag-ipati, 88 ; 
one of the live divisions of vital 
air in the head, 190; Manas as 
Gandharva, with RJis and Sa- 
mans as Apsaras, his mates, 233; 
Mind alone existed in the be- 



ginning, 375 ; thence the other 
four vital airs (speech, breath, 
the eye, the ear), and after 
them work and fire, were evolved 
each one from the preceding one 
by worshipping with its thirty- 
sixthousand Arka-fires, 37sseq. ; 
Mind preceded and created by 
Death, hunger, 402; the libations 
to Mind and Speech(Sarasvatand 
Sarasvatt) are such to Full and 
New moon, V, 28, 31, 32, 35; 
Sacrificer is mind, manifested 
in speech, 262 ; what is thought 
in mind is spoken by speech, 
and heard by ear, 263; is the 
overlord of vital airs, 504 ; all is 
gained thereby, 507. 

mithuna, not to take place during 
dikshi, III, 185; or prior to 
maitrivaruna curds, 186. 

Mitra, — by one syllable gains trivWt- 
stoma, 111,40; is the Brahman, 
67 ; to him belongs wood broken 
off by itself, and naturally pro- 
duced butter, 67; the larger rice- 
grains, 68 ; what is cooked by 
hot steam, 68 ; injures no one 
but is every one's friend, 68; 
Mitra Satya, pap of n&mba seed 
to, 71 ; prayugawi havis (pap), 
125 ; Mitra is the breath, 230; 
(together with the Vasus) mixes 
the clay, 231 ; is the wind, 245; 
the out-breathing (prana),IV, 68 ; 
takes Sri's noble rank (kshatra) 
and receives (mitravinda) ob- 
lation (pap), V, 62-5 ; the ninth 
of the ten deities ('all the gods') 
receiving oblation of drops, 
381. 

Mitra-Brihaspati, a pap to, III, 66 ; 
are the path of the sacrifice, tj. 

Mitra - Varuna, — are anointed as 
kings by the gods, III, 73 ; to 
them the Ra^anya belongs by 
his arms, 88, 93 ; are dhrfta- 
vratau (upholders of the sacred 
law), 89; mount the chariot 
and thence behold Aditi and 
Diti, 93 ; are the directors (pra- 
jastaYau), 99; dish of clotted 
curds (payasyi) to them, 105, 
186; (patf-fabila) dish of clotted 
curds (payasya) on north part of 
vedi, 1 20, 121 ; Adhvaryu's fee 
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for it sterile cow, 122 ; — are the 
out-breathing (prana) and up- 
breathing (udSna), ui ; V, i8t; 
connected with rain and wind, 
and the ekaviwa-stoma, IV, 
68; payasyS to, is a divine 
mate for Sacrificer (since prior 
to it he must not touch woman), 
370; this payasya is seed, put 
into Pra^apati, 170; are this and 
the other worlds, V, 268 ; the 
prana and aplna, 269 ; offering 
of barren cows, 402 ; seasonal 
animal sacrifice, 402, 411. 

mitrivani»a-netnL6 (devl£), seated 
in the north, III, 49. 

Mitravindi, form of sacrifice (ten 
oblations), V, 62 seq. 

month, — twelve or thirteen in the 
year, III, 119; a thirteenth, 
182; has sixty days and nights, 
184 ; the year their ruler, IV, 
74 ; the thirteenth is Agni's 
trunk, 167 ; the thirteenth is 
the year itself, V, 247 ; is an 
excrescence of the year, 276. 

moon, — slain when set at liberty, 
111, 4$; is Vrftra and Soma, 
45 ; (Xandramas) how created, 
149; is seed, 149; the Vijve 
Deva\6 placed with moon in the 
quarters, 150; is Pra^&pati, 178; 
dwells on earth at new-moon, 
178; slaughtered by the gods 
at full-moon, 178; is Vr/'tra, 
178 ; one of Agni's forms, 230 ; 
is the hook or point to which 
the year is linked by the seasons, 
269; created with the regions, 
286 ; sun and moon Pra^Spati's 
eyes, the moon the eye on which 
he lay, hence much closed up, 
313 ; is Soma's highest glory in 
the heavens, andcauseshim to be 
celebrated there, 355 ; is mind, 
and becomes (or gives birth to) 
speech, IV, 11; is the year and 
all living beings, 54; is the 
(thunderbolt and) paAAadasa- 
stoma (because of its -waxing 
and waning fifteen days), 62 ; 
is the tail of Agni-Pragapati, 
the altar and universe, 179 ; 
the essence of oblations goes up 
to the moon, 179 ; (Xandramas), 
as Gandharva, with the stars as 



Apsaras, his mates, 232 ; when 
the moon sets it enters the 
wind, 333; is Aditya's (Agni- 
Praj-tpati's) food, 349 ; is king 
Soma, 349 ; V, 6, 9, 10 ; is the 
ascended Prarapati-Sacrificer, 
made up of all existing things, 
IV, 354 5 is the bolt of the gate 
of sacrifice, V, 1 ; the heavenly 
dog watching the Sacrificer*s 
cattle (to seize them), 10 ; the 
hare-marked one, 10; full and 
new moon variously identified, 
30 seq. ; moon (Soma) is the 
Ajvamedha, 33, 34 ; the moon, 
one of the six doors to the 
Brahman, 66, 67 ; his light taken 
by the sun, 130; represented 
by piece of silver tied to a 
darbha plant and taken east- 
wards, 196; is born again and 
again, 315; the type of vitality, 
315; is the spotless Brahman 
(masc), 317, 318 ; Xandra (the 
regent of the regions or of tfie 
Nakshatras?) is the Self of the 
gods, 505. 

mortals, created from lower (down- 
ward) vital airs, 1 1 1, 150; IV,289. 

mortar and pestle, put in first layer, 
III, 393-396; mean food, 393 
seq. ; the mortar is the womb, 
the pestle the /una. of the Agni- 
animal, 400 ; IV, 2. 

mother, bears son on her lap, 111,232. 

mouth, — peculiar mark in mouth is 
lucky, IV, 81 ; (parirrit) reach- 
ing up to mouth, 159; lifting 
of sacrificer on throne-seat up 
to the mouth, V, 254. 

mWtyumohini, the first four stoma- 
bricks of fourth layer, IV, 59 n. 

muhQrta, a fifteenth part of the day 
(and a thirtieth part of day 
and night), IV, 351 seq.; 
10,800 in the year, 352 ; V, 
169; in each muhfirta a four- 
score of syllables completed to 
make up the trayi vidya, Pra^S- 
pati's body, IV, 353; consists 
of fifteen kshipras, V, 169. 

Mufl//ibha Audanya, discovers atone- 
ment for slaying of Brlhmana, 

mu»£a-grass, layer of it put in fire- 
pan, as the womb, III, 251. 
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nabhas, the first rainy month, IV, 48. 
nabhasya, the second rainy month. 

IV, 48. 

NiVapit C Kan va's hermitage), V, 399. 

nada-verse, IV, 113. 

nadtpati, III, 75. 

Nagnarit, — Svar^it Nagna^it (or 
Nagna^ita), the Gandhara (a 
ra^-anyabandhu), IV, 21. 

Naka Maudgalya, a teacher, V, 301. 

nakasad, bricks of fifth layer, are 
the gods (seated on the firma- 
ment), IV, 97 seq. ; are the 
four priests with the Sacrificer, 
103 ; are the (Sacrificer's) Self, 
104 ; the regions, 104. 

nakshatra, III, 19; Agnyadbina not 
to be performed under a 
special nakshatra, V, 1 ; single 
nakshatra, 433; are a place of 
abode to all the gods, 505 ; 
(Afandra, or Vartwa? their re- 
gent), 505, 506. 

nlmba (amba) seed, growing on un- 
ploughed ground, III, 71. 

name, giving of, frees from evil, 
III, 159; oblations to names 
(of Agni) forming part of the 
Vasor dhara, IV, 319; he who 
is consecrated (anointed) comes 
to have two names, 347 ; form 
and name, as two forces of the 
Brahman, the former being the 
stronger, V, 37, 38. 

nameless finger, III, 321, 394. 

Namuli, an Asura, killed by Indra, 
III, 92; drinks Soma with 
the Ajvins, 135; takes Indra's 
Soma-drink and vital energy, 

V, 316; wins Indra's source of 
strength by means of the Sura- 
liquor, 233; is slain by Indra 
with foam of water, being 
neither dry nor moist, neither 
staff nor bow, neither palm nor 
fist, 333; is evil, 333; in his 
severed head was Soma-juice 
mixed with blood, 333; the 
Ajvins bring away the Soma 
from him, and Sarasvatt distils 
(presses) it, 333. 

Narajamsi-GathlA, to be studied, 
V, 9 8. 

Nlriyana,— Purusha Narayawa, ex- 
horted by Pra^apati to sacrifice, 
V, 173, 173- 



naudhasa-siman, III, introd. xvi. 

navadasa-stoma, is heat and the year, 
IV, 63. 

navel, goes all round, III, 86 ; navel 
of the earth (is the place where 
ukbl is . standing), 258; gold 
plate worn by Agnltit over 
navel, 267 ; sun stands over 
navel of the earth (or sky), 267 ; 
below navel is seed, 267 ; part 
of animal above navel is sacri- 
ficially pure, 367 ; immortal 
part of vital air is. above navel, 
267 ; the intestinal (channel of) 
vital air round about the navel, 
IV, 17 ; navel-high (parimt), 
158; the food above the navel 
is immortal, below mortal, 285 ; 
navel-high, lifting of Sacrificer 
on throne-seat, V, 254. 

neck (griv&W, consists of fourteen 
joints, V, 163. 

needle, — copper, silver and gold ones 
(or wires) used for making the 
' knife-paths,' V, 326, 327. 

Nesh/rt, draws cups of Suri, III, 
10; leads forth patni, 31; gar- 
ment his fee at D&rapeya, 1 19; 
is under Adhvaryu, V, 1 37 ; 
Nesh/n (or PratiprasthatW) 
leads up the king's wives, 321. 

netting (jikya), for carrying the 
Ukhya Agni, HI, 268; is the 
regions, 268 ; with six strings 
of reed grass, 369 ; is the sea- 
sons, 269. 

New and Full-moon sacrifice. See 
Darjapflmamasa. 

new moon, — thence the sacrifice is 
spread, III, 180; the night of 
new moon is the gate of the 
sacrifice, V, 1 ; then the moon 
comes down to this world, 2; 
new moon an additional offering 
in honour of Indra for having 
slain Vritra (at full moon), 6, 
7 ; is a single nakshatra, 423. 

nidhana, — prastiva and nidhana, IV, 

nidhanavat-siman, produced from 
pahkti, and from it the agra- 
yana-graha, IV, ti. 

night, is a uniter, IV, 89; is the 
goodness (well-being) of the 
year, as then all beings dwell 
together, 336 ; originates from 
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the darkness arising from the 
Asuras when created, V, 14; 
means peaceful dwelling, 285. 

nigr3bhya\& (water used for moisten- 
ing Soma-plants), V, 106; are 
the divine waters, 107. 

nilakan/£a, IV, 162 n. 

nineteen, IV, 74. 

ninety, — sixteen nineties (of dhriti 
oblations) are the horse's chain, 
V, 288. 

nipples, on fire-pan, III, 237. 

Nirr/ti (evil, corruption), oblation of 
spilled rice to, III, 43; is this 
earth, 43, 322 ; pap of black 
rice split by finger-nails, 65; 
her bricks and altar, 319 seq. ; 
to her belong husks, 320; is 
black, 320; south-west her 
region, 320 ; her bricks laid 
down in a cleft of ground or 
natural hollow, or where no 
plants grow, 321 ; Nirriti visits 
him who does not offer Soma, 
321; is sharp-edged, 321; binds 
with an iron band, 322 ; of one 
mind with Yama and Yamt 
(Agni and the earth), 322 ; the 
awful goddess, 322 ; the sling 
sacred to her, 323 ; in the 
direction of Nirr/ti's region 
(S. W.) stone is thrown (thereby 
expelling all heat and suffering 
from the world), IV, 171, 361. 

nishka, worn by Sacrificer round his 
neck, V, 338 ; given to Adhvar- 
yu, 35»- 

nishkevalya-stotra and -jastra, be- 
long to Indra, III, 13, 81 ; con- 
nected with Soma, the Maruts, 
north, &c, 102 ; on second day 
of Asvamedha, V, 380. 

niyut (team of Viyu), is the up- 
breathing (udana), III, 173, 

«77- 
north, connected with Anushfubh, 
autumn, &c, III, 91 ; is Rudra's 
region, 97; IV, 158; V, 488; 
northwards Sacrificer and wile 
ascend the sacrificial post, III, 
32 ; northwards he puts the 
Ukhya Agni on the chariot, 
290 ; pallra branch thrown out 
northwards, 299 ; thither he re- 
legates decline, sickness, 348 ; 
hungry people live in that 



region, 348 ; horse and ram most 
plentiful in the north region, 
404; is the anushfubh, IV, 45 ; 
the Maruts its lords, 102 ; Soma 
its protector, 102 ; connected 
with ekavimja-stoma, nishke- 
valya-jastra,vaii%a-saman, 102; 
self-ruling, 46, 102 ; north side 
of altar offering-place to Rudra, 
158 ; is the waters and the law, 
V, 18 ; is the region of men, 
448 ; the region of (the Sacri- 
ficer's) offspring (or subjects, 
people), 485. 

north-east, standing towards, Pra^a- 
pati creates creatures, III, 252, 
276 ; Ls the quarter of gods and 
men, 252; IV, 227; there is 
the gate of heaven, III, 252; 
in that direction one offers 
libations and leads up the dak- 
shinls, 252 ; towards north- 
east, the AgnMit stands whilst 
holding the Ukhya Agni up to- 
wards the east, 272 (275), and 
north-east, 280; the Vishnu- 
strides made in that direction, 
276 ; animals let loose towards 
north-east, 239 ; ditto oxen after 
ploughing the agnikshetra, 331; 
ditto white horse, 359 ; the 
direction of the sun, V, 485. 

nose, a partition between the eyes, 
and the persons therein (Indra 
and Indraai), IV, 369. 

nostrils, are the path of breath 
(pra>a), V, 263. 

number, the highest and lowest, IV, 
172. 

nyagrodha (ficus indica), therefrom 
consecration vessel for a friendly 
Rajanya to sprinkle, III, 83; 
originates from Indra's bones 
(and sweet drink), V, 2 1 5, 2 16 ; 
means sweet drink, 220; takes 
root when turned downwards, 
317 ; not to stand near a grave, 
427. 

oblations, are flesh, IV, 206. 

ocean, lord of rivers, III, 75 ; flows 
round the earth from east south- 
wards, 301 ; is a moat, 301 ; 
flows round, and encompasses 
these worlds, IV, 169; flows 
from left to right, 169; the 
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cloudy ocean, the sky, 235 ; 
three of Yagtis, Saman, and Rii 
(Agni, Mahavrata and Mahad 
uktham), 278 ; the year's sattra 
likened to the crossing of an 
ocean, V, 145 seq.; (the aerial), 
is the wind, 479. 

offspring, is all the light, III, 239. 

ogress-ridder, is the wind, V, 479. 

ointment, for eyes and feet, V, 439. 

old ox, old barley, and old arm-chair, 
as fee for oblation to Agni 
Ayushmat after burial, V, 439. 

omentum. See vapa. 

one, is speech, IV, 73. 

ore, produced from stone, III, (147), 
158. 

ox, tired out by drawing the cart, 

III, 257; is Agni, 355; ox will 
do lor (white) horse in leading 
forward Agni, 360; (pash/iavah) 
is vigour, produced in the shape 
of the br/hati metre, IV, 38 ; 
born from of old as a draught 
animal, V, 294; holding on to 
the tail of an ox, while return- 
ing home from burial, 438. 

ox-hide, red, for the layers of bricks 
to be put on, III, 355 ; Ra^anya 
shoots arrows at two ox-hides, 

IV, 283 n. 

padapahkti (metre), is the earth, IV, 
88. 

pail. See milking-pail. 

Paihgya, remark of his on the sha</- 
ahas, V, 162 ; cf. Madhuka. 

palagala, courier, one of the ratninaA, 
111, 64; to him belong skin- 
covered bow, leathern quiver, 
and red turban, 64. 

palagali, addressed by chamberlain, 

V, 387. 

pallia, (butea frondosa), is the Brah- 
man, 111,53, 83, 258; V, 221; 
consecration vessel therefrom, 
for Brlhmana to sprinkle, III, 
83; resin of palaja for boiling 
water, 229; palaja is Soma, 
229, 258; site of Garhapatya 
swept with palaja branch, 298 ; 
not the Ahavaniya, 343 ; sacri- 
ficial stake to be made thereof, 
V, 123,373-375; palaja branch 
for sweeping burial-place, 430 ; 
palaja peg, 436. 



paiMabila pap, consisting of five ob- 
lations, III, 120. 
pafttadaja-stoma, gained by Adityas, 

III, 40; connected with Kshatra, 
Ac, 91 ; at evening service of 
Kejavapaniya, 127 ; produced 
from antaryama-graha, and 

' from it the bnhat-prish/Aa, IV, 
7 ; is bright, the thunderbolt, 
and the moon, 62 ; through it, 
connected with Indra and 
Vishnu, the Kshatra is freed 
from death, 68 ; is the arm, 79 ; 
connected with Indra, the Ru- 
dras, the south, &c, 101. 

padiaXUk, bricks of the fifth layer, 

IV, 99, 103 seq. ; are the ho- 
tris, 103 ; etymology, 103 : are 
the (Sacrificer's) mate, 104 ; off- 
spring, 104 ; the regions be- 
yond the sun, 104; shafts and 
missiles protecting the worlds, 
104, 105. 

Paftiila, formerly called Krivis, V, 
397 ; cf. Sona. 

paSiavatiya offering, III, 48. 

paditivattiya, 111,48. 

paiJ/tevimja-stoina, is the embryos, 
the year, IV, 64 ; a through it, 
connected with Adityas and 
Maruts, embryos are freed from 
death, 69. 

pa#4edhmfya, III, 48. 

pankti metre, connected with jak vara 
and raivata-samans, Ac, HI, 91; 
produced from winter, and from 
it the nidhanavat-sa'man, I V, 1 1 ; 
is the slow metre, in the form 
of which men were produced, 
38 ; ditto bullocks (xaaJuh), 
39; is the upper region, 45; 
consists of five feet ; is the ear 
(of Pra^pati), 3»7"3»9; °*" 
10,800 pankti consists the whole 
Rii, and of as many the Yagus 
(7,200) and S£man (3,600), 

35?, 353- 

Para Atnira Hairaayan&bha, king 
of Kosala, performed the Ajva- 
medha, V, 397. 

Paramesh/£in, — ParameshA&m and 
Aditya connected with the sky, 
the third svayam-atri»«5, and 
fifth layer, III, 188, 190; Prara- 
pati Paramesh/£in, lord of be- 
ings (bhflta), IV, 76 ; Parame- 
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sh/Ain takes Pra^apati's head 
which is sacred to himself, 142; 
Paramesh/£in Pr%apatya crea- 
ted out of Prn^lpati with a life 
of a thousand years, V, 1 5 ; the 
first who performed New and 
Full-moon offering, 15; per- 
forms it for Pra#3pati, as a wish- 
granting sacrifice, 15; is the 
heavenly waters (? Par^anya) in 
the highest place, 15. 

Par^anya, rain-cloud and rain-god, 
is Bhava (Agni), III, 160 ; gods 
become like him, 277 ; licks 
the ground and strokes the 
plants, 277 ; scarcely born, lights 
up everything, 278 ; is beyond 
the reach of our arms, 278 ; 
does not rain in the region 
where kimpurusha, &c, are, 
412 ; is the boon-bestower, the 
upper region, IV, 107 ; animal 
sacrifice to Par^anya, V, 402. 

paridhi, enclosing-sticks, — on the 
middle one the yoking or un- 
yoking of the fire-altar is per- 
formed, IV, 250, 252; round 
tomb, V, 430. 

Parikshita. See Ganame^aya. 

Pankshitiya, V, 396. 

parimad (samans), preceding the 
mahlvrata-saman, IV, 283 n. ; 
are cattle, 288; how performed, 
288 n. 

pariparavya, oblations, V, 321. 

pariplava legend, V, 361 seq. 

paruasa. See lifting-stick. 

parbrit (enclosing-stone), — are the 
womb of the fire, III, 301, 344 ; 
the waters (ocean), 301 ; IV, 
187, 244 ; are the bones, III, 
302 ; twenty-one for Garha- 
patya, (301), 308, 344, 359 ; 
offering to Rudra on three of 
them (the three Agnis), IV, 
157 ; anointing takes place close 
to enclosing - stones, 227 ; 
pariirit of dhishaya hearths, are 
merely laid down, 244 ; are the 
clansmen, 244 ; represent the 
additional height obtained by 
man (with upstretched arms) 
standing on tiptoe, 305 ; a line 
dug for them outside (the altar- 
ground), 306; are of the nature 
of nights (protective), 326 ; are 



the nights of the year, PragS- 
pati's body, 354, 358 ; three 
hundred and sixty for fire-altar, 
(261 of Ahavaniya ; 21 Garha- 
patya ; 78 Dhishnyas), 357- 
358 ; are the waters encircling 
the earth (the fire-altar), 381. 

parisrut (immature liquor), III, 9, 
'3'> '33! originates from In- 
dra's generative organ, V, 215 ; 
not to be consumed by Br3h- 
mana, 260. 

Parivakril, a city in Pa£>t£la, V, 397. 

parivatsara (second year of cycle), 

IV, 21. 

parivrikta, discarded wife, addressed 

by Hotn, V, 387. 
pariya^na, enclosing sacrifices, III, 4. 
pama, — branch, driving away the 

calves therewith at new moon, 

V, 8 ; — tree originated from 
fallen feather of Gayatrt, (or 
leaf of Soma), 122 ; tree in 
the abode (of plants?), 433. 

partha-oblations, twelve at Ra- 
.g-asfiya, III, 81 ; twelve at 
AgnMayana, IV, 225 ; are the 
year, 228. 

parthurajma-saman, V, 333. 

partridge (tittiri), springs from Vu- 
varflpa's head, III, 130. 

paryagnikarana, V, 307. 

paryangya, victims, at Ajvamcdha, 
V, 299 n. 

parylya, III, introd. xviii. 

pa/u, etymology, III, 162; cf. victim. 

Pajupati, a form and name of Agni, 
III, 159; is the plants, 159. 

paru-puroJlra, III, 136, 137, 173, 
175; IV, 245, 247, 248; their 
object, 247 n. ; directions (prai- 
shas), 265 ; should belong to 
the deities to whom the victims 
are devoted, V, 221. 

Pa/ava. See Revottaras. 

path,— two paths, that of the Fathers, 
and that of the gods, V, 237,238. 

Pathya, the bull, is the mind, II 1, 2 18. 

patni. See Sacrificer's wife. 

patnisiia, IV, 307. 

patn!sa*iy%a, their symbolic import, 

V,44- 
Paulushi. See Satyayapda. 
Paumslyana. See Dushraritu. 
paurushamedhika, the central (day), 

V.419- 
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pavamina - stotra, — (bahish - pava- 
mana) is heaven, V, 305, 306. 

pavamani-verses, V, 235. 

pavitra, a Soma-sacrifice, III, introd. 
xxvi, 42. 

pavitra, strainer, filter, — gold weaved 
therein, 111, 84 ; (of goat's hair 
and sheep's wool), V, 235. 

payasyl (dish of clotted curds), -to 
Mitraand Varum, III, 105,186, 
1 20 ; is the essence of cattle, 1 05. 

pearls, 101 ; gold pearls woven into 
hair of sacrificial horse, V, 313. 

pebble, (gravel) produced from sand, 
III, (147), 158; used instead of 
bricks for the sepulchral mound 
of a non- AgnUit, V, 440. 

philguna, — full moon of second phal- 
guna is the first night of the 
year, III, 179; V, 348. 

pilippila ( ? smooth, glossy),V, 315,316. 

puangila (? tawny), V, 316, 389-. 

pitadlru (deodar), V, 373. 374. 

Pitarai>, — somavanta£, barhishadai, 
agnishvattiL6, libations of SurS 
to, III, 136; cf. Fathers. 

pitcher, with a hundred or nine 
holes, III, 135. 

plaksha (ficus infectoria), mat of, V, 

394- 

plants, grow three times a year 
(spring, rainy season, autumn), 
III, 340 ; shoot out a hundred- 
fold and a thousandfold, 340; 
plants asApsaras, the Gandharva 
Agni's mates, IV, 231 ; delighted 
in by everyone, 231. 

plough (stra), yoking of, III, 326; 
etymology, 326 ; of udumbara 
wood, 326 ; its cords of mu%a 
grass, 326. 

poison, in Prsgapati's body (from 
Rudra's shaft), V, 36. 

pond, water from, III, 77. 

pool, water from, III, 76. 

porcupine, V, 390. 

post, sacrificial. See yflpa. 

Potrr, garment his fee at Dasapeya, 
III, 1 19 ; is under the Brahman 
priest, V, 137. 

pradakshinam (prasalavi), V, 323, 468. 

Pra^apati, seventeen victims to, 
HI, introd. xxiv, 14 ; is the 
sacrifice and food of the gods, 
1 ; lord of speech, 5 ; seven teen- 
fold, 8; IV, 190, 347; V, 352; 



the thirty-fourth god, 111, 9, 
79 ; man is nearest to him, 15; 
means productiveness, 15; is 
the sacrifice and the year, 30, 
&c; he who offers V^gapeya 
becomes Pra^apatfs child, 31; 
Pra,yapati delivers creatures 
from Vanwa's noose, 47 ; Praja- 
pati-Agni, the Purusha, 144; 
Pnyfapati becomes relaxed and 
is restored by Agni, hence called 
Agni, 151, 152; is Agni's father 
and son, 153, 154 ; Agni's 
father, 360; bhtitanSm patii 
(the year), husband of Ushas, 
158; is Mahin DevaA (Agni), 
160 ; covets Agni's forms, 161 ; 
is all the metres, 169; abe-goat 
slaughtered for him, 171; Praji- 
pati is hornless, 171; twenty- 
one-fold, 172; one half of him 
is Vayu and one half Prayapati, 
175; is the moon, 178; the 
eighth day after full - moon 
sacred to Pr^gtpati, 1 80 ; Praja- 
pati (and Agni) connected with 
the earth and the first svayama- 
truwa, 187, 190 ; is these worlds 
and the quarters, 193; har- 
nesses the mind, 193 ; the in- 
spirer of devotion, 194 ; he is 
the immortal one, and the gods 
his sons, 194 ; digs for Agni, 
215; is undefined, 215; both 
the defined and the undefined, 
34«; V, 455; the manly- 
minded, III, 284 ; is both gods 
and men, 290 ; after producing 
creatures, becomes relaxed, and 
is restored by the gods, 31 J ; 
without him there was no firm 
foundation, 312 ; is food, 312; 
the vital air that went from 
him is Viyu ; his lost vigour is 
Aditya, 312 ; his downward 
vital air is the fire on earth, the 
air his body, the wind in the 
air is the vital air in his body, 
the sky his head, the sun and 
moon his eyes, 313; Prajapati 
is the begetter of the earth, 346; 
is the whole Brahman (n.), 353? 
Pragapati becomes a white horse 
and finds Agni on a lotus-leaf, 
360; is the Man, 366; the 
vital air his pleasing form, 367 i 
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Agni and Indra take away his 
fiery spirit and vigour, 374 ; 
they become his arms, 374 ; 
his hair becomes the herbs, 
380 ; — IV, introd. xiv seq. ; his 
dismemberment the creation of 
the universe, xv ; is the Sacri- 
ficer, ib. ; the Arch-sacrificer, 
xix ; the one god above all other 
gods, xx ; the thirty- fourth, xx ; 
V, 151, 211 ; the food of the 
gods (Soma), IV, introd. xxi; 
Father Time or Father Year, 
xxii seq.; is Death, xxiii ; is the 
Rhhi Vbvakarman, IV, 28, 37; 
Pra^&pati, the highest lord (para- 
meshf£in), becomes a metre. 
37; in the form of Glyatn 
overcomes cattle, 37 ; in the 
air Prajplpati is Vayu, 57, 58 ; 
is the Brahman (n.), 59, 60 ; is 
(aerial) space, and the saptad&ra- 
stoma, 62 ; becomes pregnant 
with living beings (bhflta), 67; 
Pra^apati Paramesh/Ain, the lord 
of living beings (bhflta), 76 ; the 
progenitor (prajanayitri), 76 ; 
is the mind (-metre), 88; enters 
heaven last of gods, 113, 117; 
consists of sixteen parts (kali), 
189 ; takes Agni, as his dear son, 
to his bosom, 206 ; those going 
to the heavenly light and 
becoming immortal become 
Prqgdpati's children, 220 ; from 
him couples issue in the form 
of Gandharvasand Apsaras, and 
he, becoming a chariot, encloses 
them, 229, 234 ; Pra^apati Vij- 
vakarman, who has wrought the 
universe, 233 ; is DhatW, 263 ; 
one half of Pnyipati mortal, 
and the other immortal, 290, 
292 ; becomes clay and water, 
and enters the earth, afraid of 
Death, 290 ; is recovered in the 
form of bricks, 290 ; is built up 
so as to become immortal, 291 ; 
his body in partof Agni's.Indra's, 
and the All-gods' nature, 291; 
he (by chips of gold) finally 
makes his body of golden form, 
295; Pra^apati is the (sacrificial) 
animals — man, horse, bull, ram, 
he-goat, 299 ; Prajipati goes 
up to the world where the sun 



shines, and becomes the one 
sacrificial animal, 304; is Sa- 
vitri*s well-winged eagle, 30, ; 
Father Pra^ipati requires his 
due proportions, 309 ; Pra^S- 
pati's body contains Agni, all 
objects of desire, 313: poured, 
as seed, into the ukhl, 34 1 ; is 
. Agni, 345 ; Pra^apati, the year, 
and his lights, 349 seq. ; Pra^-a- 
pati, the year, has created all 
existing things, 350; to encom- 
pass all beings he divides him- 
self into different bodies, 350 
seq. ; Praipipati's body contains 
(or consists of) the threefold 
science, 352 ; Pragdpati and 
Sacrificer, being composed of 
all existing things, on ascending, 
become the moon, and the 
sun is their foundation, being 
generated out of their own 
selves, 354, 355; — Pra^Spati, 
the sacrifice, is the year, V, 1 ; 
the Purusha, Pra^pali, born in 
a year, from a golden egg, 1 2 ; 
his first words, ' bl.AA, bhuv&fr, 
svar,' 12 ; born with a life of a 
thousand years, 1 3 ; Pragapati 
smites the Asuras with evil and 
darkness, 1 3, 14 ; Pra^apati, by 
the Full and New-moon sacrifice, 
becomes the vital air and Vayu, 
15 ; Pra^ipati is everything en- 
dowed with breath, 1 6 ; gives 
himself up to the gods and 
creates the sacrifice as a counter- 
part of himself, 22 ; Praj&pati 
and his daughter, 36 n. ; poison 
in his body, 36 ; Sri issuing 
from him, 62 ; brahma&rin 
committed to him, 86 ; Father 
Pra£&pati resorted to by the 
gods for advice, 91 seq. ; Pragi- 
pati alone in beginning, from 
him the three worlds, 102 ; the 
seventeenfold Pragapati, what he 
consists of (as regards the trayt 
vidyj), 170 ; exhorts Purusha 
NSrlyana to sacrifice, 172 ; 
victim before initiation for 
Sattra, formerly to SavitW, now 
to Pra^&pati, 174; Prajfyati, 
the sacrifice, is king Soma, 205 
seq. ; by producing the sacrifice 
he lost his greatness which went 
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to the great sacrificial priests, 
275 ; the most vigorous of gods, 
278 ; Pragipati performs A^va- 
medha, 289; is the chief 
(mukha) of deities, 292 ; victim 
to Pragapati, 371 ; is the Brah- 
man (n.), 409 ; Manu Pragipati 
carried by the earth (his wife, 
a mare), 466. 

Pragipati-hr/daya (Pragapater hr/- 
dayam), a saman sung over the 
completed altar, IV, 180. 

pragvawua, IV, 307 n. 

PHUinajala Aupamanya, a teacher, 

IV, 393 n. ; (?) is the same as 
Mahitala Cabala, 393 n., 395 11. 

praMinavanua, IV, 307 n. 

PriUinayogya. See Satyayagna, 
Sauieya. 

prakrama, step, movement, — forty- 
nine oblations to forms of the 
horse, V, 282, 363, 364. 

PriUyas, being of Asura nature, 
make their burial-places round, 

V, 423 ; and line them with 
stone, 430. 

PramloJantf, the Apsaras, is the 
western quarter, or the day, 
IV, 106, 107. 

prana (vital air), water therein, III, 
184; nine, 93, 196, 218, 296; 
(seven of head and two down- 
ward ones), IV, 243; V, 150; 
ten, III, 174, 297? IV, 51, 
165, 243, '4*; V, 24; three, 
111,218,385; six, 270: were 
the Jtishis, 143 ; are good for 
all beings, 151 ; is Pragapati, 
192; the sruva, 192; are the 
thoughts, 193; are Agni, 196; 
is Mitra, 230; immortal part 
of vital air is above navel, the 
mortal part passes by and away 
from the navel, 267 ; link the 
body to food, 270; are the 
divine inspirers, 305 ; three 
downward vital airs, 315; the 
three compared with the three 
fires, 317 ; number of vital airs 
in body uncertain, 331; food 
for them placed in mouth, 332, 
388 ; seven vital airs in the 
head, 340, 402 : seven in each 
victim (or its head), 403 ; is 
Prajapati's pleasing form, 367 ; 
belongs to the whole universe, 



385 ; is taken in from the front 
backwards, 391 ; is the male, the 
mate of speech, 391 ; the bead 
is the birth-place of ail the vital 
airs, 396; the five (of the head)— 
mind (soul), eye, breath (pram), 
ear, voice (speech), 402 ; depart 
from Pragapati, IV, 3 ; create 
food with Pragipati, 3 ; spring- 
season produced from breath, 
4 ; the Aishi Vasish/M is breath, 
5 ; are connected and one, 5 ; 
five (pi-ina, apina, vyana, udana, 
samana), 15 ; prana becomes 
the apina, 16 ; intestinal vital 
air (guda prina), 17; run in 
body both lengthwise and cross- 
wise, 18 ; must reach every 
limb, 19 ; pass not only back- 
ward and forward but every- 
where,i9; contracts and expands 
the body and limbs, 21 ; are 
life - sustaining gods, 32 ; up, 
down, and through-breathing, 
34, 47 ; ditto and out-breath- 
ing, 43 » breath necessary for 
all, 48 ; separated from each 
other by the width of a horse- 
hair (vala), 55 ; seven in front 
(upper half of man), 55, 57 ; 
seven counter-breathings be- 
hind, 55, 58 ; one in each limb, 
55 ; ten focussed in the head, 
57 ; out-breathing (prana) is 
Mitra, the down - breathing 
(apina) Varuna, 68 ; three 
(prana, udana, vyana), 73 ; four 
prana, with mind as tie fifth, 
73 ; seven in the head, the 
seven Jt/shis, 73; nine, 73; ten 
with the atman as the eleventh ; 
74 ; prina and apana, 86 ; 
prana, vyana, udana, 90, 237 ; 
V, 246 ; pass backwards and 
forwards, IV, 90 ; pri*a, apina, 
yyina, 131, 186 ; V, 89, 90; 
is kindled by the son, and 
hence is warm, IV, 135 ; with- 
out vital air a limb would shrivel 
up. 136, 140; prina, apana, 
vyana, udana, 143 ; they are the 
same as vital power (iyus), 143; 
the highest thing in univers*, 
149 ; are the immortal element, 
178, 3"7J (prana, apina), 167; 
are the gods of the gods, 185; 
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are not eaters of oblations, 185; 
without them no dwelling-place 
becomes pure, 186; they are 
neither in the sky nor on earth, 
but whatever breathes therein, 
186; connects head with body, 
188 ; in the head fivefold (mind, 
speech, breath, eye, ear), 190; 
(prana, breath) is one of the 
five divisions of vital air (prana) 
in the head, 190; eight limbs 
and eight prSnas, 190 ; vital airs 
kindle (the body), 205 ; the 
vital airs are the immortal part 
of the body, 29a ; how they are 
represented in the layers of the 
altar ( Pra^apati's body), 292 seq. ; 
by the prana gods eat food, by 
the apana men, 295 ; are the 
perfect (sadhya, blessed) gods, 
304 ; vital air is the light of the 
body, 326; a hundred and one 
in the body, 326 ; is not the im- 
mortal element, but something 
uncertain, 327 ; are the seven 
metres, 327-330; vital airs con- 
sume him who is hungry and 
feverish,347,348; breathevolved 
from speech, and from it the 
eve , 377 ,* triad— Agni, Aditya, 
Prana — are the eater, the Arka, 
the Uktha, the Purusha, 398, 
399 ! — VSyu, on entering man, 
is divided into the ten vital 
airs, V, 3 ; Ssya, ' the breath of 
the mouth,' — therefrom thegods 
created, 1 3 ; from the down- 
ward breathing (avana) the 
Asuras, 1 3 ; downward breath- 
ing abhorred by other breath- 
ings, but in it everything that 
enters the others meets, 19 ; 
prana (breath of mouth) is the 
eater of food, udlna (of the 
nose) fills man, and (of the 
eyes, ears, &c.) is the giver of 
food, 31; prana and aplna 
move in a forward and a back- 
ward direction respectively, 43 ; 
prana entering udana and re- 
versely, 83; vySna entering udi- 
na, 84 ; central prana belongs to 
Indra, 121; with five breath- 
ings (prana, vySna, ap&na, udina, 
samina) five Br^hmanas (or the 
father himself) to breathe over 



child (before navel-string has 
been cut) to ensure long life, 
129, 130; two downward 
(avana) breathings and udina 
(by which men rise, ud-yanti), 
165; two, five, six, seven, twelve, 
or thirteen, 168 ; prana and ana, 
each equal to the twinkling of 
. the eye, 169; 10,800 breath- 
ings of man in day and night, 
170 ; prlna and udana, moving 
downward and upward, 230 ; all 
vital airs established on speech, 
246; all vital airs established 
on prana and ud&na, 262 ; ety- 
mology (pra-ni), 263; nostrils 
are the path of prina, 263 ; food 
eaten by prana is pervaded by 
vyana, and its essence shed as 
seed, 264 ; vital airs of him who 
speaks impure speech pass away, 
326; the mind (soul) their over- 
lord, 504. 

pranabhr/'t, bricks, are the vital 
airs, IV, 1 ; how placed, 2 ; laid 
down by tens, 3 ; etymology, 
1 2 ; are the limbs, 1 3 ; — of 
second layer, 23, 33 seq. ; — ten 
of third layer, 5 1 ; are the 
moon (being food as making 
up a vira^), 54. 

pranitiL6, lustral water, is the head 
of the sacrifice, V, 35, 492 ; at 
the havirya^yna, 119; etymology, 
270. 

prasalavi. See pradakshinam. 

prastava,— prastava and nidhana, IV, 

145. »4*- 
Prastotri, a horse his fee at Dsuapeya, 

III, 119; under Udgitr/',V, 136. 
prataranuvaka, III, in trod, xviii ; 

IV, 249; of At iratra superseded 
by Ajvina-jastra, but is to be 
repeated in a low voice by 
MaitraVaruna, V, 92, 93. 

Pratidana Aibhavata (king of the 
Svikna), as authority on the 
SautrHmani, V, 239. 

PratihartW, priest, is under Udgatr/, 

V, 137. 

Pratiptya. See Balhika. 

Pratiprasthatr/, III, m ; gold mir- 
ror his fee at D&rapeya, 119; 
is under Adhvaryu, V, 137; 
offers the cups of Sura-liquor 
on the Southern of the two 
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Eastern fires, 232; Pratipra- 
sthatr/ (or Nesh/ri) leads up the 
king's wives, 321. 

pratish/£a (stand), is threefold (tri- 
pod), IV, 116. 

praiiga-jastra, connected with Indra, 
the Rudras, the South, Sec, IV, 
101. 

Pravargya, III, 355; IV, 187; 'set- 
ting out,* IV, 187 ; V, 493 seq. ; 
Pravargya vessels are Agni, V&- 
yu, and Aditya, I V, 1 87 ; the head 
of the Sacrifice, 188; performed 
as long as the Upasads, 317 ; is 
the sun, 317; V,445; on Sataru- 
driya day, day of preparation, 
and sutya day, IV, 3 jo ; — per- 
formance, V, 441 seqq. ; time 
of performance, 458 ; is Vayu- 
Pfishan, 475 ; when performed, 
490 seq. ; combined with Upa- 
sad, 493 ; is the year, the worlds 
(and Agni, Vayu, and Sfirya), the 
Sacriticer, &c, 507 seq. 

prayaja, mystic significance of,V, 40. 

prayana, III, 305. 

prayaniya offering, III, 325; ends 
with the Samyos, IV, 358, 359 ; 
— Prayawtya Atiritra, 854. 

prayu.gam havimshi (twelve oblations 
of teams), HI, 123 ; for yoking 
the seasons, 123. 

prelude. See prastava. 

pressing-stones, (gravan), are of 
BWhati nature, V, 243 ; the 
vital airs, 486. 

priests, officiating, are the limbs of 
the Sacrifice, IV, 280; V, 236; 
are of the same world as the 
Sacrificer,I V,28o; must not bar- 
gain for dakshiaas, 280 ; sixteen, 
348; the order in which these are 
initiated for a sattra, V, 135 
seq. ; messes of rice for them, 
343 ; the quarters (regions) 
parcelled out between them, 
402, 412, 420;— priest's mess 
of rice, see brahmaudana. 

pr/shf/>a~saman, six, III, introd. xx- 
xxiii; V, 148 n. ; seven, IV, 

prtsh/Aa-stotra, III, introd. xvi, xx 
se q-> 333, 376 ; are the seasons, 
V, 33«- 

pr/sh/Aya-graha, belongs to Agni, 
Indra, and Surya, HI, 6. 



prrshtAya-shadaha, III, introd. xxi; 
V, 148 ; used by Anginas when 
contending with Adityas, V, 
152; etymology, 152, 162. 

PWthin Vainya, consecrated first of 
men, III, 81. 

Priyavrata RauhinSyana, directs the 
wind, IV, 340. 

procreation. See generation. 

prospering-oblations. See kalpa. 

Proti Kau/lmbeya Kausurubindi, 
residing as religious student 
' with Uddalaka Aruni, V, 153. 

prushva (mist, moisture, or hoar- 
frost), HI, 77. 

punarya^Sa, IV, 121. 

punajiiti, on fifth layer of fire-altar, 
IV, 99, 119 seq.; is seed and 
generative power, 119; etymo- 
logy, 121 ; on what part of the 
altar to be laid, 121 ; is the 
uttaravedi, 121 ; as substitute 
for complete attar, 271. 

Pu%ikasthala, the Apsaras, is the 
(eastern) quarter, or (Agni's) 
army, IV, 105. 

Purina (stories of old time), to be 
studied, V, 98 ; the Veda of 
birds, 369. 

pur&fiarana, IV, 337. 

purastad bhagai, III, 333 ; IV, 185 ; 
cf. uddhira. 

purtsha, III, 201; its formulas are 
Agni's hair, itself his food, IV, 
20; covering of soil, 26; is food, 
95, 96, 1 39 ; is the pericardium, 
96 ; is flesh, 138, 149 ; vital air, 
139; belongs to Indra, 140; is 
one half of the altar, 140 ; sym- 
bolical meaning of its layers 
(1st cattle, 2nd birds, 3rd stars, 
4th sacrificial gifts, 5th progeny 
and subjects, 6th gods), 147 
seq. ; • earth to earth,' V, 203. 

Purishya (Agni, the altar), III, 201 ; 
favourable to cattle, cattle-lov- 
ing, 206,214; (? rich, plentiful), 
310 ; Agni Purishya, the son of 
the Earth, 311. 

pfirnahuti, III, 42 ; V, 504. 

Purohita, one of the ratninai, III, 
59; anoints (sprinkles) king in 
front, 94 ; hands the sphya to 
consecrated king, no; Ksha- 
triya and Purohita alone com- 
plete, 259 ; are everything, 260 ; 
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is perfect in sanctity and power, 
360; his fire used by king for 
offering during diksha, V, 371. 

PQru,an Asura-Rakshas, overthrown 
by Agni in battles, III, 292. 

Purukutsa, the Aikshvaka, per- 
formed the Ajvamedha, V, 397. 

PurQravas, son of IJ&, — PurQravas 
and Urvaii, V, 68 seq.; wanders 
about in Kurukshetra, 70 ; be- 
comes a Gandharva, 74. 

purusha, — seven purushas (the 
seven ftshis) made into one,III, 
144; IV, 205; — the Purusha, 
304, 305; is Pra,g&pati-Agni, 
III, 144; — (man) a sacrificial 
animal, 163; 165 seq.; slaugh- 
tered for Visvakarman, 162 ; has 
twenty-four limbs, 1 67 ; twenty- 
one parts, 172 ; hornless and 
bearded, 177; Purusha, IV, 
introd. xiv seq. ; (man in the 
sun, and in the eye, the gold 
man), xxii ; this divine person 
(in sun, and eye) is variously 
served as Agni, Saman, Uktham, 
&C, IV, 373 ; (Agni) Vauvinara 
is the Purusha, 398 ; the Agni- 
like, Arka-like, Uktha-like 
Purusha, 399 ; is the true 
Brahman, 400; Purusha Pra^3- 
pati, born from golden egg, V, 
12; Purusha NSray ana e xhorted 
by Pragapati to sacrifice, 172, 
173 ; is established in five things, 
389 ; Purusha Naraya/ia, 403 ; 
Purusha born from Vira^j, and 
Vira£ from Purusha, 403 ; — 
purushas (men) as victims, 407 
seq. ; — cf. sun, eye. 

Purushamedha, III, introd. xxvi; 
V, introd. xxi seq., 403 seq.; five 
sutyas, 405 ; etymology, 407. 

Purusha-Nirayaoa (litany), V, 410 ; 
cf. purusha. 

purusha-slman, (III, 369); IV, 146. 

purusha-stikta, IV, introd. xiv. 

pOrvabhisheka, IV, 249. 

PQrvaiitti, the Apsaras, in an inter- 
mediate (? upper) quarter, or 
thedakshwa, IV, 108. 

PQshan, by five syllables gained the 
five regions, III, 40; pap to, 
55, 63 ; lord of cattle, 55 ; V, 
346; represents productiveness, 
III, 56; dark grey bullock the 



fee for oblation to Pflshan, 56, 
63 ; plrtha-oblation to Pflshan, 
82 ; PQshan Vuvavedas (all- 
possessing), 89 ; assists Varuna, 
113; samsrip oblation (pap) to, 
116; prayugam havis(pap), 125; 
is this earth, 205; V, 352; 
Aditi and Pflshan connected 
with trinava-stoma, IV, 69; 
rules over small animals, 75 ; 
is cattle, 195 ; V, 293 ; takes 
Sri's wealth and receives (mitra- 
vinda) oblation (pap), V, 62-65 J 
protector of travellers, 293 ; 
watcher of men, 293; expiatory 
P a P> 346 ; lord of roads, 352, 
353 ; is (Vayu) the wind, 474. 

pushkara, etymology, III, 365. 

pfltika. See adara. 

quarters. See regions. 

queen, one of the ratninai, III, 60 ; 

lies down near sacrificial horse, 

V, 3 «. 

race. See chariot race. 

Riyanya, shoots seventeen arrows' 
ranges, III, 25 ; word of four 
syllables, 25 ; takes part in 
chariot race, 29 ; holds honey- 
cup and cup of Surl, 29; 
sprinkles king from nyagrodha 
vessel, 83 ; the bow his strength 
(virya), 89 ; ten Ra^anyas drink 
of Sacrificer's cup, 114; ar- 
moured Ra^anya driving round 
sacrificial ground, shooting 
arrows at two ox-hides, IV, 
283 n. ; not to be engaged with 
in disputation by Brlhmanas, V, 
114; hired by some to drink 
the Suri-liquor, 233 ; a form 
of the kshatra, 286; battle is 
his strength, 287 ; the grandeur 
of heroism bestowed on him, 
J 94> 3 95» born (from) of old 
as one heroic and victorious, 
skilled in archery, certain of 
his mark, and a mighty car- 
fighter, 294, 295 ; unfit to be 
consecrated (king), 360 ; Ri- 
ganya. lute-player, 364 seq. 

rSganyabandhu, IV, 21 ; keep most 
apart (Pfrom their wives in 
eating) whence a vigorous son 
is bora to them, 370; Ganaka 



[44] 



O O 



Digitized by 



Google 



562 



SATAPATHA-BRAHMAtfA. 



of Videha called thus, V, 
113. 

i%aputra, a hundred princes born 
in wedlock to be the guardians 
of the sacrificial-horse, V, 288; 
those who reach the end of the 
year's keeping become sharers 
in the royal sway, 388, 289. 

Raj-astambayana, See YagSxnias 
Ragastambayana. 

R%asfiya, III, introd. xi, xxiv-xxvi ; 
belongs to king and makes him 
king, III, 4; inferior to Va^a- 
peya, 4 ; IV, 325 ; performance, 
III, 43 seq. ; is Varuaa-sava, 
76 ; a supernumerary (special) 
rite, 346. 

raggudala (Cordia Myxa) V, 373, 

574. 

RahOgaaa. See Gotama RahCgana. 

Raikva, III, 107. 

rain, from clouds arising from smoke 
(steam), III, 185 ; from smoke 
sent up by the earth, 383 ; falls 
both on ploughed and un- 
ploughed land, 336; represented 
by the apasya bricks, IV, 34 ; 
falls everywhere in the same 
direction, 3$ ; is in the wind, 
35 ; falls abundantly in the 
rainy season, not in autumn, 
49; rain and wind, connected 
with Mitra-Varuna, freed from 
death through ekavimra-stoma, 
68 ; is the arrows of the Rudras 
in the sky, 164 ; is ruled over 
by Maruts, 170; produces a 
well-ordered state of society, 
V, 18 ; sounds like a chant, 45 ; 
rain-drops, as many as sweat- 
pores, hair-pits, and twinklings 
of the eye, 169; hail and 
lightning two terrible forms of 
it, 251 ; the sky, rain, the first 
conception, 315. 

rainy season, produced from the 
eye, and from it the Gagatt, IV, 
8; consists of months Nabhas 
and Nabhasya, 48 ; rainy season 
and autumn are the air-world, 
and the middle of the year, 
49- 

raivata (and jikvara) -sSman, is a 
prrsh/j&a-siman, III, introd. xxi, 
xxii; connected with pankti, 
trayastrunja, &c, 91 ; j&kvara 



and raivata produced from 
triaava and trayastriwja, IV, 
1 3 ; connected with BWhaspati, 
Vuve DeviA, the upper region, 
&c, 103. 

Rlki, pap offered to her, (the ex- 
treme end of) one of the four 
regions, IV, 364. 

Rakshas, — safety from, 111,45; suck 
out creatures, 49 ; smitten by 
Indra and Agni, 51 ; swept 
away by the gods, 52 ; kept by 
continuous libation from com- 
ing after the gods, 191 ; kept 
off from south, and sacrifice 
spread in place free from danger 
and devilry, 199; seek to hin- 
der the gods from sacrificing, 
357 ; are the associates of 
the night, 361 ; rakshas-killmg 
counter-charm, 53, 371, 37a; 
repelled by thunderbolt, 373 ; 
harass those wandering in a 
wild forest, V, 160; Kubera 
Vauravana their king, the Deva- 
^anavidya their Veda, 367, 368. 

rakshovidya, V, 368 n. 

ram, sacrificial animal, III, 163, 165 
seq. ; slaughtered for Tvash/ri, 
163 ; is vigour, IV, 38 ; vicious 
ram (aUaka) an unclean animal, 
V, 178 ; originates from Indra's 
nose, 315. 

Rama, son of Daiaratha, III, 97. 

Rama Mirgaveya, one of the Sya- 
parna family of priests, IV, 345 n. 

rampart, threefold, III, sis, 313. 

rash/rabhrit oblations, at (consecra- 
tion of) Agniiayana, IV, 339. 

rajmi, rein, III, iot. 

Rathagritsa, Agni's commander-in- 
chief (senini), is the first spring- 
month, IV, 105. 

rathantara-s&man, III, introd. xiv, 
xv ; connected with Agni, xv ; 
with the brahman, &c, 91 ; at 
keravapanfya used for first 
pr/sh/Aa and for sandhi-stotra, 
127; produced from trivnt, 
IV, 5; (rathantara-i&ndas is 
the earth, 89) ; connected with 
Agni, the Vasus, east, tri- 
vr*t and a^yasastra, 100; sung 
over completed altar, is this 
earth, 179; etymology, 179. 

Rathaprota, Aditya's commander-in- 
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chief, is the first rainy month, 

IV, 106. 
Rathasvana, Viyu's commander-in- 
chief, is the first summer month, 

IV, 106. 
Rathau^as, Agni's chieftain (grl- 

ma»i), the second spring month, 

IV, 105. 
rathavimo£antya oblation, III, 101. 
Rathe£itra, Viyu's chieftain (gra- 

mant), is the second summer 

month, IV, 106. 
ratna-bavbnshi (ratnina/n havtmshi), 

III, 58 seq. 
ratnina/>, III, 65; do homage to 

king, 108. 
ritrf (night performance), III, 127. 
ratri-pary&ylA, III, 12. 
rattan (vetasa), mat used to cut the 

sacrificial horse on, V, 304, 329, 

394 ; rattan grows in water, 

304, 329. 
rauhina, plates. V, 454 seq.; cakes, 

cooked, 468 ; offered, 472, 489 ; 

they are Agni and Aditya ; day 

and night, heaven and earth, 

473. 474- 

Rauhinayana. See Priyavrata. 

raurava-sSman, is an aWa-saman, IV, 
10. 

realm, sustained by kings, IV, 339 ; 
by couples (offspring), 330. 

red, includes all colours, III, 355. 

reed (mu%a), entered by Agni, 
III, 198; is Agni's womb, 200; 
(vetasa) rattan branch drawn 
across altar to appease it, IV, 174; 
plucked out from its sheath, 
V, 367 ; a bundle held up- 
wards while sepulchral mound 
is raised, and afterwards put up 
in the house, 436; sheaths of 
reed grass kindled, 463. 

region (quarter), — five, III, 40, 
108 ; IV, 346 ; four, III, 303 ; 
six, 368; seven, IV, 377; nine, 

III, 196, 396; ten, 183, 397; 

IV, 164, 346 ; ruled over by 
Pfishan, III, 40; ascent of, 
91 ; connected with the Brah- 
man, &c, 91 ; how created, 
149 ; are parts of VSyu-Pra.pl- 
pati, 152; are Agni, 183; 
connected with V&yu, and 
third layer of altar, 188; heal 
what is injured, 221; put in 



the world by Vijve DevaA, 235; 
are both inside and outside of 
these worlds, 335 ; by them 
the worlds are fastened to the 
sun, 269 ; created with the 
moon, 286 ; are between these 
two worlds, 349; IV, 26; are 
the upper sphere, IV, 9 ; above 
everything, 10; are the heavenly 
world, 10; become the ear, 
10 ; are in all four directions, 
26; face each other, 27; are 
supported by the sun, 28; 
names of the five regions (East 
queen, South far-ruler, West 
all - ruler, North self- ruler, 
Great-region supreme ruler), 
46, too seq. ; freed from death 
through £atush/oma, connected 
with Savitri and Bnhaspati, 
69 ; encircling (paribhfl), 88 ; 
are the firmament, the heavenly 
world, 100 ; five on this side of 
the sun, 104, 195, aoo ; five on 
the other side of the sun, 104, 
200; four on the other side 
(?), 198; five propitiatory ob- 
lations to (the five) regions 
(di-iim avesb/i), 245 ; how laid 
down in the several layers, 263, 
264 ; — created by the five gods 
ParameshA&in, Praglpati, Indra, 
Agni, Soma, V, 16 seq. ; guar- 
dians of the four regions are 
the Apyas, Sadhyas, AnvSdhyas, 
and Maruts, 359 ; parcelled out 
between the priests, 402, 412, 
420; are a place of abode to 
all the gods, and Aandra their 
regent (?), 505. 
regional bricks. See duyS, and 

ajvinf. 
renunciation, of one kind of food 

for life, III, 3J7 5 IV, 324. 
retaAsii, bricks, — two, are these two 
worlds, III, 383 ; IV, 26 ; are 
the testicles, III, 384; are the 
ribs of Agni, the sacrificial ani- 
mal (bird), 400; IV, (a), 16; 
their range (or rim), 17, 23, 26. 
retribution in future life,V, 109 seq. 
Revottaras Sthapati Pa/ava £3kra, 
(short Sthapati Kakra, or #akra 
Sthapati), priest and teacher,V, 
336,269. 
.R/bhu, — R/bhus and Vuve Dev&fe 
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connected with beings (bhfita) 
and trayastrimja - stoma, IV, 
69; — a ftbhu of the Cagat 
(Cagati) metre (is the irbhava- 
pavamana) bearing the Sacri- 
ficer to bliss, V, 173; SavitW, 
with ftbhus, Vibhus, and Va£as, 
receives offering ofGharma, 480. 

ribs, are the middle of the body, IV, 
30, 31, 33 ; fastened on breast- 
bone and costal cartilages, 114; 
— par.ru and prishti, V, 164 n. 

rice, different kinds of, III, 69-70; 
originates from Indra's marrow 
(and Soma-drink), V, 316. 

Rik, was in Vritra, III, 138 ; part of 
triple Veda, 139, 141 ; thereon 
the Saman is sung, IV, ij; 
wife of Saman, 14; Riks and 
Samans as Apsaras, the Gan- 
dharva Manas' mates, 333; they 
are wishes, as thereby one 
prays, 333 ; by the Mahad 
uktham it enters Pragapati as 
his vital fluid, 384 ; consists of 
1 3,000 Br/hatfs, 10,800 Panktis, 
35^,353; ahymn to be recited of 
the Rik, the Veda of men, V, 363. 

Wksama-saman (? vairtpa-saman, or 
such as are merely sung, not 
chanted), produced from Ga- 
gati, and from it the Sukra- 
graha, IV, 7. 

JJ/shabha Yarnatura, king of the 
fviknas, V, 350, 399, 400. 

JUshi, — were the non-existent, III, 
143; the vital airs, 143, 333; 
IV, 60, 100, 185 ; etymology, 
III, 143 ; saw the fourth layer 
of altar, 189, 190; have a fore- 
share in Agni, 333 ; the seven 
Jt/shis are the seven vital airs 
in the head, IV, 73 ; Dhatri 
their lord, 73; the first-born 
Brahman, 100; ftshis spin 
the thread (of the sacrifice), 
134; first made up (constructed) 
the fire-altar, 174, 185 ; the 
seven purushas made into one 
purusha were the seven A/'shis, 
205 ; established in the seasons, 
3 1 3 ; the last-born .Rishis, 350, 
267 ; — have mistakes in their 
sacrifice pointed out to them by 
Gandharvas, V, 29 ; the seven 
(Ursa major), 435. 



rtshiki, bear or ogre, V, 307. 

r/'tavyi, seasonal bricks, are the 
seasons, III, 386 ; IV, 39 ; the 
three worlds, 129; the nobility, 
139 ; stepping-stones for the 
gods and Sacrificer to ascend 
and descend the worlds, 139; — 
the two of first layer are the 
spring months, Madhu and 
Madhava, III, 386; IV, 3 ;— 
two of second layer, 34 ; are 
the summer months, Sukra and 
SuM, 39 ; — two lower of third 
layer, the two rainy months 
Nabhas and Nabhasya, 48 ; 
the two upper, the autumn 
months Isha and Urga, 49 ;— 
two of fourth layer, the winter 
months Saha and Sahasya, 70 ; 
— two of fifth layer, 99, 125 
seq., are the dewy months Tapa 
and Tapasya, 136. 

rite. See vrata. 

river, — seven flowing eastwards, IV, 
311 ; seven flowing westwards 
(identified with downward vital 
air), 312; those drinking thereof 
become most vile, blasphemous, 
and lascivious of speech, 212. 

Rohi/ii, the nakshatra, falls on new 
moon of month Vauakha, V, 2, 

Rohita, son of HaruAandra, III, 95. 

rope, of darbha grass, for tying 
horse, greased with ghee, V, 
374; twelve (or thirteen) cubits 
long, 376. 

royal dignity, means unlimited pros- 
perity, V, 349. 

rubbing down of Sacrificer with 
fragrant substances, at Sautri- 
mam, V, 353. 

Rudra, is Agni, III, 51, 64 ; gave- 
dhukl pap to, 51,63; rules over 
beasts, 52, 305; hankers after 
killed cow, 63; Rudra Parupati, 
gavedhuka pap to, 70 ; the 
North his region, 97 ; IV, 158; 
V, 488 ; Rudra Smeva (most 
kindly), III, 1 10; a form and name 
of Agni, 159 ; Satarudriya, IV, 
150 seq.; is Agni in his immortal 
form, 156; oblations of wild 
sesamum, on an arka leaf, to, 
156; was originally Manyu, 
157; etymology, 157; V, 116; 
hundred - beaded, thousand • 
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eyed, hundred - quivered, IV, 
1 57 ; oblations of gavedhuki 
flour on an arka leaf, 1 58 ; is 
tbe Kshatra (whilst the Rudras 
are the Vu), 159, 163; the 
golden-armed leader of hosts, 
160; worshipped with mystic 
utterances, 161 ; Agni created 
as the hundred-headed Rudra, 
201 ; his shaft piercing Pragl- 
pati's body, V, 36 n. ; the ruler 
of animals, 329 ; by hairs of 
lion, wolf, and tiger being put in 
cups of Suril representing wild 
animals, Rudra's shaft is only 
directed against these, and he 
spares domestic cattle, 230; 
consecrates king by the Trish- 
rubh, 313. 
Rudras, by fourteen syllables gain 
>a(urda»a-stonr,a,1 11,40; eleven, 
born from VSL*, 149 ; placed in 
the air with Vayu, 150; kindle 
the sun, 231 ; Vasus (with Mitra) 
and Rudras mix the clay, 331; 
fashion air-world by means of 
trish/ubh, 234; Rudras and 
Vasus sing praises of (bricks in) 
second layer, IV, 35 ; how 
produced, 33; Vasus and Ru- 
dras connected with embryos 
and jtaturviffMa - stoma, 68 ; 
Vasus, Rudras and Adityas 
separate, and are the lords 
when heaven and earth separate, 
75 ; connected with Indra, &c, 
1 01 ; the lords of the south, 
101 ; Vasus, Rudras, Adityas, 
Maruts, Vi/ve Devifr build on 
different quarters of the altar 
(E.S.W.N.Zen.), 118; of earth, 
air, and sky, 158-159; originate 
from drops of oblations, 159 ; 
are the Vu (whilst Rudra is the 
Kshatra), 159; are spread by 
thousands over these worlds, 
168; in tribes (j-atani), 160; 
the arrows of the Rudras of 
sky, air and earth are rain, 
wind and food, 164, 165 ; the 
Rudras invoked in the Sataru- 
driya are Agnis, 167 ; the 
eleven Rudras enumerated, V, 
116; arise by performance of 
midday pressing, 173 ; obtain 
the part of Vishnu, the sacrifice, 



corresponding to the midday 
pressing, 443; Indra, with 
Vasus, Rudras, and Adityas, 
receives offering of Gharma, 
479, 480. 

ru,ja, an arrow, III, 38. 

ruftmati, oblations to Agni and 
Varuna, IV, 337-339. 

rflpa, f.irm, — oblations to forms. 
See prakrama. 

Sacrifice, path of, not to be swerved 
from, III, 14 ; V, 10; west (to 
east?) path of sacrifice, III, 347 ; 
sacrifice is happiness, 351 ; 
performed from the left (north) 
side, IV, 107 ; of ever-flowing 
blessings, 107 ; all beings are 
settled in the sacrifice, 144; 
has only one finale, heaven, 1 46 ; 
is all-sustaining, 199; they who 
perform it are wise, 199 ; YagUi 
as Gandharva, with the Dak- 
shUis, as Apsaras, his mates, 3 31 ; 
comparative efficacy of sacri- 
fices, 399 ; is a Man, 300, 305 ; 
Pra,g3pati, the Sacrifice, is the 
Year, V, 1 ; 38 ; the fire its 
womb, 3 ; is a counterpart of 
Pra^apati, a 2 ; becomes the 
Sacrificed body, 3 3, 37 ; bolt of 
the sacrifice (yaj^flfameni), 43 ; 
the successful issue of the sa- 
crifice, 66-68 ; the five great 
(mahlya^a), 95; sacrifice is 
cattle, 116; animal sacrifice 
fivefold, 125 ; like a forest with 
desert places and ravines, the 
sacrifice not to be entered 
without knowledge, 160 ; (true) 
form of sacrifice ensures en- 
trance to the heaven of the 
living, 212; is devotion, 231; 
a web, 252; the navel of the 
earth, 390 ; passage between 
Agnidhra and ATatvala is the 
gate of the sacrifice, 497 ; sa- 
crifice is the self of all beings, 

5°4- 
Sacrificer, is Indra, III, 13; 18; at 
Va^apeya sprinkled with re- 
mains of offering material, 38 ; 
the child of the earth, 125 ; he 
is Agni, 313 ; is really intended 
to be born in heaven, 345 ; is 
Pra^apati, Agni, the sacrifice, 
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IV, introd. xv seq. ; carried to 
heaven by, or flying there in 
shape of, birdlike altar, IV, in- 
trod. xxi seq. ; becomes Death, 
xxiii ; ousted from his realm 
(yapamSnaloka) by wrong sa- 
crificial procedure, IV, 94 ; is 
the fire on fire-altar, 94 ; sits 
down with the Vuve DcvSi» on 
the higher seat (in the sky), 
134 : is established with Vuve 
Deva\6, 302 ; the fire-ahar, 
Mahavrata, Mahad uktham, his 
divine immortal body, 379 ; is 
the body of the sacrifice, 380 ; 

V, 336; in entering on the 
fast he gives himself up to the 
gods, and by the sacrifice he 
becomes an oblation to the 
gods by which he redeems 
himself from them, V, 36 ; 37 ; 
and is freed from sin, 38 ; 
Sacrificer dying whilst away 
from home, 197 seq.; when 
about to die, 201 seq.; when 
dead, goes to the place won by 
him in heaven, 304 ; symbol- 
ically placed in heaven, provided 
with the Soma-drink, 331 ; 
drinks Aindra cup at Sautri- 
maal and has his abode with 
Indra, 245; is Aditya, 248 ; re- 
quests invitation from priests for 
partaking of cup (of vast), 259 ; 
arises in the other world with a 
complete bodyand all limbs, 3 59; 
by means of the golden light (or 
a gleam of light shining after 
him) goes to heaven, 303 ; with 
VSvati and other wives, 349 ; 
whilst sacrificing becomes a 
Brahmaoa, 348. 

Sacri fleer's wife, led forth by 
Nesh/rf, III, 31 ; puts on gar- 
ment of Kuja grass, 33 ; dis- 
carded when without son, 65 ; 
Sacrificer's wives sprinkle the 
horse, V, 313; they weave pearls 
into its hair, 313; they cleanse 
sacrificial horse, 331-333 ; 
walk round it, 332, 333 ; fan it, 
333 ; the four wives in attend- 
ance at sacrifice, 349 ;— she is 
made to look upon the Maha- 
vira, 472. 

sacrificial post. See Yupa. 



sidana, settling of bricks, III, 154 ; 
sadana and sudadohas, 301, 305 
seq. ; 379 ; V, 5. 

sadas, associated with Cagati, V, 495. 

sadasya, a seventeenth priest re- 
cognised by the Kaushitakins, 
IV, 348 n. 

s&dhyas, the guardians of one of the 
four regions, V, 359. 

sag3ta, III, 107, in. 

sa^urabdfya, oblation on the darbha 
bunch on freshly ploughed altar- 
site, fa Agni's fore-share, (III, 
33*t 3J3); IV, J85. 

sagush, IV, 32. 

sana, the first winter-month, IV, 
70. 

Saba^anyi, the Apsaras, is an inter- 
mediate quarter (? S. E.), or the 
earth, IV, 106. 

sahasradakshixa, III, 140. 

sahasya, the second winter-month, 

IV, 70. 

Saiiaii, V, 393. 

Saindhava (horses), are the Hotns 
and Adhvaryus, V, 94. 

Sikalya, chosen to quench the fire- 
brand Ya^jfavalkya, V, 115; 
questions beyond the deity 
(Pragapati-Brahman) and dies 
in misery, 117. 

Sakayanins, — their doctrine regard- 
ing the nature of Agni, IV, 
363. 

Saktya. See Gauriviti. 

■Sakuntala, the Apsaras, mother of 
Bharata, V, 399. 

jikvara (and raivata) -saman, a 
prrshf£a-slman, III, introd. xx- 
xxii ; connected with Pankti, 
Triaava, &c, 91 ; jikvara and 
raivata produced from trixava 
and trayastrwwa, IV, 12 ; con- 
nected with Brihaspati, Vuve 
Devaufr, the upper region, &c, 
103. 

/akvarf (verses), V, 331, 333. 

/ali, HI, 117. 

•rSlavWka (or saljbr/ka), hyena (?), 

V,7i. 
salt, means cattle, III, 33, 399; 
seventeen bags (asvattha leaves) 
thrown up by peasants to Sacri- 
ficer, 34 ; scattered over Glrha- 
patya site, 399 ; is the amnion 
of the fire, 302, 344 ; saline soil 
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means cattle, 343 ; is seed, V, 
426. 

Salva, a people, IV, 344. 

Saman, III, introd. xiii seq. ; was 
in VWtra, 138; — (= va^inaw 
saman) sung by Brahman, 23 ; 
part of triple Veda, 139, 141 ; 
is sung on the rik, IV, 13 ; the 
husband of the Rik, 14 ; — si- 
mans sung on svayamitWnsis, 
144; are sap (rasa) laid into 
the worlds, 145 ; on bhflA 
bhuva£ svar, 145 ; six Samans 
sung (by Adhvaryu) over ap- 
peased altar, 177 seq. ; are 
the vital airs, 177; make body 
boneless and immortal, 178 ; 
those six Samans are immortal 
bricks, 181 ; Riks and Samans 
as Apsaras, the Gandharva 
Manas' mates, 333 ; are wishes, 
as one prays with them, 233 ; 
by the Mahavrata-sa'man the 
Saman (veda) enters Pra^Spati 
as his vital fluid, 284 ; Saman 
(veda) consists of 4,000 brjha- 
tis, and Ya,jus and Saman of 
(7,200 and 3,600) 10,800 pahk- 
tis, 353 ; saman sung (by Brah- 
man) at Sautramani, the Saman 
representing lordship (kshatra) 
or imperial sway,V, 355; is the 
essence of all the Vedas, 255 ; 
is the Veda of the gods, 370 ; 
a decade of it recited, 370; sung 
at pravargyotstdana, 496 ; drives 
off the Rakshas, 496. 

samanabbrit (holders of the pervad- 
ing air) are the speech-sustain- 
ers, IV, 15. 

sSma-nidhana, IV, 116. 

sambhara, III, 36 ; V, 447. 

Sam^-ivi-putra, IV, introd. xviii. 

samgrahitri, charioteer, one of the 
ratninai*, III, 62, 104. 

Mini (acacia suma), a samidh of, IV, 
302 ; etymology, 202 ; for ap- 
peasement, not for food, 202 ; 
peg on tomb, V, 436. 

samidh, eleven, III, 259 ; twelve for 
Kshatriya and Purohita, 259 ; 
three udumbara ones, soaked 
in ghee, put on the fire prior to 
its being led forward, IV, 189 ; 
are Agni's food, 191, 202 ; three 
(jam!, vikankata, udumbara) put 



on, 203, 203 ; samidh means 

vital air, 305. 
samidhent, twenty-four, III, 167 ; 

twenty-one, 172; seventeen, 174; 

eleven, the first and last of which 

recited thrice, V, 35, 39. 
samish/aya^-us, 1 1 1, 1 85; nine (eleven) 

at AgnUayana Soma-sacrifice, 

IV, 357 seq. ; not performed at 
Dfksha»iyesh/i, &c, 258 seq.; 
at etymology, 261 ; the nine to 
complete the nine incomplete 
offerings, 261 seq. ; is food, 

V, 44- 
samkr/'ti-saman, V, 333. 
Saramada. See Matsya. 
samr%, is Pravargya, V, 443 ; his 

throne-seat, 461. 

samra^-cow (of Pravargya), killed 
by a tiger, atonement, V, 131 
seq. ; cf. gharmadughsL 

samrsyjya (imperial dignity), III, 
introd. xxiv; represented by 
throne-seat at Sautramani, V, 
249. 

samriUsava, III, introd. xxv. 

samsr/p-oblations, III, 114 seq. 

samsthl, III, introd. xi ; the samsthS 
is the year, V, 248. 

samstubh (metre), is speech, IV, 89. 

Simudri (son of Samudra). See 
Ajva. 

samudriya - metre, III, 352 (cf. 
samudra - metre, = the mind, 
IV, 88). 

samvatsara, (?) year of cycle, IV, 21; 
etymology, V, 14. 

samya&l, IV, 26, 27. 

5amy os, makes good all imperfections 
in sacrifice, V, 29;— jamyorvika, 
a resting-place, 44. 

sand (sikati), produced from clay, 
III, 158; scattered over saline 
soil on Garhapatya site, 300 ; 
on Ahavantya site, 344; is the 
ashes of Agni Vauvanara, 300 ; 
his seed, 300, 302, 311; emptied 
fire-pan filled with it, 311 ; on 
uttara-vedi, 349; two kinds, 
black and white, 352 ; is the 
lost part of the Brahman (Pra- 
gipati), 353 ; is unnumbered, 
unlimited, 353 ; number of sand 
grains, 353; represents bricks 
with formulas, 353 ; the sedi- 
ment of water, 416. 
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sandhi-stotra, III, introd. xviii, xix, 
12 ; is trivrrt at Karavapaniya, 

"7- 
Stn/ila, fire-altar, IV, 167, 212, 273, 

a 74- 

.SaWilya, III, 414; IV, introd. xviii, 
instructs the Kankatiyas, IV, 
354) 379 ! disputing with his 
pupil Saptarathavahani, 295 ; 
instructs Vamakakshiyaaa, 345; 
his doctrine of the Brahman, 
400. 

SaWilyayana, instructs Daiyampati, 
IV, 273; cf. Kelaka SaWilya- 
yana, 364. 

jantadevatya, the same as jatarud- 
riya, IV, 156. 

sap, vital (rasa), unites head and 
breath (vital air), IV, 201. 

japha. See lifting- stick. 

saptad&ra-stoma, III, introd. xxiii ; 
connected with Vij, &c.,9i; used 
at Dajapeya, 118; at midday- 
service of Kesavapanfya, 127 ; 
produced from jukra - graha, 
and from it the vairQpa-saman, 

IV, 9 ; is space, Pragapati, the 
year, 62 ; connected with gods 
generally and the creator, frees 
the VL» from death, 68 ; is food, 
79 ; connected with Vanwa, 
the Adityas, the west, &c, 
101, 102. 

Saptarathavahani, disputing with his 

teacher SiWilya, IV, 295. 
sapti, leader or side-horse, 1 1 1 , ao, 2 1. 
Sarasvat, is the mind, III, 398 ; V, 

3*, 35- 
Sarasvata wells, III, 398. 
Sarasvat?, victim to, III, introd. 

xviii, xxiv ; is Vai, 39, 80, 398 ; 

V, 3*1 35, *93. 476; partha- 
oblation to, III, 82; assists 
Varuna, 113; samsrrp-oblation 
(pap), 115; prayxxgim havis 
(pap), 125; ewe with teats in 
dewlap her victim at Sautra- 
ma»), 1 29 ; cures Indra of 
effects of Soma, 135; with 
Sarasvat! Vai's support the Sa- 
crificer is anointed at Agni- 
teyana, IV, 228 ; takes Sri's 
prosperity (push/i) and receives 
(mitravinda) oblation (pap), V, 
62-65 ; is healing medicine, and 
assists the Ajvins in curing 



Indra, whence she gets the 
ram for her guerdon, 216, 
223 ; ram immolated to her, 
217 ; ewes sacred to her, 218; 
she distils the Soma (plant) 
brought away from Namuii by. 
the A/vins, 232 ; connected 
with the air (and the midday- 
pressing), 241, 247 ; bestows 
food, 243 ; connected the rainy 
season and autumn, 247 ; to- 
gether with the Arvins she 
prepares the Sautrama*! to 
heal Indra, 249 ; Ajvins, Saras- 
vat} and Indra are everything 
here, 253 ; have a share in the 
Gharma, 47 5 ; an ewe her victim 
at Ajvamedha, 300 ; assists the 
Ajvins in restoring the head of 
Makha, 475. 

SarasvatT, river, water from it used 
for coronation of king, III, 73. 

sarathi, III, 62. 

jarira, etymology (jri), III, 144. 

Sarkarakshya. See Cana. 

Sarn^aya. See Suplan. 

sarpana, III, 114; with the horse, to 
the Pavamana-stotra, V, 305. 

sarpanama-formulas, III, 369; ety- 
mology, 370. 

sarpavidya, the Veda of snakes, V, 
367. 

Sarva, form and name of Agni, III, 
159'; is the waters, 159. 

Sarvamedha, III, introd. xxvi ; V. 
417 seq. ; a ten-days' sacrifice, 
418. 

Sarvaprrsh/£a, III, introd. xxii ; IV, 
346. 

sarvastoma, IV, 246. 

sarvavedasa, sarvasva (all one's pro- 
perty), — substitutes in giving it 
away, IV, 321 n. 

jastra, III, introd. xii ; attended by 
Sacrificer, 41 ; is the Sacri- 
ficer's subjects, 41 ; same as 
stotra, IV, 14; (professional) 
reciter is despised, 367 ; (uktha) 
without it, the stotra is in vain, 

V, 257. 
sasvat, III, 98; V, 250 n. 
sata, a bowl (of reed), V, 220, 252. 
jatamana, round (gold) plate, III, 

104 ; presented to Brahman, 

141 ; fee for bahishpavamina of 

Ajvamedha, V, 306. 
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Satanika Satra^ita, performed the 
Ajvamedha, V, 400, 401. 

Sataparneya. See Dhira Satapar- 
neya. 

6'atarudriya, IV, 150 seq. ; ety- 
mology, 156, 157; amounts to 
the year, 166, 167 ; to the 
Mahad uktham, 168, 320. 

jatajarsha-rudra-jamaniya, IV, 157. 

.ratatiratra session, V, 91 seq. 

satobnhatf metre, in the form of it 
steers were produced, IV, 38. 

Satraj-ita. See Satanika. 

Satrasaha. See Sona. 

Sattra, sacrificial session, — of a 
hundred Agnish/omas, Ukthyas, 
Atiratras, V, 91, 135 seq. ; per- 
formance of a year's Sattra is 
like the crossing of an ocean, 
145 seq. ; of a thousand years, 
and its substitutes, 170 seq. 

Sattrin, — whether to have separate 
or common hearths, V, 175; if 
taken ill, keep apart and offer 
Agnihotra, 175; in case of death, 
Sattrin to be burnt by his own 
fires, 175. 

Sat vats, V, 401. 

Satyakama Cabala, V, 393. 

satya-saman, III, 361, 363 (corr. 
IV, 146). 

Satyayag-wa Paulushi (PnUinayogya), 
a teacher, IV, 393, 394. 

SatyayaxBi, V, 354, 395 ; cf. Soma- 
jusnma Satyaya^ni. 

Satyayani, IV, 21 ; his view as to 
the nature of Agni, 363. 

Sauieya PnUinayogya, in disput- 
ation with Uddalaka Aruni, V, 
79 seq. 

Saulvayana, an Adhvaryu priest, 
V,6i. 

Saumapa Manutantavya, V, 392. 

i'aunaka. See Svaidayana, Indrota. 

Saturomateya. See Asha</£i. 

Sautramani, III, introd. xxvi, 129 
seq.; castrated bull the fee, 
137; a draught mare, 138; 
a sattra, III, introd. xii, 140; 
performance, V, 213 seq.; is 
both an ish/i and an animal 
sacrifice, 220; is Soma, 220; 
by Sautramani one's enemy is 
overcome, 223; should be per- 
formed after each Soma- 
sacrifice to replenish one's self, 



239 ; becomes (or is) a Soma- 
sacrifice, 240, 245, 264 ; belongs 
to Indra, 24;; is the year, 247, 
248; is the moon, 248; pre- 
pared by Asvins and Sarasvat! 
to heal Indra, 249; a BrShmana's 
sacrifice, 260 ; is the body of 
man (Sacrificer), 262 ; Yagfa, 
the Sautramani, at first with 
the Asuras, went over to the 
gods, 270. 

savana, the three (Soma-pressings), 
of Gayatrt, Trishrubh, and 
Gagati nature, are devoted to 
Agni, Indra, Vuve Deva£ re- 
spectively, V, 106, 443, 444; 
iAj-vins, Sarasvatf, Indra), 241; 
Vasus, Rudras, and Adityas), 
24 m., 443. 

Savaniya victims, on first day of Aj- 
vamedha, V, 377 ; on third, 395. 

savinua-stoma, is victorious assault, 
the year, IV, 63. 

savitra, formulas and libations, III, 
190, 196; IV, 266 ; are one half 
of the year, 347 ; an Anush/ubh 
one (not approved of), V, 89. 

Savitri, the impeller, speeder, III, 
2, 61 ; preliminary oblation to, 
4 ; by six syllables gained the 
six seasons, 40 ; twelve or 
eight -kapala cake, 61, 115; 
ditto of fast-grown rice, 69 ; 
Savitri Satyaprasava, 69, 109 ; 
partha - oblation, 82 ; assists 
Varuna, 113; samsrip-oblation 
(twelve or eight-kapala cake), 
1 1 5; prayugOm havis (ditto),! 25; 
ditto cake at SautrSmanf, 136 ; 
saw the Savitra formulas, 190; 
is Agni, 191 ; poured out as 
seed, 192 ; is the mind, 193; 
(the dappled steed) with his 
rays (reins) measures out earth 
and regions, 195 ; is yonder sun, 
195 ; die heavenly Gandharva, 
195; he who chooses his friend- 
ship chooses glory and pros- 
perity, 251; Savitri and Bri- 
haspati, connected with the 
regions and the Aatush- 
/oma, IV, 69; the sun-rayed, 
golden - haired Savitri raises 
the light, 195 ; is the guardian 
of all beings, 195 ; Savitri, the 
sun's well-winged eagle, is Pra- 
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l&pati, 305; distributes the im- 
mortal light among creatures, 
plants and trees, more or less, 
and, along with it, more or less 
life, 323 ; takes Sri's dominion, 
and receives (mitravinda) ob- 
lation (eight or twelve-kapila 
cake), V, 62, 65 ; brahmaiarin 
committed to him, 86 ; victim 
before initiation for Sattra, 
formerly to Savitri, now to 
Prayapati, 174 ; SavitWscake is 
on twelve kapilas, to win the 
food of the year, 222; connected 
with the rainy season, 247 ; 
receives oblation at Sautramani 
(for having assisted in healing 
Indra), 252 ; the fourth of the 
ten deities ('all the gods') 
receiving oblations of drops, 
280; three ish/is to Savitri 
Prasavitri, Savitri Asavitri, 
Savitri Satyaprasava, 284 ; 
Savitri is this earth, 284 ; takes 
the sacrificial horse to heaven, 
319; cake (on twelve kapi- 
las) to Savitri Prasavitri, 355; 
ditto to Savitri Asavitri, 356; 
ditto to Savitri Satyaprasava, 
358 ; three oblations to Savitri, 
409 ; deposits the dead man's 
bones in the earth, 433; Savitri, 
with the .Ribhus,Vibhus, and Va- 
gas, receives offering of gharma, 
480 ; is the wind, 480. 

sivitri, the sacred (Giyatri) formula, 
taught to Brahmaiarin at once, 
formerly after a year, V, 87, 89. 

savyash/i&ri (savyastha, savyesb/jbri, 
savyesb/£a), III, 62, 102. 

Sayakayana. See fyapanra. 

Sayavasa. See Gana. 

science, — sciences (vidy&fr) to be 
studied, V, 98. See triple 
science. 

sea, the womb of waters, III, 416. 

seasons, six, III, 31, 220, 351 ; IV, 
228 ; V, 287 ; ruled over by 
Savitri, III, 40 ; connected with 
the metres, castes, samans, sto- 
mas, 91 ; the five bodily parts 
of Pra^apati, 152 ; seven, 249, 
358; IV, 177, 211, 277, 314; 
the six seasons fasten the year 
to the moon, III, 269; are the 
Vuve Dev££, 311 ; three sea- 



sons of growth (spring, rainy 
season, autumn), 340; by sea- 
sons the age of embryo and 
man is computed, 386; consist 
of two months, 386; IV, 29; 
the Artava their rulers, 74 ; 
they move hitherwards and 
thitherwards (come and go), 91 ; 
five, 120; in each season there 
is the form of all of them, 126 ; 
everything fits in with its place 
by means of the seasons, 1 26 ; 
are (? rise) upwards from this 
earth, 138; are deranged for 
him who dies, 129; seven or 
five, 163 ; the six seasons are 
the Fathers, 243 ; a dying man 
changes to the season he dies 
in, 344 n. ; — originated from 
the words ' bhfii>, bbuva£, svar,' 
V, 13; the sun is their light, 
149; are continuous, all first, 
all intermediate, all last, 248 ; 
the year is the bull among the 
seasons, 276. 

seed (retas), produced from whole 
body, III, 349; white and 
speckled, 351; moist, 353; 
is twenty-five-fold (or twenty- 
fifth), 353 ; possessed of vital 
air, otherwise becomes putrid, 
354 ; is virile power, 354 ; cast 
silently, 358; IV, 308; shed 
only by testiculati, III, 384; 
when productive, V, 53, 56; 
after seed is implanted, birth 
takes place, 180; from seed 
of man and animal everything 
is generated, 180 ; the essence 
of food, 364 ; of the sacrificial 
horse (Pnujapati) becomes gen- 
erated, 375. 

self-surrender. See surrender. 

Senagit, Paryanya's commander-in- 
chief (in the upper region), is 
the first winter month, IV, 108. 

serpents, are the worlds, III, 369 ; 
different kinds of, 370 ; great 
serpent an object of wonder, 
V, 4 o. 

sesamum, oblations of wild sesamum 
to Rudra, IV, 156. 

seven, IV, 377, 314. 

seventeen, IV, 74. 

seventeen/old, is Pra^apati, III, 8, 
79; v » 384; Brihaspati-Praji- 
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pati, III, 31, 22; man, 174; 
Pra^apati, space, I V, 62 ; Prajja- 
pati, the year, 76 ; food, 79 ; the 
chest, V, 163. 

sh&feha, sixty in the gavarn ayanam, 
V, 147; the two kinds (PW- 
shtbya and Abhiplava) are two 
revolving wheels of the gods, 
crushing the sacrificer's evil, 
149; the two kinds to be 
worked into each other like the 
threads of one web, 149 ; alter- 
nate in sattra, 162 n. 

shiddi/otri formula, V, 121. 

shartrimja-stoma, is the firmament, 
the year, IV, 65. 

sheep (see avi, and ram;) pro- 
duced in the form of dvipada 
metre, IV, 38 ; with sheep's 
wool malted barley bought at 
Sautramani, V, 219. 

shoi&ra-stoma, gained by Aditi, II 1,40. 

shWa/in (sacrifice), III, introd. xvi 
seq., xxiii; victims of, 13 ; forms 
part of Keiavapaniya Atiritra, 
IV, 405; twelve in the year's 
session, V, 147. 

sho<faji-graha, belongs to Indra, 
III, 6. 

sha/asi-stotra, III, 127. 

shoes, of boar-skin, III, 102; he 
who has performed Ri^asOya 
is never to stand on ground 
without shoes, 129. 

sick man, when he gets better, asks 
for food, IV, 87. 

sickle, the crops go nigh to, III, 327. 

side, right side of animal the 
stronger, IV, 115. 

silk-cotton tree. See cotton tree. 

silver, piece of, tied to a darbha plant 
and taken eastwards (as the 
moon), V, 196 ; gold and silver 
plates (lightning and hail) be- 
neath feet of Sacrificer whilst 
consecrated at Sautramani, 251 ; 
as dakshini, 357 ; silver plate 
inserted under sand, 462. 

SinWali, is V8i, III, 231 ; pap to 
her, (the extreme end of) one 
of the four regions, IV, 364. 

lipita, (? bald part), V, 9. 

•Sipivishft, (? bald), Vishnu, V, 9. 

sins, etymology (jrt, jri), III, 144, 
«45»4°i. 

•mna, man sports therewith, V, 76. 



sitting, — one who has gained a posi- 
tion in the world is anointed 
sitting, IV, 227. 

six, its symbolic meaning, III, 268, 
269 ; IV, 166. 

sixteenfold, is Aditya as the wielder 
of the fifteenfold thunderbolt, 
IV, 85 ; animals (cattle), V, 252 ; 
man, animal, universe, 302 n. 

sky (dyaus), union with the sun 
(Aditya), III, 149; connected 
with Paramesh/Ain and Aditya, 
188; is the waters, 2 1 6; fashioned 
by the Adityas by means of 
Gagatf, 234 ; udder of, is the 
waters, 284 ; is Pra^-apati's head, 
313, 317; sheds seed in the 
form of rain produced by smoke 
(steam), 383 ; the seat of the 
waters, 416; isblissful (jambhQ), 
IV, 88 ; above the third lumi- 
nous back of the sky is the 
world of righteousness (sukr/ta), 
122; is the left wing of the 
Agni-Prajapati, the altar and 
universe, 179 ; is the higher 
abode, 202 ; the highest home, 
303 ; steadied by clouds and 
stars, V, 126; connected with 
Indra, 241 ; the sky, rain, the 
first conception, 315, 389; is, 
as it were, yellow, 467; is a 
place of abode for all the gods, 

505. 

slaughtering-knife. See knife. 

sleep, not to be disturbed, as during 
it the union of the two divine 
persons in the eyes takes place, 
'V, 371 ; mouth of him who 
has been asleep is clammy, 37 1 ; 
in sleep man's functions cease, 

37*. 

jloka (noise, praise), partha-obiation 
to, III, 82. 

jmajana. See burial-place; ety- 
mology, V, 422. 

smoke, is the breath of the sacrifice, 
III, 240; is seed shed by the 
earth, and becomes rain, 383; 
is the vigour of fire, IV, 250. 

snake, is neither worm, nor non- 
worm, III, 90; are the people 
of Arbuda Kadraveya, the Sar- 
pavidya their Veda, V, 367. 

Snataka, may initiate the Unnetri 
priest, V, 137. 
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joiis, — haras, sotis, ariis (heat, fire, 
flame) of Agni, IV, 183. 

Soma, the moon, III, introd. xxviii ; 
means truth, light, 8 ; glory, 56 ; 
princely power (kshatra), 8a ; 
by four syllables gained four- 
footed cattle, 40; pap to, 56; 
brown bull is of his nature, 57 ; 
Soma Vanaspati, pap of jya- 
m£ka millet to, 70 ; Soma, king 
of Brahmanas, 7a, 95; p&rtha- 
oblation to Soma, 8a ; tiger- 
skin his beauty, 81, 9a ; ratha- 
vimoianiya-obiation to, roa ; 
assists Varuna, 113; (upasad) 
pap to, 1 18 ; (pa&tabila) pap on 
south part of veda, lao, 131 ; 
fee to Brahman, brown ox, 
1 a a ; prayughn havis (pap), 125; 
Soma withheld from India, 1 30; 
Soma juice flows from Indra, 
131; Soma bought at new 
moon after year's initiation, 
181; is paramahuti/>, 358; the 
blowing wind (Vayu), 34a ; the 
vital airs, 34a; the breath, 
354; life-sap, 34a; buying, 
driving about, &c, 34a ; is the 
drop, 405 ; the imperishable, 
405; is Pra^apati, IV, introd. 
xxi ; rules over trees, IV, 76 ; 
protector of the north, 10a ; 
connected with Maruts, eka- 
vi>»ja-stoma,nishkevalya-jastra, 
vaira^a-siman, 103 ; the nectar 
of immortality, 351, 353 ; with 
Agniiayana, Soma to be pressed 
for a year, 320; is the moon, 
349 5 V, 6, 9, 10; pressed at 
full moon, and in the subsequent 
half-month enters waters and 
plants, 10; Soma created out 
of Praglpati with a* life of a 
thousand years, 15; Agni and 
Soma become eater and food, 
16 ; Soma, the moon, is the 
Ajvamedha, 33, 34; takes Sri's 
royal power and receives (mitra- 
vinda) oblation (pap), 63-65 ; 
fetched from heaven by GSyatri 
in bird's shape, 133; Prc&apati, 
the sacrifice, is king Soma, 305 
seq.; one purged by Soma offers 
the Sautramani, a 1 7 seq. ; is the 
drink of the Brahmana, 317; 
is Indra's faithful companion, 



sa6 ; contributes to joy (intoxi- 
cation), 327 » -fukra somapitha, 
331; jukra madhumat, 333; 
taken from Indra by Namuii, 
and brought away again by the 
Atvins and distilled by Saras- 
vatt, 332, 333; the second of 
the ten deities 'all the gods' 
receive oblations of drops, 380 ; 
Soma Vaishsava, king of the 
Apsaras, 366 ; Soma is the seed 
of the vigorous steed, 390 ; king 
Soma's throne-seat, 461. 
Soma-netrai> (dev3Z>), seated above, 

III, 49. 

Soma-Rudra, pap to, cooked with 
milk from white cow with white 
calf, III, 65; they removed 
darkness from the sun (Surya), 
66. 

Soma-sacrifice, interlinked with 
AgnUayana, III, 343 ; the per- 
former of it eats food once a 
year in the other world, IV, 
399 ; is (Pra^ipati's) seven teen- 
fold food, 348 ; as distinguished 
from haviryap&a, V, 119. 

soma-samsthi, III, introd. xi, xii. 

Somajushma S3tyaya£»i, disputation 
on Agnihotraat Ganaka's house, 
V, iia, seq. 

somatipavita, III, 139; somitipfita, 
V, 336. 

somavamin, III, 139; V, 317, aa6. 

soma-vendor, malted rice bought 
from him at Sautramauf, V, 
320. 

son, — sons treated kindly by father, 

IV, 35; when asked by father 
to do anything, say 'what will 
therefrom accrue to us?' 59; 
dear son a favourite resort, 
16 1 ; taken by father to his 
bosom, 306 ; sons in early life 
subsist on father, the reverse in 
later life, V, 157; father re- 
turning from abroad is received 
kindly by his sons, 304 ; father 
and son part in time of peace, 
308. 

Sona. SsUrSsaha, king of PDJ-ttla, per- 
formed the Ajvamedha, V, 400. 
sounding-holes, are the vital airs, 

V,4«7. 
South, connected with Kshatra, &c., 
Ill, 91 ; kine and goats most 
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plentiful in south region, 404 ; 
is the trishfubh, IV, 45 ; is vira^- 
(wide-ruling^, 46, 101 ; the 
Rudras its lords, 101 ; Indra its 
protector, 101 ; connected with 
paftladaja-stoma, praiiga-jastra, 
and br/hat-saman, 101 ; con- 
nected with Vayu, 106; region 
of Fathers, 226; V, 485; is 
space and the air, V, 17. 

South-east, Ukhya Agni (the sun) 
held up towards, III, 280; sa- 
cred to Agni, IV, 80 ; the sun 
is placed there, 133; in that 
region is the door to the world 
of the Fathers, V, 424. 

sowing, of all kinds of herb-seeds on 
agnikshetra, III, 337. 

space (aerial expanse) is Pra^apati 
the year, and the Saptadaja- 
stoma, IV, 62. 

spade, is a thunderbolt, V, 448 ; of 
udumbara or vikankata wood, 
448. 

sparrow (kalavinka), springs from 
Vuvarflpa's head, III, 130. 

speech (voice), lord of, is Pra^a- 
pati, III, 5 ; based on vital air, 
151 ; is the srui, 192 ; world 
of speech, 145, 192; there is 
a keen edge to it on one or 
both sides, 200; speaks truth 
and untruth, divine and human, 
200 ; consists of vai (voice) and 
akshara (syllable), 203 ; is a 
spade, 215; is of three kinds, 
rii, yagas and stman ; or low, 
half-loud and loud, 239; is 
healing medicine, 341 ; by speech 
the gods conquered the Asuras 
and drove them out of the uni- 
verse, 387; the breath is the 
male, or mate, of speech, 391 ; 
a vital air, 402 ; produced from 
mind (and the moon), and from 
it the winter, IV, 11; is the 
U/shi Vuvakarman, 12 ; sus- 
tained by the pervading vital 
air (samana), 15 ; made by the 
gods their milch-cow, 173; one 
of the five divisions of vital air 
in the head, 190; by speech 
one gets into trouble, a 10; 
speaks both truth and untruth, 
257 ; Agni as Speech (the tray! 
vidya), 364 seq.; is the sun, 



365; evolved from mind, and 
from it breath, 376, 377; the 
libations to Mind and Speech, 
(Sarasvat and Sarasvati) are 
such to the Full and New moon, 
V, 28,31, 32, 35 ;— single of vital 
airs, 246; mind is manifested 
as speech, 262 ; what is thought 
in mind is spoken by speech 
and heard by ear, 263 ; by mind 
and speech all is gained, 507. 

sphur^aka, tree, not to stand near 
a grave, V, 427. 

sphya (sacrificial wooden sword), 
handed to consecrated king, III, 
no; gaming-ground prepared 
therewith, in. 

spinal column, is continuous, V, 

35- 

spoon, (cf. srui, sruva), taking up of 
the two offering-spoons (,?uhu 
and upabhrit), V, 56; not to 
clink together, 57, 60, 61. 

spring-season, connected with east, 
giyatrt, &c, I II, 9 1 ; is the earth, 
386 ; consists of months Madhu 
and Madhava, 386 ; produced 
from breath, and from it the 
Gayatrf, IV, 4 ; in spring forest- 
fires occur, V, 45 ; the Brah- 
maoa's season, 348. 

sprinkling, — of Sacrificer with re- 
mains of (prasavaniya) offering- 
material at Varapeya, III, 38; 
of fire-altar with water, IV, 169, 
174; of completed fire-altar 
with mixture of dadhi, honey 
and ghee, as Agni's after-share, 
185 ; of sacrificial horse with 
water, V, 278, 316. 

sprit, bricks of fourth layer, IV, 66 
seq. ; free creatures from death, 
67. 

spWti, oblations, V, 133. 

Sraumatya, a teacher, his view of 
the nature of Agni, IV, 363. 

Srausha/, different modes and tones 
in uttering it, V, 57 seq.; its 
five formulas are the un- 
exhausted element of the sacri- 
fice, 170; — 482, 502. 

srt, excellence, III, 144, 163, 392; 
distinction (social eminence), 
IV, no, 132, 241; V, 285, 313; 
goodness (r), 326, 327; pros- 
perity, V, 18, 59 ; beauty, 315. 
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Sri, goddess of beauty and fortune, 
springs from Prayapati, and is 
despoiled by the gods, V, 6a. 

SriSgzja, a people, V, 169. 

sr/sh/i, bricks of fourth layer, IV, 
71 seq.; ? throwing of prastara 
(sacrificer) into the fire, V, 34 ; 
creation (?), 458. 

Srotriya, is an upholder of the sacred 
law, III, 106. 

sru> (offering-spoon), is speech, 

III, 192; the two serving as 
Agni's (the golden man's) arms, 
373; of udumbara for Vasor 
dhara, IV, a 14. 

Srutasena, performs A/vamedha, V, 
396. 

sruva, (dipping-spoon), thrown east- 
ward or northward, III, 53 ; is 
breath, 1 9a ; two oblations 
therewith, IV, 204. 

staff, as sacrificial fee, V, 11, 13. 

stake, sacrificial See Yflpa. 

stambaya^us, III, 325. 

standing, one is stronger than sitting, 

IV, 172, 178; he who has not 
yet gained a position (but is 
striving to gain it) is anointed 
standing, 237. 

stars (nakshatra), how created, III, 
149 ; are the lights of righteous 
men who go to heaven, 244; 
are the hair (of the world-man), 
IV, 288 ; as Apsaras, the Gan- 
dharva ATandramas' mates, 232 ; 
are lightsome (bhakuri), 2 32 ; 
originate from Pra^apati's hair- 
pits, 361. 

steer (r/'shabha) is vigour, produced 
in the form of the satobWhatf 
metre, IV, 38. 

step, is the briskness in man, V, 266. 

sthali, cauldron, III, 270. 

sthapati (governor), III, in. Cf. 
Revottara. 

sticks, striking king with, III, 108. 

stobha, HI, introd. xxiii. 

stokiya, oblations of drops, a thou- 
sand to ten deities, V, 279, 280. 

Stoma, — are laid down as bricks in 
fourth layer, IV, 59; are the 
vital airs, 61 ; are food, 218; 
oblations relating to the Uneven 
and Even stomas, forming part 
of the Vasor dhlra, 217, 218; 
seven, 277, 314 ; do not fail by 



excess or deficiency of one 

stotriya, V, 1 57 ; increasing by 
four (verses), 166, 167. 

stomabhaga, bricks of fifth layer, 
are the essence of food, IV, 92 
seq. ; are the firmament (naka), 
93, 97; the first twenty-one 
are the three worlds and four 
regions; the last eight are the 
Brahman, the disk of the sun, 
94; are the heart, 96, 99, 115. 

stone, — hunger is laid into it, hence 
it is hard and not fit for eating, 

IV, 170; put in water-pitcher 
and through it in Nirrrtf s re- 
gion, 171 ; it should break there, 
171 ; variegated stone set up 
whilst Agni is led forward, 19s ; 
is the sun, 196 ; is the vital air 
and vital power, 196 ; is put 
into the Agnidhriya dhishaya, 
243, 360. 

stool, gold, for Sacrificer, and Adh- 
varyu, V, 360, 361. 

stotra, III, introd. xii seq.; attended 
by Sacrificer, 41 ; is the Sacri- 
fice's own self, 41 ; stotras of 
Abhisheianiya, 69 ; the same as 
the jastra, IV, 14 ; connected 
with the production of food 
(life), 72. 

stotriya- trifa, IV, 14. 

stronghold, threefold, III, 213. 

sfi, 'to animate, speed,' III, 3. 

Subhadrika, dwelling in KimpTIa, 

V, 3*«. 

Subrahmanya, priest, is made the 

Udgatri, V, 137. 
sfidadohas, and sadana, III, 301, 

305, &c; is the breath, 302, 

354; IV, 5. 

Sfidra, — Arya and Sfidra ruled by day 
and night, IV, 74, 75 ; Sudra 
woman as the Arya's mistress, 
V, 326 ; Sudra is untruth, 446. 

mi, heat, pain, suffering, IV, 171 ; 
V, 497 n. 

SuM, second summer month, IV, 29. 

6'ukra, first summer month, IV, 29. 

■Sukra-graha, 111,6; purorui formula 
of, in ; produced from r*k- 
sama-saman, and from it the 
saptadaja-stoma, IV, 8. 

Sfiktavaka, a completion of the 
sacrifice, V, 44. 

julavabhntha, V, 12a. 
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summer-season, connected with the 
South, Trish/ubh, &c, III, 91 ; 
produced from the mind, and 
from it the Trish/ubh, IV, 6; 
consists of months SaJH and 
6'ukra, 29 ; is the part between 
earth and atmosphere, 29 ; is 
scorched, V, 45 ; the Kshatriya's 
season, 347. 

Sun, twenty or twenty-first- fold, 
111,265; IV, 163; V, 37, 291, 
305 ; there is a man in the sun's 
disk (mamfola), III, 367; its 
disk is the Brahman, and the 
Gayatrf, IV, 94 ; is smooth and 
round, 180; its disk is varie- 
gated, 196 ; when the sun sets 
it enters the wind, 333 ; is a 
baker of the baked, 352 ; is the 
foundation of Pra^apati and 
the Sacrificer, and generated 
out of their own self, 3s 4, 355 ; 
the sun — its orb, light, and man 
— is the triple science, the Ma- 
had Uktham, Mahavrata, and 
Fire-altar, 366; the man in it 
is Death, who is immortal, 366 ; 
its orb is the gold plate and 
the white of the eye ; its light 
the lotus-leaf and the black of 
the eye ; its man the gold man 
(in the altar) and the man in' 
the right eye, 367, 368 ; is the 
goal, the resting-place, V, 37; 
the towering form of the bull, 
107 ; (Aditya) slaughtered as an 
animal victim by Prag&pati, and 
consequently endowed with cer- 
tain powers, 128 seq. ; repre- 
sented by piece of gold tied to 
darbha plant and taken west- 
wards, 195 ; established on the 
Br/hati, 255, 256; walks singly, 
314; is spiritual lustre, 314, 
315; not rivalled by any one, 
354 ; no one able to turn him 
back, 359 ; is a remover of evil, 
426; originates from Vishnu's 
head when cut off, 442 ; whilst 
the sun shines the performer of 
Pravargya is to wear no gar- 
ment, nor to spit, nor to dis- 
charge urine, 447 ; is Brahma- 
naspati, 453; is the truth, 
457 ; the Brahman (n.), 460 ; 
Yama, 460; Makha, 460; is 



the child (garbha) of the gods, 
469 ; the lord of creatures, 469 ; 
the sustainer of sky and gods, 
470; the never-resting guardian, 
470; is the father, 472; is a 
web-weaver, 484 ; the quarters 
are its corners, 498 ; is the fal- 
low stallion, 501. 

Sun and Moon (stiryaMandramasau), 
are Pra^apati's eyes, III, 113. 

SunaAsepha, legend of, III, 95, 109. 

Sunlsirya, seasonal offering, III, 48; 
SunisTriya, part of Pra^apati's 
body, V, 77 ; oblations of, 77 n. 

sun-motes, III, 79, 80; as Apsaras, 
the Gandharva Surya's mates, 
IV, 231; they float clinging 
together, 231. 

sun-rain, III, 76. 

sun-rays, are the Virve DevaA, V, 196. 

sunwise motion, III, 359; leads to 
the gods, 372, 373. 

Suparna, eagle (or falcon), Savitrfs 
(garutmat) Suparna, (is Praga- 
pati), IV, 105 ; a Suparna of 
the Trish/ubh metre (is the 
mldhyandina-pavam&na) bear- 
ing the Sacrificer to bliss, V, 

«73- 

Suplan Slrftraya, V, 239. 

sura, cups of. 111, 8 ; mean untruth, 
&c.,8, 9; drawn by Nesh/r/, 10; 
one of them held by Vauya or 
Raganya, 29; oblation of, 133 ; 
offered to Fathers from pitcher 
with a hundred, or nine, holes, 
136; originates from Indra's 
hips, V, 215; preparation of 
sur3, 223, 224; it means food, 
and the Vis, 225; contributes 
to joy (intoxication), 227, 228 ; 
is the essence of waters and 
plants, 233; gladdens the Sacri- 
ficer, 233 ; is drank by him 
and priests, being unpropitious 
for a Brahmana, 233, 245; 
others make a Raganya or 
Vai/ya drink it, 233; it falls to 
the share of the Fathers of him 
who drinks it, 233 ; purifies the 
Sacrificer whilst itself is purified, 
236. 

surrender (paridi), of one's self, IV, 
186,239,251,269; V, 236. 

Sfirya, as Gandharva, with the sun- 
motes, as Apsaras, his mates, 
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IV, 231 ; is the highest of all 
the universe, 240; created by 
the Brahman and placed in the 
sky, V, 27; evolved from the 
sky, and from him the Siraa- 
veda, 102; Sfirya's daughter 
purifies the Soma with tail- 
whisk, 226 ; she is Faith, 226 ; 
Sflrya, the highest light, is hea- 
ven, 267 ; sacrificed as animal 
victim, 320 ; expiatory pap, 346, 
347; is the eye of creatures, 
346 ; Sflrya, Vayu, and Heaven 
and Earth, 347 ; walks singly, 
388 ; one of his rays is the rain- 
winner, 478; is heaven, the 
highest light, 502 ; (regent of 
the sky) is the self of the gods, 

505. 

Sfiryi/tandramasau, are Prayapati's 
eyes, III, 313. 

SGryastut Ukthya, V, 419. 

Sushena, Parg-anya's chieftain (gri- 
mani) in the upper region, is 
the second winter month, IV, 
108. 

Susravas Kaushya, a teacher, IV, 
391. 

Sflta, one of the ratninai, 1 1 1, 60 ; is 
the spiriter (sava), 60-62 ; 1 1 1. 

sut a and asuta, V, 24 1 n. 

Svadha, as such the Fathers wor- 
ship the divine Purusha, IV, 
373 ; the Father's food, V, 96- 
98, 234; the autumn is the 
SvadhI, 423. 

svadhyaya, the study of one's daily 
lesson of the scriptures, V, 100 
seq. 

svaha, therewith logs are conse- 
crated, HI, 261; is food, IV, 
139; is distinct (definite), 183; 
is the Vashaf, 277. 

Svaidayana, a Saunaka, and northern 
Brahmana, defeats Uddilaka 
Aruni, V, 50 seq. 

svar, — cf. bhCfr. 

svara>, metre, III, 364 ; of thirty- 
four syllables, IV, 385. 

svSra-saman, produced from Trish- 
/ubh, and from it the Antar- 
yama-graha, IV, 6, 7; bow 
chanted, ib. 

svara-siman days, performed either 
as Agnish/oiuas or as Ukthyas, 

V, 147. 



S varbblnu, an Asura, smites the sun 
with darkness, HI, 65, 406. 

Srarjit N&gnag-ita, or Nagna.fi t, the 
Gandhara, a riranyabandhu, 

IV, 21. 

svayam-itrnraa brick, represents the 
three worlds, III, 155 ; the first 
belongs to Prayapati, 187, 378; 
second to Indrigni and Vijva- 
karman, 188; third to Para- 
mesh/£in, 188 ; — laying down of 
first, as earth, food, and vital 
»«•", 377; the lower vital ahr, 
399 ; IV, 2 ; the second (in the 
third layer) is the middle part 
of the body and its vital air, 
42 ; the air, 44, 45 ; the third 
(in the fifth layer), 96, 99 ; the 
vital air in the middle of the 
body, 114, 116, 140 seq. ; obla- 
tions thereon, 182 ; is an utta- 
ravedi, 182; svayamatrutsas as 
substitutes for fire-ahar, 271. 

Svetaketu Aruoeya, has sacrifice 
performed for him by Vairvi- 
vasavya, IV, 333 ; his view re- 
garding the fore-offerings, V, 
40; regarding the nature of 
honey, 90; disputation on Agni- 
hotra at Ganaka's house, 112 
seq. ; questioned by his father 
regarding the fording-foothoWs 
of the year, 147. 

6'vikna. See Pratidarsa, ftshabha. 

Svisb/akr/'t, performed between two 
oblations, HI, 40; the same 
for kamyesh/is, IV, 248 ; is fer- 
vour (tapas), V, 41 ; the Kshatra, 
25 3 ; three oblations of blood 
at A/vamedha, 337, 338; is 
Rudra, 338. 

swan maidens, V, 70. 

sweat-pores, as many as there are 
hair-pits and rain-drops, V, 169. 

Syaita-siman, III, introd. xvi ; sung 
by some over completed altar, 
IV, 180. 

jyama, III, 14. 

jyamaka, millet, III, 70. 

•Syapanra, a people, IV, 344 n.; 
Sy apama Siy akayana, 1 1 1, 1 7 1 ; 
IV, 274, 344. 

jyena, falcon or eagle, one of the 
GSyatri metre (is the bahishpa- 
vam&na) bearing the Sacrificer 
to bliss, V, 173; the talon- 
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slaying syena, the king of birds, 
originates from Indra's heart, 
a 1 5 ; with two feathers of jy ena 
the sacrifice is purified (swept up 
and down) at Sautrimaaf , 2 30. 

tail, — twenty-one-fold, IV, 2 2 2 ; con- 
traction and expansion of bird's 
tail, 301 seq. ; — tail whisk as 
purifier, V, 220, 235. 

TWyiL III, 153. 

tanu, (five bodily parts), III, 153. 

Tapa, the first dewy season, IV, 
136 ; is the sun, 126. 

tapas, (austerities) to be practised : 
of him who does so every part 
shares in the world of heaven, 
IV, 362; there is no perpetuity 
in it, 418. 

t3pas/lita, (the fire-altar used at the 
sacrificial session of that name), 
IV, 317 ; substitute for a session 
of a thousand years, V, 1 7 1 seq. ; 
amounts to a Bnhatt, 172. 

Tapasya, the second dewy season, 
IV, 126. 

TSrkshya, the commander-in-chief 
of the sacrifice (or north), is the 
first autumn month, IV, 107 ; 
Tirkshya Vaipasyata, king of 
birds, V, 369. 

tirpya, III, 85. 

teacher, of brahma*3rin, whether to 
carry on sexual intercourse, or 
not, V, 90. 

testicles, V, 500. 

thighs, joined to body at upper end, 
III, 306 ; thigh-bone the largest 
bone, IV, 137. 

thirteen, IV, 74. 

thirty, — limbs of body, IV, 167. 

thirty-one, IV, 76. 

thirty-three, IV, 76; V, 164. 

thousand, — means everything, IV, 
147, 304 ; V, 348 ; — the benefits 
of a life of 1,000 years, how to 
be gained, IV, 363. 

thread, — with it fried rice-grain is 
bought at SautrSmanf, V, 219. 

threefold, the, belongs to gods, III, 
21. 

throne-seat, of udumbara, for con- 
secration at Vi^apeya, III, 35; 
of khadira at Abhisheiantya, 
105; rising from, 138 ; thereon 
Ukhya Agni placed and carried, 



367 seq. ; represents the earth, 
267 ; of udumbara wood, 267 ; 
V, 349; represents imperial 
dignity, 349 ; royal dignity, 349; 
the womb and navel of the 
Kshatra, 250; throne-seat, of 
Pravargya, the samra^, 461 ; of 
udumbara, shoulder-high, 461 ; 
wound with grass-cords, 461. 

thunderbolt, is filteenfold, III, 413; 
the (sixteenfold) sun (Aditya) 
is its wielder, IV, 85; has a 
sling (or handle) on its right 
side, 86 ; Indra drives off the 
Asuras therewith, 193 ; is the 
thunder, V, 116. 

tiger, skin of, used at consecration 
ceremony of Ra^asfiya, III, 
81; is Soma's beauty, 81, 92; 
produced in the shape of the 
vii% metre, IV, 38 ; is vigour, 
38 ; springs from entrail of 
dead body, if not cleaned out 
before being burnt, V, 203 ; 
springs from Indra's entrails, 

»'5. 
tilvaka, tree, not to stand near 

a grave, V, 427. 
tongue, distinguishes the essence 

(taste, flavour) of food, V, 263. 
tooth, — how teeth grow and decay, 

V, 5*, 54- 

top, — of grass-stalks is sacred to 
the gods, IV, 185. 

tortoise (k&rma), how created, III, 
147 ; a living one placed in first 
layer, 389; is the life-sap of these 
worlds, and these worlds them- 
selves, 389 ; the lower shell 
the earth, the upper one the 
sky, and what is between is the 
&i>*> 389 i > s anointed with dadhi, 
honey, and ghee, 389 ; is the 
same as the sun (Aditya), 390 ; 
is the vital air, 391 ; Agni Vaij- 
vdnara, Aditya, creeps over the 
three worlds in the shape of 
a tortoise, 392 ; the lord of the 
waters and the bull of bricks, 
392 ; — how laid down on the 
altar, IV, 2. 

traJdhatavi, offering at SautrSmam, 
III, [39 ; at Purushamedha, V, 

413. 

trayastrinua (-stoma), connected 
with pankti, raivata, &c, III, 
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91 ; truiava and trayastriwua, 
produced from the agrayana 
and from them the sikvara and 
raivata-simans, IV, 11, 12 ; is 
a foundation, the year, 65; 
connected with Aibhus and 
Vuve Deviii, frees living beings 
(bhfita) from death, 70 ; is 
connected with Brihaspati, the 
Vuve Devi\&, the upper region, 
&c, 103 ; last of the uneven 
stomas, 217 ; trayastrbiua day, 
430. 

trayt vidyi, III, 1 39 ; (the brahman) 
first created, 145, 193 ; is all the 
metres, 193; consists of hymns, 
tunes, and prayers, 196 ; dug 
out by the gods from the mind- 
ocean. 4T5; (stoma, yagus, 
rii, siman, brihat, rathantara) 
is food ; mentioned in final 
benediction of the Vasor dhari 
consecration, IV, 320 ; is the 
truth, 358; the (Soma)-sacri- 
fice, 361 ; contains all existing 
things, 352 ; Pra^ipati's body 
contains (or consists of) it, 352; 
consists of 10,800 eighties of 
syllables, 353 ; is Speech, and 
Agni (the fire-altar), 364 seq. ; 
is the universe, 403 ; constitutes 
the (new, divine)- body of the 
Sacrificer, V, 38 ; evolved from 
Agni, Vayu, and SQrya, and 
from it the luminous essences 
bhQA, bhuva£, svar, 102, 103 ; 
the Brahman priest to use the 
trayi vidyi, 104 ; is the unex- 
hausted element of the sacri- 
fice, 170. 

trayodaja-stoma, gained by Vasus, 
III.40. 

trayovwwa-stoma, the array, the 
year, IV, 61. 

trees, all except udumbara side with 
the Asuras against the gods, III, 
356 ; ruled over by Soma,lV,76. 

treti, die, III, 107. 

trikakubh (metre), is the udina, IV, 
88. 

trinava-stoma, connected with Pank- 
ti, jikvara, &c, III, 91; with 
trayastrimja produced from the 
igrayana-graha, and from them 
the jikvara and raivata-simans, 
IV, 11, 13 ; is strength, the 



year, 64 ; connected with Aditi 
and Pushan, 69 ; connected with 
upper region, Brihaspati, Vuve 
Devaii, &c, 103, 103 ; is the 
two sides (flanks), V, 1 64 ; 
trinava day, 420. 

tripiwa, III, 83. 

triple science. See tray? vidyi. 

trishamyukta, offerings, III, 54, 56. 

trishrubh, gained by Indra, III, 40; 
is vigour, strength (virya), 64 ; 
is the one rule which the gods 
keep, 447; IV, 262, 308 ;V, 31 1, 
312 ; connected with kshatra, 
&c, III, 91 ; is the body, self, 
167, 218, 253; produced from 
the summer, and from it the 
svira-siman, IV, 6 ; year-and-a- 
half-old calves produced in the 
form of it, 39 ; is the south, 45; 
the air of trishrubh nature, 57 ; 
Viyu connected with it, 142 ; is 
the thunderbolt, 193, 308 ; con- 
nected with the sun, 197 ; of 
eleven syllables, 308; is the 
generative breathing (of Pragi- 
pati), 327-379 ; an eagle of the 
trishrubh metre (midday Pava- 
mina) bearing the Sacrificer to 
Wiss, V, 173 ; thereby the Ru- 
dras consecrate king, 312. 

trivn't-stoma, gained by Mitra, III, 
40; connected with brahman, 
&c, 91 ; produced from upiawu- 
graha, and from it the Rathan- 
tara, IV, 5; the swiftest of 
stomas, 61 ; is Viyu, 61 ; is 
breath, 66; through it (con- 
nected with Agni) the priesthood 
delivered from death, 67 ; is 
the head, 78; connected with 
Agni, the Vasus, the east, igya- 
sastra, rathantara-siman, 100. 

truth, remaining with the gods, and 
untruth with Asuras, IV, 257; 
he who holds to it, though first 
poor, in the end prospers, 257 ; 
truth in faith, V, 46 ; conquers 
pain, always to be spoken, 85. 

Tura Kivasheya, IV, introd. xviii ; 
builds fire-altar at Kiroti, IV, 

»79- 
TvashrW, assists Varuua, HI, 113; 
rules over living forms, 113, 
115 ; (samsrip) ten-kapila cake 
to, 115; prayqg&jn ha vis (ten- 
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k.ipala cake), 135 ; his son Vu- 
varfipa, 130; V, 313; ram 
slaughtered for him. III, 162 ; 
fashioned first the sheep, 41 1 ; 
takes iSri's forms and receives 
(mitravindjt) oblation (ten • 
kapala cake), V, 63-65 ; prac- 
tises mystic rites on Indra and 
excludes him from the Soma- 
draught, 213 seq. ; 248 ; Tvash- 
tri, the seminal, is multiform, 
293 ; fashioner of the couples 
of animals, 293. 

twenty-five, IV, 75. 

twenty-five-fold, is seed, III, 353 ; 
is the body, IV, 168, 222. 

twenty-four-fold, is man, III, 167 ; 
the wing (paksha), IV, 222 ; 
Pr^gapati, the year, V, 141. 

twenty-nine, IV, 75. 

twenty-one, IV, 75, 191 ; V, 150. 

twenty-one-fold (or twenty-first), is 
man, 111, 172 ; (stoma) the sun, 
127, 265; IV, 163; V, 37, 150 
(cf. note), 305 note, 333, 335; 
the tail, IV, 222; the belly, V, 
164; the altar, &c, 334, 335; 
the head of the sacrifice, 335. 

twenty-three, IV, 75. 

twinkling of the eye, as many as 
there are spirations, and hair- 
pits, V, 169. 

udana, becomes the vylna, IV, 16 ; 
(breath of the nose) fills man, 

V, 31. 
ud&nabhrrt (holders of the upward 
air), are the ear-sustainers, IV, 

>5- 

udavas&niyesh/i, III, 115, 139; IV, 
260. 

udayanlya (Atiritra), IV, 254. 

UddiUaka Anwii, son of (Aruna) Gau- 
tama, a KurupaJMala Brlhmana, 
[IV, 333 n., 393 n. ;] V, 50 seq. ; 
in disputation with fouieya Pra- 
tfnayogya, 79 seq. ; teacher of 
Proti Kausurubindi, 153. 

Uddalavat, a Gandharva, V, 30. 

udder, in one third of cow, III, 237. 

uddh&ra, share, — purastid — , upar- 
ish/Mt, IV, 162. 

UdgStri priest, seated towards north, 
III, 109; gold wreath his fee at 
Dajapeya, 119; by means of 
the Mahavrata (saman) he puts 



the vital fluid into Pngipati, 
the altar, IV, 283 ; is the rainy 
season, V, 45; initiated for 
Sattra (as being the thunder- 
cloud and rain), 135 ; holding 
on to him from behind, 173 ; 
not to chant the Udgttha of 
bahishpavamlna at Asvamedha, 
305; isthefriendof the gods, 388; 
the UdgatHs db, as it were, the 
PatnS's work at the sacrifice, 504. 
udgitha, — of bahishpavamina at As- 
vamedha performed by the 
horse, V, 305. 
udumbara (ficus glomerata), means 
substance, food, III, 35, 36, &c; 
strength, life-sap r 373; used for 
throne seat at Vsljjapeya, 35 ; 
for food-vessel, 36; for con- 
secration water-vessel, 73, 80; 
ditto for the king's kinsman to 
sprinkle from, 83 ; branch hid- 
den in wheel-track, 104 ; how 
produced,. 256 ; sides with the 
gods, whilst all other trees do 
so with the Asuras, 256; con- 
tains the vital sap of all other 
trees, 256, (267), 394 ; produces 
fruit (thrice a year) equal to 
that of all other trees, 257 ; is 
always moist, 357 ; udumbara 
jar used for sowing seed on 
Agnikshetra, 337; etymology, 
395 ; samidhs of, IV, 189, 191 ; 
samidh with forking branches, 
203 ; offering-ladle of, for vasor 
dhira, 2f4 ; originates from In- 
dia's flesh (and force), V, 215 ; 
means strength, force, 220, 448. 
U£P>ti, formulas and oblations, III, 

40. 
Ugra, form and name of Agni, III, 

159; is Vlyu, 160. 
Ugrasena, performs Ajvamedha, V, 

39«. 
ukha, fire-pan,— materials collected 
for, III, 180; belongs to Pragt- 
pati, 180 ; eight parts of, 180 ; 
thereinto the Sacrificer pours 
his own self, 180; represents 
the three worlds, 210, 233 seq.; 
313; fashioning of, 233 seq.; 
is a cow, 237 ; is Agni's self 
(body), 239; is the Sacrifice's 
own self, 351 ; baking of pan, 
353 seq. ; instructions in case 
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of its breaking, 263 ; ditto in 
case of fire therein going out, 
963; etymology (ut-khan), 270; 
filled with sana and milk, 310, 
311 ; not to be looked at when 
empty, 310 ; placed on mortar 
in first layer, 396-398 ; is the 
belly of the animal Agni, 400 ; 
shaping and baking of it side by 
side with the building of fire- 
altar, IV, in trod, xiz ; a repre- 
sentation of the three worlds, 
ib. ; is placed on the mortar, 2 ; 
Pnyapati and Sacrificer are 
poured therein as seed into the 
womb, 34 1 ; therein, as the 
three worlds, Pra^3pati pours 
his own self, 354. 

Ukhya Agni, III, 263, 265; is held 
up towards east, 272, (275) ; 
towards south-west and north- 
east, 280 ; carried about for a 
year, 269; placed on chariot 
and driven about, 190 seq. ; 
poured on Garhapatya, 310; IV, 
191 n. ; 308 n. ; by building an 
altar without carrying him for 
a year one kills all beings in the 
form of an embryo, 272 ; one 
must not officiate at such a sacri- 
fice, 272 ; relaxations of rule, 
a 73> 374 ; only one who has 
carried Agni for a year attains 
immortal life, 324 ; placed on 
fire-altar with ' vasha/,' 202, 341. 

uiii&isbfakhara, V, 48911., 500. 

uktha, III, introd. xiv-xvi; (= ma- 
had uktham), the food of Agni, 

IV, 342 ; the uktha is Agni, 
Aditya, Prana, the Purusba, 

399; (=^astra), V, 257. 

uktha-stotra, 1 1 1, intrqd.xivseq., 127. 

ukthya-graha, III, 11. 

Ukthya sacrifice, III, introd. xiv- 
xvi ; victims of, 1 2 ; two hundred 
and forty, or two hundred and 
thirty-four in a year's session, 

V, 147. 

ulukhala, etymology, III, 395. 

unbelief and belief, as two women 
with a man, (wrath) between 
tbem, V, ui-iia. 

uneven, belongs tothe Fathers, V,42 3. 

universe, in the beginning was nei- 
ther existent, nor non-existent, 
IV, 374 ; is Mind alone, 375 ; 



is only Death, hunger, which 
creates Mind, 402 ; universe 
originally was nothing but a sea 
of water, V, 12 ; in the beginning 
was the Brahman, 27. 

UnnetW, priest, initiated last for 
sattra by non-initiated Snataka 
or Brahmaiarin, V, 137. 

unstringing (formulas). See ava- 
tana. 

untruth, — remaining with Asuras, 
and truth with the gods, IV, 
257 ; he who speaks untruth, 
though first nourishing, comes 
to nought in the end, 257; 
women, the stidra, the dog and 
the blackbird (crow) are un- 
truth, V, 446. 

upabhrrt. See spoon. 

upahita, III, 151. 

upamxu-graha, III, 6 ; is the month 
of the sacrifice, 53 ; produced 
fromgayatra-s4man,IV,4; from 
it the trivrjt, 5. 

upanayana, initiation of Brahmani- 
cal student, V, 86 seq. 

upanishad (mystic import), the 
essence of the Ya^is, IV, 339 ; 
regarding the nature of Agni, 
363 seq.; V, 155. 

uparish/ad bhiga£, IV, 185 ; cf. 
uddhara. 

Upasad, 111,116.118,355; IV, 187; 
with three kindling-verses, and 
without prayagas and anuyijas, 
IV, 259; the two performances 
are two strongholds between 
which the fire-altar is built, 316; 
are the fervour in the sacrifice, 
3 17 ; are day and night, and Pra- 
vargya the sun, 317; three, six, 
twelve, or twenty-four Upasad- 
days,or ayear, 317,318; on Sata- 
rudriya-day, day of preparation, 
and sutya-day, 320; like after- 
offerings of a backward direc- 
tion, V, 43 ; twelve Upasad-days 
at Arvamedba, 371; ditto at 
Purushamedha, 403; is com- 
bined with Pravargya, 493. 

upajaya, supernumerary, V, 220EU 

upasthana, of fire on fire-altar, IV, 
269; with seven- versed Aindra- 
hymn, 274, 275. 

upay%p, by-offering, eleven, HI, 163. 

upayamani, (supporting) tray, V, 
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458 ; is the air, the Pravargya 
pot placed thereon, 477, 481, 
488. 

upper (or great) region, — is the sun, 
IV, 27 ; the pankti, 45 ; sover- 
eign mistress (adhipatni), 46, 
102 ; the Vuve Devai> its lords, 
102 ; connected with Brihas- 
pati, the trwava, and trayas- 
triflua stomas, the jDkvara, and 
rairata sAmans, 102, 103 ; a 
boon-bestower,is Praianya,io7; 
is the Sacrificer's region, 485. 

Orga, second autumn month, IV, 49. 

Urvaji, an Apsaras, — is the upper 
region, or the oblation, IV, 108 ; 
Urvarf, and Purfiravas,V, 68 seq. 

Ushas, wife of Bhutinam patlft (Pra- 
^apati, the Tear), III, 158. 

ushftih, — in the form of it three-and- 
a-half-year old Mine produced, 

IV, 39 ; is the eye (of Pra^a- 
pati), 327-328. 

ushaisha, turban, III, 86. 

usurer (money-lender), V, 368. 

utkara, heap of rubbish, is the seat 
of what is redundant (super- 
fluous), IV, 137 

utsldana,— of Pravargya, IV, 187; 

V, 493 seq. 

utsarga, formulas of removal (of dis- 
tress), III, 408. 

uttaramandri (tune or lute), V, 356. 

uttara-nlrlyana (litany), V, 412. 

uttara-vedi (high, or upper, altar), is 
the sky, III, 349; the womb, 
349 ; the air, V, 248 ; on the 
uttara (northern) vedi, 225; 
used for ' setting out' the Pra- 
vargya vessels, 498 ; its navel is 
the voice, 498. 

vi>a (food, race, strength), III, 204. 

VSyja,— Savitr/, with ftbhus, Vibhus, 
and Vaja, receives offering of 
gharma, V, 480. 

Va^apeya, III, introd. xi, xxiii seq.; 
by offering it one ascends to 
upper region, a, 3 ; to the 
light, 33 ; becomes immortal, 
33; wins Pra^apati, 3; it be- 
longs to Brihmana and Riganya, 
3 ; by offering it one becomes 
samra>, 4 ; it is superior to 
RagasQya, 4 ; IV, 225 ; number 
seventeen prevails thereat, III, 



8 ; etymology, 1 3 seq. ; is a 
supernumerary (special) rite, 
246. 
va^apeya-graha, belongs to Indra, 

III, 6 ; five such, 8. 
va^apeya-saman, III, introd. xxiii, 

11, 12. 

va^aprasavtya, (seven) oblations as 
Va^apeya, III, 37; with re- 
mains thereof Sacrificer sprin- 
kled at Vajapeya, 38; (fourteen) 
oblations (of all-herb-seed) at 
AgnUayana, IV, 223 seq. ; are 
all food, 224. 

Vajpuravasa. See Karri V%a- 
jravasa. 

v3ghat, III, 218, 323. 

va>in, horse, carries the Gandharvas, 

IV, 401. 
v&git&m sSman, III, 23. 
vai, meaning of, III, 198. 
Vainya. See PWthin. 
Vaipajyata. See Tlrkshya. 
vaii%a-s£man, III, introd. xx, xxii, 

xxiii; connectedwithAnush/ubh, 
ekavimra-stoma, autumn, 91 ; 
produced from ekavim/a-stoma, 

IV, 10 ; connected with Soma, 
Maruts, north, &c, 102. 

vairtipa-sdman, III, introd. xx, xxii; 
connected with vlr, Gagati, &c, 
91 ; (?) = Wksama-sa'man, IV, 
8, 9 ; is an aWa-saman, 10 ; 
connected with Varuwa, the 
Adityas, the west, &c, 102. 

vauakha, month, new moon of, coin- 
cides with the nakshatra Rohini, 

V,3. 

Vaishaava. See Soma Vaishaava. 

Vauravaaa. See Kubera Vairravana. 

Vairvadeva, seasonal offering, 1 1 1 , 4 7 ; 
part of Pragipati's body, V, 74; 
oblations, 74 n. ; at Asvamedha 
(to Ka, Prajipati, Aditi, Saras- 
vat f, PQshan, Tvash/ri, Vishnu), 
289 seq. ; 29a seq. 

vauvadeva-jastra, connected with 
Brihaspati, the Vuve Dev3i>, 
the upper region, &c, IV, 103 ; 
on second day of Aivamedha, 

V, 381. 

vaiivadevt (Smiksha), III, 108;— 
bricks, IV, 23, 30 seq. ; repre- 
sent creatures, 31. 

vairvakarmaaa, formulas and ob- 
lations (corresponding to the 
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Sivitra ones), IV, 366 ; Agni 
Vaixvakarmana, 368 ; are the 
second half of the year, 347. 

Vauvanara, twelve-kapala cake to, 
III, 57 ; Vairvinara is the year, 
57,<i7o; prayiig&m havis(twelve- 
kapila cake), 135; pa/upuro- 
t&ia, 170; twelve-kapala cake 
at dikshi of Agniiayana, 147; 
■Vauvlnara is all the fires, 348 ; 
is Agni, 348 ; is the Kshatra, 
348 ; the Girhapatya is Agni 
Vairvinara, 300 ; the year, IV, 
33, 207 ; twelve-kapala cake 
which makes Agni VauvSnara a 
deity after being set up on fire- 
altar, 207 ; etymology, 308 ; is 
.the Kshatra, 310; is the sun, 
312; views regarding his nature, 
393 seq. ; is the Purusha, 398 ; 
■expiatory cake, V, 346 ; Vairvi- 
nara is this earth, 346. 

Vauvivasavya, officiates to Sveta- 
ketu Aruaeya, and is examined 
by his patron's father (Uddalaka 
Aruail, IV, 333. 

Vairya, takes part in chariot race, 
III, 29; holds honey-cup and 
cup of sura, 29; sprinkles king 
from asvattha vessel, 84 ; hired 
by some to drink the suri- 
liquor, V, 233; son of Vai/ya 
woman not anointed, 336. 

Vaivasvata. See Manu, Yama. 

Vaiyaghrapadya. See Bcufila, and 
Indradyumna. 

Vai, victim to, III, 15; (Sarasvattt 
the leader, 39, 80 ; (BWhaspati) 
VI*, pap of wild rice to, 70 ; 
the triple Veda the thousand- 
fold progeny of Vai, 140; out 
of her Pra^apati produced the 
waters, 145, 193 ; union with 
mind (manas), 149; bears the 
eight Vasus, eleven Rudras, 
twelve Adityas, and the Vbve 
DevaA, 149; V3i, the voice, 
speaks to a span's distance, 300; 
is part of speech, 303 ; is a 
mahishf (consecrated queen), 
339 ;— cf. Sarasvat! VU. 

vikovakyam, dialogue, to be studied, 

V, 9 8. 
vUlakhilyl, bricks of the third layer 
are the vital airs, 54 seq.; 
etymology, 55; by means of 



them the gods ranged over these 
worlds upwards and downwards, 

56. 

Vlmadevya, son of V&madeva. See 
Br/haduktha. 

vimadevya-siman, HI, introd. xvi, 
13, 374 ; how chanted, IV, 7 ; 
sung over completed altar, is 
the breath (vital air) and Vayu, 
179 ; is Pragapati, V, 333. 

Vamakakshayana, III, 314 ; instruct- 
ed by SaWilya, IV, 345. 

vapa, — of five cuttings (portions), V, 
135 ; vapi offering on second 
day of Ajvamedha, 393 seq.; 
victims with and without vapa, 
430. 

var, etymology, III, 146. 

varaaa wood, peg of, V, 436 ; enclos- 
ing-sticks, 439 ; sruva-spoon, 

439- 
viravantiya-s&man, III, introd. xiv- 
xxi ; used for Agnisn/oma-stman 
on first day of Asvamedha, V, 

J7«. 
Virkali, V, 169. 
varsh&hara, saman, V, 501. 
v&rtraghna, are the %yabhagas, V, 

J5°- 
Varuaa, by ten syllables gains Vmg, 
III, 40; his noose, 47, 57, 380; 
Vanijia is Agni, 51 ; (JBrihas- 
pati, 68); barley pap to, 57, 60; 
to Varuaa belongs the black, 
hence black cloth the fee for 
oblation to Varuaa, 58; knot 
sacred to Varuaa, 58 ; is the 
spiriter (sava) of gods, 60 ; the 
horse his sacrificial animal, 60 ; 
to Varuaa belongs what is hewn 
by axe and what is churned, 67; 
what is cooked by fire, 68; 
what grows in ploughed ground, 
71; the flowing water that does 
not flow, 76; the garment of 
initiation (at Abhisheianiya), 
87 ; Varuaa Dharmapati, barley 
pap to, 71; Varuaa consecrated 
king, 98, 103 ; upholder of the 
sacred law, 106; Varuaa Sa- 
tyau^as, 109; on being conse- 
crated Varuaa's lustre (bhargas) 
departs from him, 113 ; assists 
himself, 113; saaisrrp-oblation 
(barley pap) to, 116; seizes 
creatures, 116; pnyvghm havis 
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(pap) to, 135; barley pap at 
Sautrimant, 1 36, 1 37 ; Varuna is 
the injurer, 137; horse slaugh- 
tered for him, 162 ; to him 
belongs the sling, 379, 280 ; the 
sheep sacred to him, 411; 
Mitra and Varuna, out-breathing 
and down-breathing, connected 
with ekaviwa-stoma, IV, 68 ; 
rules over one-hoofed animals, 
75 ; protector of the west, roi ; 
connected with the Adityas, 
saptadaia-stoma, marutvatiya- 
jastra, vairupa-skman, 101, 102; 
runmati (lightsome) oblation to, 
238; is Agni (when completed 
and anointed), 238 ; is the 
kshatra, 239; Varuna and horse, 
V, introd. xix seq.; part of Pra- 
jjapati's body affected by Va- 
runa, 36 ; takes Srfs sovereign 
power and receives (mitra- 
vinda) oblation (ten-kapila 
cake), 62, 65 ; sends out his 
son Bhr/'gu to improve his 
knowledge, 108 seq.; through 
(a cake to) Varuna one delivers 
one's self from Varuna's power 
and noose, 221 ; Varuna's cakes 
of ten kap&las, for Varuna is 
Vira;, the lord of food, 222 ; 
connected with winter, 247 ; 
upholder of the sacred law, 351 ; 
is the king of the gods, 251 ; 
receives oblation in Sautra- 
mant (for assisting in healing 
Indra), 252 ; swearing by the 
inviolable waters a sin against 
Varuna, 265 ; Varuna's son or 
brother is a whirlpool, 266 ; 
the last of the ten deities (' all 
the gods ') receiving oblations of 
drops, 28 1 ; Varuna Gumbaka, 
343 ; propitiatory barley pap, 
346 ; Varuna seizes upon the 
drowned, 346 ; barley sacred 
to him, 346 ; Varuna Aditya, 
king of the Gandharvas, 365 ; 
(the regent of waters, ? and 
Nakshatras) is the self of the 
gods, 503, 506. 

Varuna-praghlsaA seasonal offering, 
111,47; part of Pragipati's body, 
V, 75 ; oblations of, 75 n. 

varuna-sava, III, introd. xxv,76, 103. 

Varuni. See Bhrtgu. 



varnnic nature, of cow, III, 51. 

varunya, III, 57. 

vara, hymn, IV, 112, 223. 

va\»a (? desirable or submissive), III, 
77. 

vasativari water, — at Asvamedha of 
four kinds, from the four 
quarters, 275. 

Vasha/, uttered with ten oblations 
of the Dartapurnamlsa, V, 3 ; 
is the sun and Death, and by it 
the Sacrificer is regenerated 
and delivered from death, 36 ; 
produces wasting away of cattle 
in winter, 45 ; — 377 note. 

Vasish/Aa, the Arshi, is breath-, IV, 
5; his (knowledge of the) Vii% 
coveted by Indra, V, 313 ; 
formerly only one of his family 
could become Brahman priest, 
212. 

Vasor dharS, shower of wealth, IV, 
213 seq.; is Agni's Abhisheka 
(consecration), 213; its mystic 
meaning, 221 seq. ; corresponds 
to year and Mahad uktham, 
221, 222. 

Vasu, dwelling in the air, III, 103, 
281. 

Vasus, by thirteen syllables gain the 
trayodaja-stoma, III, 40 ; eight 
Vasus produced from Vai, 149; 
placed on earth with Agni, 1 50 ; 
(with Mitra) mix the clay, 231 ; 
fashioned this earth-world by 
means of Gayatri, 233 ; Rudras 
and Vasus sing praises of (brick 
in) second layer, IV, 25 ; how 
produced, 33; Vasus and Rudras, 
connected with the four-footed 
and the jfeturvimja-stoma, 68 ; 
Vasus, Rudras, and Adityas sep- 
arated, and were the lords when 
heaven and earth separated, 75 ; 
connected with Agni, &c, 
100 ; the lords of the east, 100 ; 
Vasus, Rudras, Adityas, Maruts, 
and Vbve DevIA build on 
different quarters of altar E. 
S. W. N. U., 118; the eight 
Vasus enumerated, V, 116; 
arise by performance of morn- 
ing pressing, 173: consecrate 
the king by the Gayatra metre, 
312 ; obtain the part of Vishnu, 
the sacrifice, corresponding to 
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the morning - pressing, 443 ; 
Indra, with Vasus, Rudras, and 
Adityas, receives offering at 
Pravargya, 479, 480. 

vita. See wind. 

vltsapra, hymn and rite, III, 361, 
283 ; an unyoking-place, 386. 

vatsara, (fifth year of cycle), IV, ax. 

Vatsya, a teacher, IV, 372, 345 n. 

vaushaf, etymology, IV, 341, 346 ; — 
forms part of the unexhausted 
element of the sacrifice (and 
trayt vidyi), V, 170. 

vivltl, addressed by Udgatrr, V, 387. 

vayasyl, bricks in second layer, 
IV, ,4. 

Vlyu, how created, III, 148 ; his 
union with the air, 148; and 
the regions, 188 ; with him the 
Rudras in the air, 150; is the 
released Praglpati, 153; Vayu 
Niyutvat, 173 ; the out-breath- 
ing, 173 ; one half of Pragapati, 
'75 ; regent of the air, 304, 
(310, 386); Agni, Vayu, and 
Aditya, are all the light, 310; 
goes along by the breath of the 
gods, 331 ; is the vital air that 
went out of Praelpati, 312 ; is 
VLrvakarman (the maker of 
everything), IV, 6 ; blows most 
in (from) south, 6; becomes the 
mind, in right side of body. 6 ; 
wind produced by the prana- 
bhr/ts, 33; every where between 
the two worlds, 34 ; runs every- 
where in the same direction, 
34 ; is in the regions, 34 ; 
wind has rain in it, 35 ; over- 
lord of the air world, 48 ; is 
Pragapati (of the air), Agni, 
the Sacrificer, 57, 58 ; takes the 
part of Pragipati between head 
and waist, 60 ; becomes the 
deities and the forms of the 
year, 60 ; is the trivrit-stoma, 
and the swiftest, 61 ; the 
support of all beings, 66 ; en- 
closes all beings, 66 ; rules over 
wild animals, 75 ; Agni, Vayu, 
and Aditya move hitherwards 
and thitherwards, 90; the all- 
worker (vuvakarman), in the 
south, 106 ; blows sideways in 
the air, 130 ; wind and sky the 
highest, and close together, 



140, 141 ; is only on this side 
of the sky, 141 ; b the thread 
by which the sun strings the 
worlds to himself, 141 ; is of 
trish/ubh nature, 143 ; Agni, 
Vayu, and Aditya are the hearts 
of the gods, 163 ; is the self 
(body) of all the gods, 179 ; is 
the body (It man) of Agni-Praga- 
pati, the altar and universe, 
179; Agni, Vayu, and Aditya 
are the Pravargya (vessels), 1 87 : 
Vayu is the man (nara) of the 
air as (part of) the All (virva), 
308 ; is the breath, 208 ; Agni 
considered as Vayu, 363 ; Vlyu, 
the one wind, when entering 
man is divided into ten parts, 
V, 3; Pragapati becomes vital 
air, and Vlyu, 15 ; created by 
the Brahman and placed in the 
air, 37 ; Vlyu one of the six 
doors to the Brahman, 66, 67 ; 
offering for expiation to Vlyu 
in the direction in which the 
wind blows, 84 ; all beings (at 
death) pass over into the wind, 
and from thence are again pro- 
duced, 84 ; is evolved from the 
air, and from him the Yagur- 
veda, 1 03 ; Vlyu's form taken 
by sun, whence wind is invisible, 
1 30 ; Agni, Vayu, and Aditya 
are light, might, glory (fame), 
173; the swiftest of gods, 278; 
the fifth of the ten deities ('all 
the gods ') receiving oblation of 
drops, 281; is a singer of 
praises, 312 ; Vlyu cooks the 
food, 316 ; sacrificed as animal 
victim, 319; expiatory milk 
oblation, 345, 347 ; Vlyu is 
the transformer of seed, 345 ; 
Vlyu, Sflrya, and Heaven and 
Earth, 347 ; is Ptishan, since 
he supports (push) everything, 
474 ; (regent of the air) is the 
self of the gods, 505. 
Veda, triple (yagus, rti, slman), HI, 
139, 140, 141 ; the thousand- 
fold progeny of Vli, 140 ; the 
three Vedas (cf. trayi vidyi), 
consist of 10,800 eighties of 
syllables, IV, 353; study of 
the Veda, V, 95 seq. ; bene- 
ficial effects thereof, 99 seq.; 
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Rii, Yagus and Saman are light, 
might and glory (fame), 174. 
vedi, is this earth, III. 345, 349; 

IV, 235; V, 348; is the world 
of the (.'place for) gods, IV, 
118; measuring of vedi (for fire- 
altar), 30 seq. ; (mahavedi) equal 
to vedi of sevenfold fire-altar, 
306 ; vedi of ninety steps (for 
the sevenfold fire-altar), 308 ; 
is fivefold, 309 ; right edge of 
vedi a balance in which the 
Sacrificer is weighed, V, 45 ; 
is the golden, brilliant-winged 
Gayatri who bears the Sacri- 
ficer to heaven, 56; how to 
step past it, 57 seq. ; two vedis 
at Sautrimanl, 225 ; is the 
farthest end of the earth, 
390. 

vet, sacrificial call, is indistinct (in- 
definite), IV, 183; used with 
oblation of ghee (with gold 
chips in it), on completed fire- 
altar, 183; used (with ' svSha ') 
after final benediction of Vasor 
dhira consecration, 320; with 
'vasha/,' or 'svihS,' is food 
offered to the gods, 221. 

vetasa (bamboo), etymology, IV, 
174; cf. reed. 

vibhitaka nut, used as dice, III, 106 ; 
tree, not to stand near a grave, 

V, 4 »7. 

Vibhus — Savitri, with JUbhus, Vi- 
bhus, and Va^as, receives offer- 
ing of Gharma, V, 480. 

victim, animal, is Pra^apati, and re- 
presents all deities, IV, 404; 
number of, at Ajvamedha, V, 
309 seq.; is quieted (killed), 
321; human (symbolic), 407; 
set free, 411 ; enumerated, 413 
seqq. 

vikankata, (flacourtia sapida), is the 
thunderbolt, III, 53 ; how pro- 
duced, 256, 448; pieces laid 
round Pravargya pot, repre- 
senting the Maruts, V, 466 ; the 
vital airs, 486. 

vikarnt, brick in sixth or seventh 
laver, IV, 96, 99, 140 seq.; is 
Vayu, 140; is vital power (£yus), 

«4«»*9'. 
vikramana, one of Vishnu's steps, 
III, 96. 



vikranta, one of Vishnu's steps, III, 

96. 
vikr/ti, (fashioning) formula, III, 

283. 
village-boundaries, contiguous in 

time of peace, V, 306, 307. 
vimita, shed, put up on gaming ground, 

III, 11. 

vira>, bricks of fifth layer, IV, 83. 
Vira^, metre, gained by Varuna, III, 

40; of ten syllables, 183, 196; 

V, 403 n.; is Agni, III, 196; 

is food, IV, 50, 204; all food, 

IV, ia, 87; V, 408, 418; the 
unassailable metre in form of 
which tigers were produced, 
IV, 38 ; also two-year-old kine, 
39 ; is food, 50, 204 ; of thirty 
syllables, 94, 385; the undi- 
minished Ving is Indra's hea- 
ven, 94 ; the ten vital airs are 
the Vira>, the sacrifice, V, 3 ; 
possessed by Vasish/ta, and 
coveted by Indra, 212; is the 
earth, 212; created by Prajipati, 
enters the sacrificial horse, 310 ; 
born from the Purusba, and the 
Purusha from Vira>, 403. 

vis, (peasantry, clan), food for the 
noble, III, 13 ; connected with 
west, Cagatt, vairflpa-saman, 
saptad&ra-stoma, rainy season, 
91 ; connected with the gods 
generally, and the creator, is 
freed from death through sap- 
tadaja-stoma, IV, 68 ; less 
powerful than nobility, and 
differing in speech and thought 
from each other, 133; is the 
sacrifice, 144; sits as it were, 
210; is indefinite, 210, 245; 
speak to the kshatra now in a 
loud, now in a low voice, V, 4 1 ; 
obedient to the kshatra, 227 ; 
not to be equal and refractory, 
but obedient and subservient, 
to kshatra, 303. 

Vishnu, by three syllables gained 
the three worlds, III, 40; is 
the upper end of the gods, 44 ; 
the sacrifice, 45, 113; V, 179; 
three-kapala cake, or pap to, 
III, 54 ; men belong to him, or 
are of his nature, 54; three 
steps (strides), 96, 261, 275; 
by Vishnu, Pra^apati created 
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the worlds, 376, a 86; assists 
Varuna in recovering his lost 
vigour, 114; (upasad) tbree- 
kapila cake, or pap, 118; as 
embryo a span long, 135, 155, 
160, 268 ; Vishnu Sipivish/a, pap 
of rice and fresh milk at New 
moon, V, 9 ; the sixth of the 
ten deities (' all the gods ') re- 
ceiving oblations of drops, 381 ; 
Vishnu nibhuyapa, Sipivish/a, 
29 j ; a dwarfish animal his vic- 
tim at Ajvamedha, 300 ; enters 
the world in three places, 388 ; 
first reaches end of sacrificial 
session, and attains excellence 
among gods, 441 ; is the sacri- 
fice, 442 ; unable to control his 
ambition, 442; with his bow 
and three arrows, 442 ; his head 
is cut off, and becomes the sun, 
442 ; is divided into three parts 
(the pressings of the Soma- 
sacrifice), 443. 

Vishnu-strides, a feature of the 
havirya^jfa, V, 120. 

vish/Srapankti (metre), is the regions, 
IV, 88. 

vish/ivra>a, III, 50, 53. 

vish/£lvi%in, III, 123. 

vishruti, III, introd. xxii. 

Vishuvat, central day of Gavam aya- 
nam, and formerly one of the 
three ' great rites ' of the year's 
sattra, V, (139), 144 ; is in ex- 
cess of the year, 158. 

vi/vadeva-netra/>, (devajfi), seated in 
the west. Ill, 49. 

Vuvajit Atiratra, with all the pn'sh- 
tbas and giving away of all one's 
property, a substitute for a 
year of Soma-pressing (with 
Agniiayana), IV, 320, 321; V, 
430, 491. 

vijvagyotis (bricks) are (all the light), 
Agni, Viyu, and Aditya, respec- 
tively, III, 210, 239; making 
of, 239; mean offspring, pro- 
geny, 239, 385 ; IV, 129 ; laying 
down of the first (Agni), III, 
384 ; is breath, 385 ; IV,a ; Agni, 
1 30 ; that of third layer, Viyu, 
47, »3°5 is offspring, 47; is 
breath, 47 ; the fifth layer, 99, 
1 29 ; possessed of generative 
power, 129; is the sun, 130; 



is breath, 131 ; SQrya its lord, 
131. 

Vuvakarman, the purusha (man) 
slaughtered for him, III, 162; 
Vijvakarman and IndrignT con- 
nected with the air and the 
second svayamitrin*2, 188, 
190; -IV, introd. xiv; is Viyu, 
6, 106; the RkbA Vuvakarman 
is speech, 12; he is Pra^ipati, 
28, 233 ; settles the third layer 
of altar, 41, 47; is Agni, 189, 
190, 204; oblation to, 204; 
is the lord of all that exists, 
204 ; eight oblations to (Agni) 
Vijvakarman corresponding to 
the Savitra oblations, 266 ; Vu- 
vakarman Bhauvana performs 
Sarvamedha, and promises the 
earth to Kajyapa, 421. 

VLrv&tf, the Apsaras, is the northern 
quarter, or the vedi, IV, 107. 

Vuvimitra, rtshi (All-friend), is the 
ear, IV, 10. 

VLrvantara Saushadmana, IV, 344 n. 

Vuvarflpa, the three-headed son of 
Tvash/W, slain by Indra, III, 
130; V, 213. 

VuvavasUjtheGandharva, IV,introd. 
xiv. 

Vuve DeviA, by twelve syllables 
gained Cagatt, III, 40; paiiia- 
bila oblation (pap) on west 
part of vedi, tao, 122 ; piebald 
bullock the HoWs fee, 132; 
animal offering to them (instead 
of to Maruts), 126 ; born from 
Vli, and placed with the moon 
in the quarters (regions), 150; 
they and Brihaspati no special 
elass of deities, 150; put the 
quarters in the world, 235 ; are 
the seasons, 311; sing praises 
of (bricks in) second layer, IV, 
26 ; produced, 33 ; ftbhus and 
Vuve DevaA connected with 
living beings (bhfita) and trayas- 
trinua-stoma, 69 ; are the lords 
of the tipper region, 102, 103; 
connected with Brihaspati, &c, 
103; Vasus, Rudras, Aditya?, 
Maruts, Vuve DevsLfr, build on 
different sides of altar (E. S. 
W.N.U.), 118; sit down with 
the Sacrificer on the higher seat 
(in the sky), 134; are Indra and 
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Agni, and the three are brah- 
man, kshatra, and vis, 344 ; the 
most famous of gods, V, 278 ; 
are all the gods, 392 ; the coun- 
sellors of king Marutta, 397; 
offering of barren cows, 402, 
411 ; Vuve Devi*, except the 
Asvins, 441 ; with Br/haspati, 
receive offering of gharma, 480 ; 
are the vital airs, 488. 

vital airs. See prana. 

vital power, vitality (Syus). See 
life. 

vrata, rite (of abstinence), III, 185; 
(fast-milk), 262 ; the four rites, 
and rites of rites, IV, 333 seq. ; 
34a ; entering upon at New 
moon, V, 7 seq. ; vrata (food) 
brought at havtrya.pwa. 119; is 
the head of the sacrifice, 140. 

vratadughi, cow, given to HotW and 
UdgatWs, V, 504. 

vr/dhanvant, V, 351. 

Vr/tra, slain by Indra by means of 
cake-offering, III, 45 ; by Full- 
moon offering, V, 6; is the 
moon, III, 45; slain by gods, 
48, 49; Hi, ya£Us, and sSman 
were in him, 1 38 ; his retreat 
shattered by Vishnu, 139; re- 
pelled by Indra, 179; waters 
loathing him, 332; verses re- 
lating to the slaying of Vrftra, 
IV, 275; is evil, sin, V, 11. 

vr/tra-janku (peg), V, 437. 

vyShWti, mystic utterance, used with 
offerings to Rudra, IV, 161. 

vyina, becomes the udana, IV, 16. 

vylnabhrit (holders of the circulating 
air) are the mind-sustainers, 
IV, 15. 

vyushri-dvirttra, III, introd. xxvi, 
129. 

wain, as the mark of a sacrificial 
horse, V, 354. 

walking round altar (in sprinkling), 
means slighting it, IV, 170; 
made good by circumambula- 
tion, 170. 

warm, is the body of him who is to 
live, IV, 136. 

water (£pa£), different kinds of, for 
consecration, HI, 73 seq. ; pro- 
duced out of Vii, 145, 192; 
from Prajdpati, 157 ; heals what 



is injured, 220; the waters the 
udder of the sky, 284 ; the 
foundation of the universe, 293 ; 
therefrom the universe was 
produced, 294 ; water first made 
of this universe, 363 ; are un- 
settled, 301 ; waters beyond 
and below the sun, 305 ; jarful 
of water poured out as a thun- 
derbolt to clear himself of all 
evil (nirr/'ti), 324 ; three jarfuls 
poured on every four of sixteen 
furrows of Agnikshetra, 335 ; 
three additional ones on whole 
of Agnikshetra, 336 ; is the sky, 
343 ; there is water not only in 
the channels of the vital airs, 
but in the whole body, 337; 
are the tenth, 363 ; whenever 
water (rain) flows everything 
that exists is produced, 363 ; 
possess self-rule, 364 ; the deep- 
est place of the waters is where 
the sun burns, 391 ; are founded 
on the mountains (rocks), 405 ; 
the eye is their abode, the ear 
their goal, the sky their seat, 
the air their home, the sea 
their womb, sand their sedi- 
ment, 416; is food, IV, 35 ; 
is the vital airs, 35 ; waters (of 
heaven) are in the highest 
place, 37 ; sprinkling of fire- 
altar with water, 169; springs 
forth from rock, 169; is con- 
tained in rock, in the mountains, 
170; waters as Apsaras, the 
Gandharva Vata's mates, 232; 
food is produced from them, 
232 ; universe originally nothing 
but a sea of water, V, 12 ; is 
everything, even in the farthest 
place, being Parameshf&in, 15; 
water one of the six doors to 
the Brahman, 66, 67 ; the wa- 
ters the foundation of the uni- 
verse, 205 ; swearing by the 
inviolable waters, sin against 
Varuna, 265 ; waters as the 
third of the ten deities (' all the 
gods') receiving oblations of 
drops, »8o; water thrown for 
exorcising, 438; the waters a 
place of abode to all the gods, 
and Vanuia their regent, 506. 
water-dwellers (fish and fishermen), 
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subjects of Matsya Simmada, the 
Itihtsa their Veda, V, 3*9. 

well-water, III, 77. 

west, connected with vij, Gagati, 
&c, III, 91; west (?to east) 
path of sacrifice, 347 ; is the 
Gagatt, IV, 45 ; all-ruling (sam- 
•%)> 4 6 i i°i ! f»* Adityas its 
lords, 1 01 ; Varusa its pro- 
tector, 101 ; connected with 
saptadaja-stoma, marutvatiya- 
jastra, vairQpa-siman, 101 ; the 
all-embracer is Aditya, 106; is 
hope, distinction (prosperity) 
and the earth, V, 17, 18; the 
region of cattle, 485. 

wheat, headpiece of sacrificial post 
made of, III, 31 ; is touched 
by sacrilicer, 3a. 

wheel, mounted by Brahman priest, 

III, 31; of cart and potter, 
creaks if not steadied, V, 136. 

whey (vagina), of the Maitravanwi 
payasya. offering of, IV, 371 ; 
dakshbia given therewith, 371. 

whirlpool, water from, III, 76. 

wife, is one half of husband, III, 
33 ; intercourse with, kept 
secret, 239 ; the husband must 
not eat food in her presence 
in order that she may bear a 
vigorous son, IV, 369, 370; 
(many) wives a sign of (social) 
eminence, V, 313. 

wind (vita), cf. Viyu ; — connected 
with Varu/ia, by rain freed Irom 
death through ekavimja-stoma, 

IV, 68; is Vayu, 143; is the 
arrows of the Rudras of the 
air, 165 ; Vita as Gandharva 
with the waters as Apsaras, his 
mates, 333 ; three oblations 
of wind on chariot, thereby 
yoking it, 335 ; is on this side 
of the sun, 335; also in the 
other world, 335 ; and in this 
(terrestrial) world, 336; wind- 
names uttered, V, 478 ; is the 
(aerial) ocean, flood, 479 ; is 
unassailable and irresistible, 
479; an ogress-ridder, 479! 
identified with (aerial) ocean, 
flood; Indra, Savitri, Brihas- 
pati, and Yama, 479-81; Pusban, 
486; is irresistible, an ogress- 
ridder, 479. 



wing, of altar, crackling of, IV, 31 ; 
is of pankti nature (or fivefold), 
115; twenty-one-fold, 233; 
contraction and expansion of, 
300 seq. ; has a bending link, 
301 ; is crooked (? curved), 303; 
wings are the bird's arms, 306 ; 
the immortal wings of the 
Ahavaniya, V, 371. 

winter, produced from speech, and 
from it the pankti, IV, 1 1 ; con- 
sists of months Saha and Sa- 
hasya, 70 ; is the space between 
air and heaven, and the part of 
body between waist and head, 
70, 71; frog, avaki plant, and 
bamboo three forms of it, 175; 
i n winter cattle waste away, V, 45. 

wish, — in wishes nothing is excessive, 
IV, 341, »47, *6S- 

wolf, springs from Soma flowing 
from ears, III, 131; from In- 
dra's urine, V, 215. 

woman, impure part of, below navel, 

III, 33 ; fair-knotted, fair- 
braided, fair-locked her perfect 
form, 332 ; on left side of man, 

IV, 81; lucky if marked on 
left side, 8 1 ; brings forth within 
a year, V, 12; two women 
(Belief and Unbelief) in N.E. 
quarter with black yellow-eyed 
man (wrath) between them, 
110, m; has beautiful form 
bestowed upon her, 295 ; given 
as dakshini, 402 ; is untruth 446. 

womb, lies close to belly, IV, 1 15 ; 
lower than belly, 115; enlarges 
with the child before it is born, 
not after, 309; is the bearer 
because Pra^ipati by it bore 
creatures, V, 114. 

wood, two kinds of (cut by axe and that 
found on the ground). III, 257. 

wood-brick, III, 155, 166. 

work (karman), evolved from the 
ear, and from it fire, IV, 379. 

worlds, the, are the heavenly abodes 
(of the gods), III, 195 ; fas- 
tened to the sun by means of 
the quarters, 269 ; the two, are 
round, 271; ascent of the 
(worlds and) metres, 276-278; 
they are strung on a thread and 
joined with Aditya, 360 ; from 
them is born both what exists 
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and what exists not, 366 ; glide 
along like serpents, 369 ; are 
the resting-place, and moving- 
place, 143 ; seven worlds of the 
gods, 377 ; the three worlds 
and four quarters, 314; were 
created together, 386; three 
and those above them in which 
are placed the deities higher 
than Agni, Vayu, Sfirya, V, 27 ; 
the Brahman is the sphere be- 
yond these higher worlds, 27 ; 
how they were steadied by 
Pra^apati, 126 ; have light on 
both sides (sun and fire), 149 ; 
the three worlds (earth, air and 
heaven) are light, might and glory 
respectively, 173; two, those of 
the Gods and the Fathers, 225. 
Wrath, as black, yellow-eyed staff- 
bearing man, between two 
women, Belief and Unbelief, V, 
in, 112. 

YagHz. See sacrifice. 

yajrfakratu, oblations of ghee relat- 
ing to special sacrifices (Agni 
and Gharma, &c), forming part 
of the Vasor dhlra, IV, 217. 

yaetfapuM&a, III, introd. xx. 

Y%#atura, See fcshabha. 

Ya£8ava4as Rag-astambayana, to him 
Praj4pati revealed himself, IV, 

349- 

Y%Sfavalkya, IV, introd. xviii ; ques- 
tioned by Ganaka as to Agni- 
hotra, V, 46; on the way in 
which the oblation is to be 
treated, 61 ; found by Ganaka 
to know the Mitravinda sacri- 
fice, 66 ; in disputation on Agni- 
hotra at Ganaka's house, 112 
seq. ; taught by Ganaka, 114; 
claims prize as most learned in 
sacred writ, 115 ; on Aynihotra 
expiation, 182; on offering of 
omenta, 393. 

ya£8!ya££iya-saman, III, introd. 
xiv, 274 ; sung over com- 
pleted altar, is the moon, IV, 
179 ; is the heavenly world, 
253; is Agni Vai/vanara's chant 
of praise, 253 ; on first day of 
Arvamedha, V, 376. 

y%g-£opavttin, sacrificially invested, 
V, 337. 



Ysujtis, was in Vritra, 1 1 1, 1 38 ; part of 
tripleVeda, 1 39, 141 ; the Brah- 
man, the Ya£-us, its power in the 
other world, IV, 173 ; the fire- 
altar the ocean of Ya^us, 278; 
is built up with the tire-altar, 
282 ; marches in front in quest 
of Pragipati's vital fluid, 282 ; 
is Vayu, 336 ; the breath, 337 ; 
(yat-£U\&), 337 ; the mystic im- 
port (upanishad) its essence, 
339; is silent (muttered), in- 
distinct, 350 ; be who knows 
the mystic science becomes the 
Yajjtis and is called thereby, 
341 ; Yag-us consists of 8,000 
brihatts, and Ya^us and Saman 
of 10,800 (7,200 and 3,600 resp.) 
panktis, 353 ; is the one brick 
of which the fire-altar consists, 
374 ; all beings, all the gods 
become the Ya^us, 390 ; what 
is performed without a yag-us, 
is unsuccessful, V, 276. 

ya£iishmati, bricks, are the nobility, 
III, 153 ; placed on the body of 
the altar, 348 ; number of, IV, 
22 ; are the peasantry, 132, 
133; is food, 134; any special 
(extra) one to be placed in 
middle layer, 138; none in the 
dhistuiya hearths, 243, (?) 244 ; 
are the days of the year, Praga- 
pati's body, 354; three hun- 
dred and ninety-six in fire-altar, 
357 ; enumerated as to layers, 

ft 358, 359- 

yi^yS, is to be in the trishrubh metre, 
V, 36. 

Yama, III, 49 ; rules over the 
settlements of the earth, and 
grants itto Sacrificer, 298; is the 
kshatra, 399 ; Yama and Yarn! 
(Agni and Earth) of one mind 
with Nirr/ti, 332 ; the Fathers 
live in his realm, V, 236, 237; 
rules over, and grants, abode in 
the earth, 431 ; is the sun, 460; 
Yama, with Angiras and Fathers, 
receivesofferingof Gharma, 4 8 1 ; 
— Yama Vaivasvata, king of the 
Fathers, 365. 

yamanetraA (devaA), seated in the 
south, III, 49. 

yaudhagaya - saman, chanted with 
three nidhanas, IV, 7. 
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Yavamat, a Gandharva, V, 30. 

Yavas and Ayavas, the light and 
dark fortnights, connected with 
creatures generally and the 
/tatujjtatvarinua-stoma, IV, 69 ; 
the lords of creatures, 76. 

yavat — tavat, as long as, III, 244. 

year, is seventeenfold (twelve months 
and five seasons), III, 174; 
twice in the year food is ripened, 
244 ; is fastened to the moon 
by means of the seasons, 369 ; 
—its part in the sacrifice (as 
Father Time), IV, introd. xv 
seq. ; is the fire-altar and the 
three worlds, IV, 29 ; is Agni 
Vauvanara, 33 ; is space, 62 ; 
speeds all beings, 63 ; burns up 
all beings, 63 ; assails all beings, 
63 ; the most vigorous of all 
things, 63 ; is arrayed (spread) 
over all things, 64 ; is the 
womb of all beings, 64 ; as an 
embryo, in the shape of the 
thirteenth month, enters the 
seasons, 64 ; is the strength of 
all beings, 64 ; it forms all 
beings, 65 ; is the foundation of 
all beings, 65 ; is the range of 
the ruddy (sun) and holds the 
supreme sway, 65 ; is the firma- 
ment (naka), heaven, 65; all 
creatures are evolved from it, 
66 ; is eighteenfold, 66 ; ruler 
of the months, 74; is generative 
power, 125; made continuous 
by the seasons, 125; contains 
all objects of desire, 313; is 
the same as the sun, 313; be- 



yond the year lies the wish- 
granting world which is immor- 
tality, 322 ; is fivefold (viz. food, 
drink, excellence, light, and im- 
mortality), 326,327; its divisions 
and lights, 351 seq.; is death, 356 
seq.; Agni as the year, how cor- 
responding to each other, 363 ; 
produced from the union of 
Death's mind and speech, 402 ; 
— Pra^apati, the sacrifice, is 
the year, V, r, 38; only after 
gaining the year the gods be- 
come immortal, 5; the year is 
the imperishable world, 5; 
created by Pra^apati as a 
counterpart of himself, 14 ; the 
year (year's sattra) as man, 144, 
145, 168 seq. ; is that (one) day 
after day, 155; amounts to a 
Brthatt, 155 ; is the bull among 
seasons, 276. 

yoke, measure of uttaravedi, 111, 
349 > — yoke-pin, distance of 
throw of, III, 123. 

yoking, first of the right, then of the 
left, ox, 111,291,327. 

youth (blithef ul), in the prime of life, 
is apt to become dear to women, 
V, 295- 

yflpa, sacrificial post, eight-cornered, 
III, 31 ; wrapt up in seventeen 
clothes, 31 ; with a wheaten 
head-piece, 3 1 ; seventeen cubits 
long, 31 ; mounted by Sacrificer 
and his wife, 32 ; V, 254 ; re- 
marks on material, form, and 
size ofyupa,V, 1 23,124; twenty- 
one. 373, 383- 
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ADDITIONS AND CORRECTIONS. 

Page 13, paragraph* 7, 8. We have probably to translate — the gods were 

created on its reaching heaven, — they were created on its entering this 

earth. 
P. 45, par, 33, lines 6, 11. Read, — in the balance. 
P. 60, 1. 19. Read, — Adhvaryu. 
P. 76, note 3. Read, — offering of a pap to Aditi. 
P. 91, par. 4, 1. 4. Read, — did we, by one of a hundred Uktbyas, dispel the 

darkness. 
P. 107, par. 10, 11. 2, 3. Read,— form of the bull. 

P. 108, note 3. Add,— Cf. also Hillebrandt. ' Varuwa nnd Mitra,' p. 68 seq. 
P. 130, par, Q, 11. 2, 3. Read, — ' The divine thonght protect thee, not man's 

thought!' 
P. 1 36, par. 6 r 1. a. Under him :— Harisv&min explain* ' ann ' by ' anv&bhakta,' 

' participating after him,' cf. XIII, 5, 4, 24. 
P. 149, note I. Thd commentary takes ' pWsh/Ayapratish/Aite ' in the sense of 

' established on the pr»sh/Aya,' — inasmuch as, in the first half of the year, 

he begins each month with the Abbiplava, and ends with the PmbMya, 

which is the stronger (balavattara, cf. XII, J, 3, 16), and therefore *&tma- 

pratish/AHa.' 
P. 155, note 2. The MS. of the commentary is corrupt — 3n-purvasyfikriyate 

satariw&dayaA sah bhadrdgamam va&Mastbfine evadhikshipayatt na pra- 

derantara avartata ity arthai. 
P. 279, note 1,1. 3 from below. Read, — ' four-eyed" dog. 
P- 334. note >• ' Utsanna' probably means ' detached ' ; cf. II, 5, 2, 48. 
P. 397, par. 6, 1. 3. For whence, read, — and then. 

PART IV. 

P. 20, par. 5, L 5. Read, — skin. 

P. 25, note 1, L 4. Read, — on the retaAsU range. 

P. 48, par. 5, 1. 4. Read, — Nabhas and Nabhasya. 

P. 55, par. 4, 1. 5. Read, — the seventh. 

P. 103, par. 11. After 'sake,' add, — ' The ^ftk vara and Raivata s&mans 

for stability in the air!' for by the JUkvara and Raivata s&mans it 

is indeed established in the air. 
P. 108, 1. 8. Read,— Purva-Jitti. 
P. 163, 1. 3. Read, — of seven seasons. 
P. 168, note 4. Delete, — According to . . . referred to. 
P. 170, pars. 6-8. Read, — circumambulates. 
P. 192, par. 5, 1. 2. Read, — irresistible warrior. 
P. 223, par. 2, 1. 3. Read, — shower of wealth. 
P. 295, L 1. Instead of, then,— read, thereby. 
P. 3 1 j, par. 18, 1. 9. Read, — exceeds this universe. 
P. 313, 1. 2. Read, — nor does he exceed this universe. 
P. 325, par. 14. Read, — There are these five fingers (and toes) each consisting 

of four part*. 

Note 1. Delete, — that being the simplest kind of Soma-sacrifice. — 

S&yana indeed must mean — all Soma and other sacrifices, down to the 

Agnihotra ; — hardly, all sacrifices concluding with the Agnihotra. 
P. 337. note *• Read, — < moving in front,' or ' previous performance.' 
P. 3*J, par. *3> •• '• Read, — thousand Brthatts. 
P. 389, 1. 9. Perhaps we ought to translate — that (gold man), indeed, is the end, 

the self, of everything here (or, of this universe). Cf. J. Muir, Orig. Sansk. 

Texts, vol. v, p. 389. 

Par. 16, L 2. Read, — they ascend to where desire* have vanished. 
**• 393. P* r - *> *• 4- Re*^, — 6"ana .Slrkarakshya. 
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Sacred Books of the East 

TRANSLATED BY VARIOUS ORIENTAL SCHOLARS 
AND EDITED BV 

THE RIGHT HON. F. MAX MOLLER. 

%* This Series is published with the sanction and co-operation of the Secretary of 
State for India in Council. 

aaroa* jHwut to th« KUoiKia dbs xbbobxptiovs, May 11, 

1883, tr I, I 



'M. Renan presente trois nouveaux une seconde, dont l'interet historique et 

volume* de la grande collection des religieux ne sera pas moindre. M. Max 

"Livres sacres de l'Orient" (Sacred Miiller a sn se procurer la collaboration 

Books of the East), que dirige a Oxford, des savans les pins eminens d'Europe et 

avec nne si vaste erudition et une critique d'Asie. L'Universite' d'Oxford, que cette 

si sure, le savant associi de l'Acadeinie grande publication honore au plus haut 

des Inscriptions, M. Max Miiller. ... La degrl, doit tenir a continner dans les plus 

premiere serie de ce beau recneil, com- larges proportions une oeuvre aussi philo- 

posee de 34 volumes, est presque achevee. sophiquement cony ne que savamment 

M. Max Miiller se propose a'en publier executee.' 

BX.TBAOT from th* Q.UABTBBI.Y BBTXBW. 

' We rejoice to notice that a second great edition of the Rig- Veda, can com- 

series of these translations has been an- pare in importance or in usefulness with 

nounced and has actually begun to appear, this English translation of the Sacred 

The stones, at least, ont of which a stately Books of the East, which has been devised 

edifice may hereafter arise, are here being by his foresight, successfully brought so 

brought together. Prof. Max Miiller has far by his persuasive and organising 

deserved well of scientific history. Not power, and will, we trust, by the assist- 

a few minds owe to his enticing words ance of the distinguished scholars he has 

their first attraction to this branch of gathered round him, be carried in due 

study. But no work of his, not even the time to a happy completion.' 

Professor B. HABST, Inaugural Leotnr* la th* Univaraity of rraltmrg-, 1887 . 

'Die allgemeine vergleichende Reli- internationalen Orientalistencoogress in 
gionswissenschaft datirt von jenem gross- London der Grundstein gelegt worden 
artigen, in seiner Art einzlg dastehenden war, die Ubersetzung der beiligen Biicher 
Unternehmen, zu welchem auf Anregung des Ostens ' {the Sacred Books of the 
Max Miillers im Jahre 1874 auf dem East). 

Th* Son. AXBBBT U. O. OABVZNO, 'Words on Bxlstlng- Religion*.' 
' The recent publication of the " Sacred a great event in the annals of theological 
Books of the East" in English is sorely literature.' 

Oxford 

AT THE CLARENDON PRESS 
LONDON: HENRY FROWDE 

OXFORD UNIVERSITY PRESS WAREHOUSE, AMEN CORNER, EX. 
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SACRED BOOKS OF THE EAST: 



FIRST SERIES. 

Vol. I. The Upanishads. 

Translated by F. Max MUllbr. Part I. The JTMndogya- 
upanishad, The TalavakSra-upanishad, The Aitareya-irawyaka, 
The Kaushftaki-brahma«a-upanishad, and The Va^asaneyi- 
sawhita-upanishad. Second Edition. 8vo, cloth, xos. 6d. 

The Upanishads contain the philosophy of the Veda. They have 
become the foundation of the later Veddnta doctrines, and indirectly 
of Buddhism. Schopenhauer, speaking of the Upanishads, says: 
' In the whole world there is no study so beneficial and so elevating 
as that of the Upanishads. It has been the solace of my life, it will 
be the solace of my death! 

[See also Vol. XV.] 

Vol. II. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, Visish/ia, 
and Baudh&yana. Translated by Georg BOhlkr. Part I. 
Apastamba and Gautama. Second Edition. 8vo, cloth, i or. 6d. 

The Sacred Laws of the Aryas contain the original treatises on 
which the Laws of Manu and other lawgivers were founded. 

[See also Vol. XIV.] 

Vol. III. The Sacred Books of China. 

The Texts of Confucianism. Translated by Jakes Leggr. 
Part I. The Shu King, The Religious Portions of the Shih 
King, and The Hsiao King. 8vo, cloth, 1 2s. 6d. 

Confucius was a collector of ancient traditions, not the founder of 
a new religion. As he lived in the sixth and fifth centuries B. C. 
his works are of unique interest for the study of Ethology. 
[See also Vols. XVI, XXVII, XXVIII, XXXIX, and XL.] 

Vol. IV. The Zend-Avesta. 

Translated by James Darmesteter. Part I. The Vendfdid. 
Second Edition. 8vo, cloth, 14*. 

The Zend-Avesta contains the relics of what was the religion of 
Cyrus, Darius, and Xerxes, and, but for the battle of Marathon, 
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might have become the religion of Europe. It forms to the present 
day the sacred book of the Parsis, the so-called fire-worshippers. 

[See also Vols. XXIII and XXXL] 

Vol. V. Pahlavi Texts. 

Translated by E. W. West. Part I. The BundahLr, Bahman 
Yar t, and ShSyast la-shayast. 8vo, cloth, 1 2s. 6d. 

The Pahlavi Texts comprise the theological literature of the revival 
of Zoroaster's religion, beginning with the Sassanian dynasty. They 
are important for a study of Gnosticism. 

[See also Vols. XVIII, XXIV, XXXVII, and XLVIL] 

Vols. VI and IX. The Quran. 

Parts 1 and II. Translated by E. H. Palmer. 8vo, cloth, 2 1 s . 

This translation, carried out according to his own peculiar views 
of the origin of the Qur'dn, was the last great work ofE. H. Palmer, 
before he was murdered in Egypt. 

vol. vn. The Institutes of Vish»u. 

Translated by Julius Jolly. 8vo, cloth, ioj. 6d. 

A collection of legal aphorisms, closely connected with one of the 
oldest Vedic schools, Ihe Ka/Aas, but considerably added to in later 
time. Of importance for a critical study of the Laws of Manu. 

vol. VIII. The Bhagavadgita.with The Sanatsu^atiy'a, 
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INTRODUCTION. 

In preparing this volume, which contains the greater 
part of the Agni hymns of the Rig-veda, namely, those of 
the MaWalas I-V, the translator enjoyed the high ad- 
vantage of Professor Max M tiller's assistance, in the way 
stated in the Introduction to the first volume of Vedic 
Hymns, Sacred Books of the East, vol. xxxii, p. xxvii. 



H. O. 



Kiel: 

November, 1895. 
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MA7VX>ALA I, HYM1 
ASHJAKA I, ADHYAYA 1, VARGA^T=ST 

i 1 . I magnify 2 Agni, the Purohita, the divine 
ministrant of the sacrifice, the Hotrt priest, the 
greatest bestower of treasures. 

2. Agni, worthy to be magnified by the ancient 
^?/shis and by the present ones — may he conduct 
the gods hither. 

3. May one obtain through Agni wealth and wel- 
fare day by day, which may bring glory and high 
bliss of valiant offspring. 

4. Agni, whatever sacrifice and worship 1 thou 
encompassest on every side, that indeed goes to 
the gods. 

5. May Agni the thoughtful Hotrt, he who is 
true and most splendidly renowned, may the god 
come hither with the gods. 

6. Whatever good thou wilt do to thy worshipper, 
O Agni, that (work) verily is thine, O Angiras. 

7. Thee, O Agni, we approach day by day, O 
(god) who shinest in the darkness x ; with our prayer, 
bringing adoration to thee — 

8. Who art the king of all worship, the guardian of 
j&'ta, the shining one, increasing in thy own house. 

9. Thus, O Agni, be easy of access to us, as a 
father is to his son. Stay with us for our happiness. 

[*1 , B 
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NOTES. 

The hymn is ascribed to Madhu££^andas Vai-rvamitra, 
and may possibly belong to an author of the Vijvamitra 
family. See my Prolegomena, p. 261. Metre, Gayatrl. 
The hymn has been translated and commented upon by 
M. M., Physical Religion, pp. 170-173. 

Verse 1 = TS. IV, 3, 13, 3 ; MS. IV, 10, 5. Verse 3 = 
TS. Ill, 1, 11. 1 ; IV, 3, 13, 5 ; MS. IV, 10, 4 (IV, 14, 16). 
Verse 4 = TS. IV, i, 11, 1 ; MS. IV, 10, 3. Verse 7 = SV. 
I, 14. Verses 7-9 = VS. Ill, 22-24 ; TS. I, 5,6,2; MS. 

I. 5, 3. 

Verse 1. 

Note 1. This verse being the first verse of the Rig-veda as 
we now possess it, seems already to have occupied the same 
position in the time of the author of the hymns X, ao-26. 
For, after a short benediction, the opening words of this 
collection of hymns are also agnfm 1/e, ' I magnify Agni.' 
Comp. my Prolegomena, p. 231. 

Note 2. The verb which I translate by ' magnify ' — being 
well aware that it is impossible to do full justice to its 
meaning by such a translation — is id. There seems to me 
no doubt that this verb is etymologically connected with 
the substantives fsh, 'food,' id, idk, fra (not with the root yag- 
of which Brugmann, Indogermanische Forschungen I, 171, 
thinks). We need not ask here whether the connection 
between id and feh is effected by a ' Wurzeldeterminativ ' 
(root-determinative) d — in this case we should have here id 
for izhd, comp. nWa for nizhda, pid for pizhd, &c. ; see 
Brugmann's Grundriss, vol. i, § 591 — or whether id is a 
reduplicated present of id (of the type described by Brug- 
mann, Grundriss, vol. ii, p. 854 ; comp. frte, &c). The 
original meaning of ide at all events seems to be ' I give 
sap or nourishment* Now in the Vedic poetry and ritual, 
the idea of sap or nourishment is especially connected with 
the different products coming from the cow, milk and 
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butter. The footsteps of the goddess Idk drip with butter. 
The words ' agnim We ' seem to me, consequently, originally 
to convey the idea of celebrating Agni by pouring sacrificial 
butter into the fire. There is a number of passages in the 
Rig-veda which, in my opinion, show clear traces of this 
original meaning of the verb. Thus we read X, 53, 2. 
ya^amahai yagniy&n hdnta dev£n l/amahai ii/yan a^yena, 
' let us sacrifice (yag) to the gods to whom sacrifice is due ; 
let us magnify (id) with butter those to whom magnifying 
is due.' V, 14, 3. tam hi sisvantaJt I/ate sruiS. devam 
ghr/tajyhita agnfm havyaya v6l/mve, ' for all people magnify 
this god Agni with the butter-dripping sacrificial spoon, 
that he may carry the sacrificial food.' V, 28, 1. deva'n 
Cana havfsha ghrit&ki, ' magnifying the gods with sacrificial 
food, (the spoon) filled with butter.' Comp. also I, 84, 18 ; 
VI, 70, 4; VIII, 74, 6; X, 118, 3. Then, by a gradual 
development, we find the verb id or the noun f/enya 
connected with such instrumentals as gira' or glrbhfA, ' to 
magnify by songs,' or stdmaiA 'by praises,' nimasa 'by 
adoration,' and the like. The Rig-vedic texts, however, 
show us very clearly that even in such phrases the 
original meaning of id was not quite forgotten. For the 
word is not used indifferently of any praise offered to 
any god whatever. No god of the Vedic Pantheon is 
praised so frequently and so highly by the poets of the 
Rig-veda as Indra. Yet, with very few exceptions, the 
word id is avoided in connection with this god. The whole 
ninth Ma/fr/ala contains nothing but praises of Soma Pava- 
mana. Yet the word id occurs, in the whole of this Ma.nda.la., 
in two passages only (5, 3 ; 66, 1) of which one is contained 
in an Apri verse transferring artificially to Soma such 
qualifications as belong originally to Agni. On the other 
hand, in the invocations addressed to Agni, this verb and its 
derivatives are most frequently used. We may conclude 
that the idea of celebration, as conveyed by these words, 
had a connotation which qualified them for the employ- 
ment with regard to Agni, the god nourished by offerings 
of butter, much better than for being addressed to Indra, 
the drinker of the Soma juice, or to the god Soma himself. 

B 2 
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Last comes, I believe, the meaning of id as contained in 
a very small number of passages such as VII, 91, 2. fndra- 
vayu sustutfA vam iy&nS. marcfikam !//e suvitam ka. navyam, 
' Indra and Vayu ! Our beautiful praise, approaching you, 
asks you for mercy and for new welfare.' Here the construc- 
tion of id is such as if in English the phrase, ' men magnify 
the gods for obtaining mercy,' could be expressed in the 
words ' men magnify the gods mercy.' 

I conclude by quoting the more important recent litera- 
ture referring to id: Prof. Max Miiller's note on V, 60, 1 
(S. B. E. vol. xxxii, p. 354); Physical Religion, p. 170; 
Bezzenberger, Nachrichten von der Gottinger Gesellsch. d. 
Wissensch. 1878, p. 364; Bechtel, Bezzenberger's Beitrage, 
X, 286 ; Bartholomae, ibid. XII, 91; Arische Forschungen, 
II, 78 ; Indogermanische Forschungen, III, 28, note 1 ; 
Brugmann, Indogermanische Forschungen, I, 171 ; K. F. 
Johansson, Indogermanische Forschungen, II, 47. Comp. 
also Bartholomae, Arische Forschungen, I, 21 ; III, 52, and 
Joh. Schmidt, Kuhn's Zeitschrift, XXXII, 389. 

Verse 4. 

Note 1. ' Worship ' is a very inadequate translation of 
adhvara, which is nearly a synonym of yagna, by the side 
of which it frequently stands. Possibly in the designation 
of the sacrifice as yagna the stress was laid on the ele- 
ment of prayer, praises, and adoration ; in the designation as 
adhvara on the actual work which was chiefly done by the 
Adhvaryu. — Prof. Max Muller writes: ' I accept the native 
explanation a-dhvara, without a flaw, perfect, whole, holy. 
Adhvara is generally anopusoperatum; hence adhvaryu, 
the operating priest.' Comp. Physical Religion, p. 171. 
Bury's derivation of adhvara from madhu (mdhu-ara, 
Bezzenberger's Beitrage, VII, 339) is much more ingenious 
than convincing. 

Verse 7. 
Note 1. I have translated doshavastar as a vocative 
which, as is rendered very probable by the accent, was 
also the opinion of the diaskeuasts of the Sawhita text. 
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The author of the sacrificial formula which is given 
in Arval. 5raut. Ill, 12, 4 and .Sankh. Grihy. V, 5, 4, 
evidently understood the word in the same way; there 
Agni is invoked as doshavastar and as pratarvastar, as 
shining in the darkness of evening and as shining in the 
morning. That this may indeed be the true meaning of 
the word is shown by Rig-veda III, 49, 4, where Indra 
is called kshapam vasta", 'the illuminator of the nights' 
(kshapa'm is gen. plur., not as Bartholomae, Bezzenberger's 
Beitrage, XV, 208, takes it, loc. sing.). The very frequent 
passages, however, in which case-forms of dosha" stand in 
opposition to words meaning ' dawn ' or ' morning ' — which 
words in most cases are derived from the root vas — strongly 
favour the opinion of Gaedicke (Der Accusativ im Veda, 
1 77, note 3) and K. F. Johansson (Bezzenberger's Beitrage, 
XIV, 163), who give to doshavastar the meaning ' in the 
darkness and in the morning.' This translation very well 
suits all Rig-veda passages in which the word occurs. If 
this opinion is accepted, doshavastar very probably ought 
to be written and accented as two independent words, 
dosha" vastar. See M. M., Physical Religion, p. 173. 
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MAA>Z?ALA I, HYMN 12. 
ASH7AKA I, ADHYAYA 1, VARGA 22-23. 

i. We choose Agni as our messenger, the all- 
possessor, as the Hotri of this sacrifice, the highly 
wise. 

2. Agni and Agni again they constantly invoked 
with their invocations, the lord of the clans, the 
bearer of oblations, the beloved of many. 

3. Agni, when born, conduct the gods hither for 
him who has strewn the Barhis (sacrificial grass) ' ; 
thou art our Hotri, worthy of being magnified 2 . 

4. Awaken them, the willing ones, when thou 
goest as messenger, O Agni. Sit down with the 
gods on the Barhis. 

5. O thou to whom Ghma oblations are poured 
out, resplendent (god), burn against the mischievous, 
O Agni, against the sorcerers. 

6. By Agni Agni is kindled (or, by fire fire is 
kindled), the sage, the master of the house, the young 
one, the bearer of oblations, whose mouth is the 
sacrificial spoon. 

7. Praise Agni the sage, whose ordinances for the 
sacrifice are true, the god who drives away sickness. 

8. Be the protector, O Agni, of a master of 
sacrificial food who worships thee, O god, as his 
messenger. 

9. Be merciful, O purifier, unto the man who is 
rich in sacrificial food, and who invites Agni to the 
feast of the gods. 

10. Thus, O Agni, resplendent purifier, conduct 
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the gods hither to us, to our sacrifice and to our 
food. 

1 1. Thus praised by us with our new Gayatra 
hymn, bring us wealth of valiant men and food. 

12. Agni with thy bright splendour be pleased, 
through all our invocations of the gods, with this 
our praise. 

NOTES. 

This hymn is ascribed to Medhatithi Ka«va. It is the 
opening hymn of a collection which extends from I, 12 to 
23 (not, as Ludwig, III, ic2, believes, from I, 2 to 17 ; see 
my Prolegomena, p. 220). That the authorship of this 
collection belongs indeed to the Kanva family, whose 
poetical compositions are found partly in the first and 
partly in the eighth Ma»*/ala, is shown by the text of 
14, 2-5, and by other evidence ; see Zeitschr. der Deutschen 
Morg. Gesellschaft, XXXVIII, 448. 

The metre is Gayatrt. It is possible, though I do not 
think it probable, that the hymn should be considered as 
consisting of Trikas. Verse 1 = SV. I, 3 ; TS. II. 5, 8, 5 ; 
V, 5, 6, 1 ; TB. Ill, 5, 2, 3 ; MS. IV, 10, 2. Verses 1-3 = 
SV. II, 140-142 ; AV. XX, 101, 1-3. Verse 2 = TS. IV, 

3, 13, 8; MS. IV, 10, 1. Verse 3 = TB. Ill, 11, 6, 2. 
Verses 6, 8, 9 = SV. II, 194-196. Verse 6 = TS. I, 

4, 46,3; "I, 5, 11, 5; V, 5, 6, 1; TB. II, 7, 12, 3; MS. 
IV, 10, 2 (3). Verse 7 = SV. I, 32. Verse 10 = VS. 
XVII, 9 ; TS. I, 3, 14. 8 ; 5. 5, 3 ; IV, 6, 1, 3 ; MS. I, 5, 1. 

Verse 3. 

Bote 1. On vr/ktibarhis, comp. RV. I, 1 16, 1 ; M. M., 
vol. xxxii, pp. 84 seq., 109 ; Geldner, P. G., Vedische 
Studien, I, 152. 

Note 2. On IdysJi, comp. the note on We I, 1, 1. 
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MAA>Z>ALA I, HYMN 13. 
ASH7AKA I, ADHYAYA 1, VARGA 24-25. 

Apr! Hymn, 
i '. Being well lighted, O Agni, bring us hither 
the gods to the man rich in sacrificial food, O Hotrt, 
purifier, and perform the sacrifice. 

2. Tanunapat 1 ! make our sacrifice rich in honey 
--and convey it to-day to the gods, O sage, that they 

may feast 

3. I invoke here at this sacrifice Narlsa*«sa \ the 
beloved one, the honey-tongued preparer of the 
sacrificial food. 

4. O magnified 1 Agni ! Conduct the gods hither 
in an easy-moving chariot. Thou art the Hotri 
instituted by Manus 2 . 

5. Strew, O thoughtful men, in due order 1 the 
sacrificial grass, the back (or surface) of which is 
sprinkled with butter, on which the appearance of 
immortality 2 (is seen). 

6. May the divine gates open, the increasers of 
Rita, which do not stick together, that to-day, that 
now the sacrifice may proceed. 

7. I invoke here at this sacrifice Night and Dawn, 
the beautifully adorned goddesses, that they may 
sit down on this our sacrificial grass. 

8. I invoke these two divine HotWs ', the sages 
with beautiful tongues. May they perform this 
sacrifice for us. 

9. 1/4 (' Nourishment'), Sarasvatt, and Mahl (' the 
great one ') \ the three comfort-giving goddesses, 
they who do not fail, shall sit down on the sacrificial 
grass. 
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10. 1 invoke hither the foremost, all-shaped Tva- 
shtri to come hither ; may he be ours alone. 

11. O tree 1 , let the sacrificial food go, O god, to 
the gods. May the giver's splendour be foremost. 

12. Offer ye the sacrifice with the word Svaha 
to Indra in the sacrificer's house. Thereto I invoke 
the gods. 

NOTES. 

The hymn is ascribed, as the whole collection to which 
it belongs, to Medhatithi Ka«va (see the note on the 
preceding hymn). Its metre is Gayatrl. Verses 1-4 = 
SV. II, 697-700. Verse 9 = RV. V, 5, 8. Verse 10 =TS. 
Ill, 1, 11, 1 ; TB. Ill, 5, 12, 1 ; MS. IV, 13, 10. 

The hymn belongs to the class of Apri hymns, which 
were classed by the ancient arrangers of the Sawhita among 
the Agni hymns. The Apri hymns, consisting of eleven 
or twelve verses, were destined for the Praya^a offerings 
of the animal sacrifice (comp. H. O., Zeitschrift dcr D. 
Morg. Gesellschaft, XLII, 243 seq.). They were addressed, 
verse by verse in regular order, partly to Agni, partly 
to different spirits or deified objects connected with the 
sacrifice, such as the sacrificial grass, the divine gates 
through which the gods had to pass on their way to the 
sacrifice, &c. The second verse was addressed by some 
of the Rishi families to Tanunapat, by some to Narlrawsa ; 
in some of the hymns we find two verses instead of one 
(so that the total number of verses becomes twelve instead 
of eleven) addressed the one to Tanunapat, the other to 
Narajawsa. Bergaigne (Recherches sur l'histoire de la 
Liturgie Vedique, p. 14) conjectures that some of thei?*shi 
families had only seven Praya^as. This opinion is based 
on the identical appearance of four verses (8-1 1) in the 
Apr! hymns of the Vuvamitras (III, 4) and of the Vasish- 
/*as (VII, 2), and on the diversity of metres used in two 
other Apri hymns, IX, 5 and II, 3. To me this conjecture, 
though very ingenious, does not seem convincing. 
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With the text of the Apri hymns should be compared 
the corresponding Praishas of the Maitravaruwa priest, i.e. 
the orders by which this priest directed the Hotrx to 
pronounce the Praya^a invocations. The text of these 
Praishas is given Taitt. Brahm. Ill, 6, 2. 

Comp. on the character and the historical and ritual 

position of the Apr! hymns, Max M tiller, Hist. Anc Sansc. 

Literature, p. 403 seq. ; Roth, Nirukta, notes, p. 121 seq. ; 

Weber, Indische Studien, X, 89 seq. ; Ludwig V, 315 seq. ; 

Hillebrandt, Das Altindische Neu- und Vollmondsopfer, 

94 seq. ; Schwab, Das Altindische Thieropfer, 90 seq. ; Ber- 

gaigne, Recherches sur l'histoire de la Liturgie Veclique, 

13 seq. 

Verse 1. 

Rote 1. Comp. Delbriick, Syntactische Forschungen, 1,97. 

Verses 2, 3. 
Note L Does Tanunapat, lit. ' son of the body,' mean, 
as Roth and Grassmann believed, 'son of his own self 
(comp. I, 1 2, 6. agnma agni'A sam idhyate, ' by Agni Agni 
is kindled '), or is the meaning ' le propre fils ' (Bergaigne, 
Rel. V^dique II, 100)? Narlsawsa, which is nearly iden- 
tical with the Avestic Nairydsanha, means 'the song of 
men,' or 'praised by men ' (Bergaigne, 1. 1. I, 305 ; M. M.'s 
note on VII, 46, 4). In III, 29, 11 it is said of Agni: 
' He is called Tanunapat as the foetus of the Asura ; 
he becomes Nar&jawzsa when he is born.' Of course an 
expression like this is by no means sufficient to prove 
that the sacrificial gods Tanunapat and Narlsawsa, as 
invoked in the Apri hymns, are nothing but forms of 
Agni. Expressions which are constantly repeated in the 
Apri verses show that the work of Tanunapat, and like- 
wise that of NadLrawsa, consisted in spreading ghrita. or 
' honey' over the sacrifice. 

Verse 4. 
Note 1. ' Magnified' is i/itaA; comp. the note on I, 1, 1. 
The third, or if both Tanunapat and Narlrawsa are in- 
voked,, the fourth verse of the Apri hymns is regularly 
addressed to Agni with this epithet 1/ita. 
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Note 2. Manurhita, ' instituted by Manus,' not ' by men.' 
See Bergaigne, Religion Vedique, I, 65 seq. 

Verse 6. 

Rote L On anushak, comp. Pischel, Vedische Studien, 
II, 125. 

Note 2. The last Pada is translated by Grassmann, ' wo 
der unsterbliche sich zeigt' (comp. Bergaigne, R.V. I, 194, 
note 1) ; by Ludwig, ' auf dem man das unsterbliche sieht.' 
To me it seems impossible to decide, so as to leave no 
doubt, whether amr/tasya is masculine or neuter. Comp. 
also Atharva-veda V, 4, 3; 28, 7 ; XIX, 39, 6-8, in which 
passages the phrase amr/tasya £aksha»am recurs. 

Verse 8. 

Note 1. The two divine Hotris are mentioned in the 
Rig-veda only in the eighth (or seventh) verse of the 
Aprisuktas and besides in two passages, X, 65, 10; 66, 13, 
which do not throw any light on the nature of these sacri- 
ficial gods. They are called ^atavedasa VII, 2, 7, puro- 
hitau X, 70, 7, bhisha^a Vkg. Sawrfi. XXVIII, 7. As 
regards the duality of these divine counterparts of the 
human Hotr* priest, possibly the ' two Hotris ' should be 
understood as the Hotn and the Maitravaruwa ; the latter 
was the constant companion and assistant of the former 
in the Vedic animal sacrifice. Comp. Schwab, Altin- 
disches Thieropfer, 96, 1 14, 117, &c. ; H. O., Religion des 
Veda, 391. 

Comp. on the two divine Hotris also Bergaigne, R.V. 
I, 233 seq. 

Verse 9. 

Note 1. On I/a, see H. O., Religion des Veda, pp. 72, 
326. — With regard to Mahi Bergaigne (Rel. Vedique, I, 322) 
has pronounced the opinion that ' Bharati et Mahi, qui, tantdt 
se remplacent, tantdt se juxtaposent tout en paraissant ne 
compter que pour une, se confondent aux yeux des rt'shis.' 
But Pischel (Ved. Studien, II, 84 seq.) has shown that the 
eminent French scholar was wrong, and that really Mahi 
('the great one') is independent of Bharati. Pischel's 
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own opinion that Mahi is a name of the goddess Dhishawa, 
does not seem to me to be established by sufficient 
reasons. — On the meaning of these three goddesses Prof. 
Max Muller writes : ' I should not fix on Nourishment as 
the true meaning of I/a. Originally those three goddesses 
seem to be local : I/a, the land or daughter of Manu, the 
Sarasvatt, and another river here called Mahl.' 

Verse 11. 

Note 1. To me it seems evident that the tree, or, to 
translate more literally, the lord of the forest (vanaspati) 
invoked in this Apr! verse can only be the sacrificial post 
(yupa) to which the victim was tied before it was killed. 
The yupa is called vanaspati in the Rig-veda (III, 8, i. 3. 
6. 11) as well as in the more modern Vedic texts (for inst., 
Taitt. Sawh. 1, 3, 6, 1). — In the Apr! hymn, IX, 5 (verse 10), 
the vanaspati is called sahasravaka : with this should be 
compared III, 8, 11 (addressed to the yupa): vanaspate 
jatavataaA vi roha sahasravakaA vi vayam ruhema, ' O lord 
of the forest, rise with a hundred offshoots ; may we rise 
with a thousand offshoots!' — In the Aprt hymn, X, 70 
(verse 10), the rope (r&rana) is mentioned by which the 
vanaspati should tie the victim ; comp. with this expression 
the statements of the ritual texts as to the r&rana with 
which the victim is tied to the yupa ; Schwab, Das Altin- 
dische Thieropfer, 81. Comp. also especially Taittiriya 
Brahmawa III, 6, 11, 3. — In the Apri hymns the vanaspati 
is frequently invoked to let loose the victim ; in connection 
therewith mention is made of the sacrificial butcher 
(jamitr/), see II, 3, 10; III, 4, 10; X, 110, 10, and comp. 
Vaj-. Sawhita XXI, 21 ; XXVIII, 10. The meaning of 
these expressions becomes clear at once, if we explain the 
vanaspati as the sacrificial post. When they are going to 
kill the victim, they loosen it from the post; the post, 
therefore, can be said to let it loose. Then the butcher 
(iamitr*') leads the victim away. See the materials collected 
by Schwab, Thieropfer, p. 100 seq., and comp. also H. O., 
Religion des Veda, 257. 
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MAA>Z>ALA I, HYMN 26. 

ASHTAKA I, ADHYAYA 2, VARGA 20-21. 

i. Clothe thyself with thy clothing (of light), 
O sacrificial (god), lord of all vigour; and then 
perform this worship for us. 

2. Sit down, most youthful god, as our desirable 
Hotrt, through (our prayerful) thoughts 1 , O Agni, 
with thy word 2 that goes to heaven. 

3. The father verily by sacrificing procures (bless- 
ings) for the son \ the companion for the companion, 
the elect friend for the friend. 

4. May Varu«a, Mitra, Aryaman, triumphant with 
riches (?) ', sit down on our sacrificial grass as they 
did on Manu's. 

5. O ancient Hotn, be pleased with this our 
friendship also, and hear these prayers. 

6. For whenever we sacrifice constantly 1 to this 
or to that god, in thee alone the sacrificial food is 
offered. 

7. May he be dear to us, the lord of the clan, the 
joy-giving, elect Hot*-**; may we be dear (to him), 
possessed of a good Agni (i. e. of good fire). 

8. For the gods, when possessed of a good Agni, 
have given us excellent wealth, and we think our- 
selves possessed of a good Agni. 

9. And may there be among us mutual praises 
of both the mortals, O immortal one, (and the 
immortals) '. 

10. With all Agnis (i.e. with all thy fires), O Agni, 
accept this sacrifice and this prayer, O young (son) 
of strength '. 
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NOTES. 

This hymn, as well as the whole collection to which it 
belongs, is ascribed to SunaAsepa. A^igarti (comp. 24, 12. 13). 
The metre is Gayatri. Bergaigne (Recherches sur 1'histoire 
de la Sawhita, 1 1, 7) divides this hymn into Triias, with 
one single verse added at the end. I cannot find sufficient 
evidence for this; the appearance in the Sama-veda 
(II, 967-9) of a Trika. composed of the verses 10. 6. 7 
of our hymn is rather against Bergaigne's opinion. 

Verse 2. 

Note 1. Manmabhi/* may possibly mean, 'with thy 
(wise) thoughts;' comp., for instance, III, 11,-8. pari vfjvani 
sudhita agneA ajyama manmabhiA, ' may we obtain every 
bliss through Agni's (wise) thoughts,' or ' may we obtain 
all the blessings of Agni for our prayers.' 

Note 2. Va£as stands for va£asa. See the passages 
collected by Lanman, Noun-Inflection, 562, and comp. 
Roth, Ueber gewisse Kurzungen des Wortendes im Veda, 5 ; 
Joh. Schmidt, Die Pluralbildungen der indogermanischen 
Neutra, 304 seq. Ludwig also takes va£as as instru- 
mental. 

Verse 8. 

Note 1. Agni is the father, the mortal whose sacrifice 
he performs, the son. 

Verse 4. 

Note 1. Can rlradas be explained as a compound of ri 
(Tiefstufe of rai, as gu is the Tiefstufe of gau) and 
*sidas, from the root fad, ' to be triumphant ' ? Prof. Auf- 
recht (Bezzenberger's Beitrage, XIV, 33 ; see also Neisser, 
Bezz. Beitr. XIX, 143) connects ri- with the Greek Ipt- 
(ipiKvbrjs &c); our hypothesis has the advantage of not 
leaving the limits of Sanskrit. — Comp. M. M.'s note on 
V, 60, 7 ; Ludwig, Ueber die neuesten Arbeiten auf dem 
Gebiete der Rig-veda-Forschung (1893), p. 7. 
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Verse 6. 
Note 1. On s&svatd. tana see Lanman, 480, 515, 518. 

Verse 9. 

Note 1. The comparison of verse 8 and the expression 
ararrta martyanam in the second Pada of this verse seem 
to show that ubhayesham does not refer to two classes of 
mortals, the priests and their patrons, but to the mortals 
and the immortals. A genitive amrftanam, which would 
make this meaning quite clear, can easily be supplied. 
A Dvandva compound amr/tamartyanam, which one 
could feel tempted to conjecture, would have, in my 
opinion, too modern a character. — Prof. Max M tiller writes: 
4 1 should prefer amr/ta martyanam, not exactly as a com- 
pound, but as standing for amrttanam martyanam. This 
seems to be Ludwig's opinion too.' 

Verse 10. 

Note 1. In the translation of sahasaA yaho I follow 
Geldner, Kuhn's Zeitschrift, XXVIII, 195 ; Ludwig's trans- 
lation is similar. 
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MAJVZ?ALA I, HYMN 27. 
ASHTAKA I, ADHYAYA 2, VARGA 22-24. 

A. 

1. With reverence I shall worship thee who art 
long-tailed like a horse, Agni, the king of worship. 

2. May he, our son of strength \ proceeding on 
his broad way, the propitious, become bountiful 
to us. 

3. Thus protect us always, thou who hast a full 
life, from the mortal who seeks to do us harm l , 
whether near or afar. 

4. And mayest thou, O Agni, announce to the 
gods this our newest efficient Gayatra song. 

5. Let us partake of all booty that is highest 
and that is middle (i.e. that dwells in the highest 
and in the middle world) ; help us to the wealth 
that is nearest. 

6. O god with bright splendour, thou art the 
distributor. Thou instantly flowest for the liberal 
giver in the wave of the river, near at hand. 

B. 

7. The mortal, O Agni, whom thou protectest 
in battles, whom thou speedest in the races 1 , he 
will command constant nourishment : 

8. Whosoever he may be, no one will overtake 
him, O conqueror (Agni) ! His strength 2 is glorious. 

9. May he (the man), known among all tribes 3 , 
win the race with his horses ; may he with the help 
of his priests become a gainer. 
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10. O (Sarabodha 1 ! Accomplish this (task) for 
every house 2 : a beautiful song of praise for wor- 
shipful Rudra 3 . 

ii. May he, the great, the immeasurable, the 
smoke-bannered, rich in splendour, incite us to 
(pious) thoughts and to strength. 

1 2. May he hear us, like the rich lord of a clan, 
the banner of the gods, on behalf of our hymns, 
Agni with bright light. 

13. Reverence to the great ones, reverence to 
the lesser ones ! Reverence to the young, reverence 
to the old 1 ! Let us sacrifice to the gods, if we can. 
May I not, O gods, fall as a victim to the curse 
of my better*. 

NOTES. 

The hymn is ascribed to SunaAsepa. (see note on I, 26). 
The metre is Gayatri ; the last verse is Trish/ubh. 

The laws of arrangement of the Sawthita show that this 
hymn, which has thirteen verses and follows after a hymn 
of ten verses belonging to the same deity, must be divided 
into a number of minor hymns. On the question of this 
division some further light is thrown by the metre. The 
first six verses and then again the verses 10-1 a are 
composed in the trochaic form of the Gayatri metre ; of 
the verses 7-9, on the other hand, not a single Pada shows 
the characteristics of that metre. I believe, therefore, that 
the verses 1-6 form one hymn by themselves, or possibly 
two hymns of three verses each. Then follow two hymns : 
verses 7-9, 10-ia. As to verse 13, which is composed 
in a different metre, it is difficult to determine its exact 
nature. It may be a later addition : though in that case 
[4«] c 
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we shall hardly be able to explain why it was placed at 
the end of the hymns addressed to Agni, to which god it 
contains no reference whatever. Or it may form part of 
the hymn 10-12 : in that case we should have to consider 
this whole hymn, which would then violate the rules of 
arrangement, as an addition to the original collection. 

We may add that the Sama-veda gives the first twelve 
verses of this Sukta so as to form four independent hymns : 
1-3 = SV: II, 984-6 -,4-6.5 = SV. II, 847-9 ; 7-9 = SV. 
II, 765-7; 10-12 = SV. II, 1013-15. Besides, verse 1 is 
found in SV. I, 17. Verse 4 = SV. I, 28 ; TAr. IV, 11, 8. 
Verse 7 = VS. VI, 29 ; TS. I, 3, 13, 2 ; MS. I, 3, 1. Verse 
10 = SV. 1, 15. Comp. Bergaigne, Recherches sur l'histoire 
de la Sawhita, II, pp. 7-8 ; H. O., Prolegomena, 225-226. 

Verse 2. 

Note/1. It requires a stronger belief in the infallibility 
of Vedic text tradition than I possess, not to change javasd 
into sivusak. I do not think that 1, 62, 9 (sanemi sakhyam 
svapasyamanaA suniiA dadhara javasa sudims&A) furnishes 
a sufficient argument against this conjecture. 

Verse 3. 

Note 1. Grassmann reads aghaay6/; for the sake of the 
metre ; Prof. Max Miiller proposes SghaySA. I think that 
the missing syllable should be gained by disyllabic pro- 
nunciation of -at in martyat or rather martiat Comp. my 
Prolegomena 185 and the quotations given there in note 1. 

Verses 7-9. 

Note 1. It is not my intention to enter here into a new 
discussion on so frequently discussed a word as va^a. I have 
translated it in verses 7, 9 by ' race,' in verse 8 by ' strength.' 

Note 2. The expression used in verses 7 and 8 should 
be compared especially with VII, 40, 3. saA ft ugraA astu 
maruta/i s&A •fushmf yam mdrtyam pmhadarvaA avatha, 
uta im agnf// sarasvatt ^unanti na tasya rayaA paryet^t asti. 
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Note 3. VLrva£arsha«i, a frequent epithet of Agni, here 
refers to the mortal hero protected by Agni; comp. I, 
64, 14 (vol. xxxii, p. 108) ; X, 93, 10 (vuva£arsha«i sriv&A). 

Verse 10. 

Note 1. I think that Ludwig is right in taking Cara- 
bodha for a proper name. 

Note 2. VW-vije may possibly depend on yagnlytkya, 
so that we should have to translate : ' Administer this task : 
a beautiful song of praise to Rudra who is worshipful for 
every house.' 

Mote 3. Rudra is here a designation of Agni, as the 
next verses show. Comp. PischekGeldner, I, 56. 

Verse 13. 

Mote 1. The word cLrina, 'old,' occurring only here, is 
doubtful. In III, 1, 6 ; IV, 33, 3 ; X,39, 4, sana or sanaya 
stands in contrast with yuvan. Shall we conjecture namaA 
S. sanebhyaA ? 

Note 2. The last Pada of this verse, mi gyS.ya.sdA s&m- 
sam a* vnkshi deva/i ('May I not, gods, neglect the 
praise of the greatest,' Muir, V, 12), offers some difficulty. 
It may be doubted whether & vr/kshi belongs to k-vrig or 
to a-vrar£. 

Let us see what would be the meaning of the passage, if 
we were to decide for k-vrig. VIII, 101, 16 the cow 
speaks : devim devebhyaA pari eyushim ga'm & ma avr*kta 
martyaA dabhra£eta^, ' Me the goddess, the cow, who has 
come hither from the gods, the weak-minded mortal has 
appropriated.' Satapatha Brahmana XIV, 9, 4, 3. ya eva»* 
vidvan adhopahasaw £araty a sa striwaw sukritam vrtnkte 
»tha ya idam avidvan adhopahasaw £araty asya striyaA 
sukr*ta»* vrtngate, ' He who knowing this, &c, appro- 
priates the good works of the women. But the women 
appropriate the good works of him who without knowing 
this,' &c. In Rig-veda X, 159, 5 also we probably have 
a form of &-vrig. There we find the triumphant utterance 

C 2 
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of a wife who has gained superiority over her fellow-wives : 
a" avr*ksham anyasam v&rkak, ' I have won for myself the 
splendour of the other wives.' We may conclude from 
these passages that our Pada, if £ vrjkshi is derived from 
a-vnjjf, would mean : ' May I not draw on myself the curse 
of my better.' 

On the other hand we have a great number of passages — 
they have been collected by Ludwig, IV, 249 seq. — in 
which the verb &-vrask appears. Referring the reader for 
fuller information to Ludwig, I content myself here with 
selecting one or two of these passages. Taitt. Sawh. II, 4, 
11, 4. devatabhyo va esha a vrw^yate yo yakshya ity 
uktva na ya^ate. In translating this we should remember 
that vrask means ' to cut down ; ' a-vrar£, therefore, must 
be ' to cut down so that the object reaches a certain desti- 
nation.' I translate therefore : ' He who says, " I shall 
sacrifice," and does not sacrifice, is cut down for the deities,' 
— i. e. he is dedicated or forfeited to the deities and is thus 
destroyed (comp. a different explanation of A-wrask by 
Delbriick, Altindische Syntax, 143). In other passages 
not the dative but the locative is used for indicating the 
being to whom somebody is forfeited ; see Atharva-veda 
XII, 4, 6. 1 a. 36; XV, 1 2, 6. 10. 

A Rig-vedic passage containing a-vrar£ (with the dative) 
is X, 87, 18. S. w-M^yantam aditaye dureVaA, 'May the 
evil-doers be forfeited to Aditi.' 

Several times we find the first person aor. med. in the 
same form as in our passage, 4 vr/kshi ; see, for instance, the 
Nivid formula to the VLrve devaA, Sankhayana 5Vautasutra 
VIII, 21. In this Nivid, the text of which as given by 
Hillebrandt is not quite identical with that of Ludwig, we 
read according to Hillebrandt's edition : ma vo deva avi-rasa 
ma virasayur a vr/kshi. This ma ... a vriksh'i looks quite 
similar to our passage. The same may be said of Taittiriya 
Samhita I, 6, 6, 1. yat te tapas tasmai te mavrtkshi. 
Considering such passages it is difficult not to believe that 
it is the verb a vrax£ which we have before us in our 
verse. It must be admitted indeed that the accusative 
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samsam does not agree with the construction of the later 
Vedic passages. Can the accusative stand in the ancient 
language of the Rig-veda in the same connection in which 
we have found the dative and the locative? So that 
i-vr&s£ (in the middle or passive) with the accusative would 
mean : to be cut down in the direction towards another 
being, i. e. being forfeited to that being ? In that case the 
translation of our passage would be : ' May I not, O gods, 
fall as a victim to the praise (or rather, to the curse) of my 
better.' If this explanation of the accusative is thought 
too bold, we should propose to correct the text so as to 
get a dative or, which would suit the metre better, a loca- 
tive : ma'^yayasaA s&ms&ya. (or sAtnse) £ vr*kshi devaA. 
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MAA^ALA I, HYMN 31. 
ASH7AKA I, ADHYAYA 2, VARGA 32-35. 

i. Thou, O Agni, (who art) the first Angiras /?*shi, 
hast become as god the kind friend of the gods. 
After thy law the sages, active in their wisdom 1 , 
were born, the Maruts with brilliant spears. 

2. Thou, O Agni, the first, highest Angiras, a 
sage, administerest the law of the gods, mighty for 
the whole world, wise, the son of the two mothers ', 
reposing everywhere for (the use of) the living*. 

3. Thou, O Agni, as the first, shalt become 1 
manifest to Matarisvan, through thy high wisdom, to 
Vivasvat. The two worlds trembled at (thy) elec- 
tion as Hotrt. Thou hast sustained the burthen ; 
thou, O Vasu, hast sacrificed to the great (gods) *. 

4. Thou, O Agni, hast caused the sky to roar 1 
for Manu, for the well-doing Pururavas, being thyself 
a greater well-doer. When thou art loosened by 
power (?) 2 from thy parents, they led thee hither 
before and afterwards again. 

5. Thou, O Agni, the bull, the augmenter of pros- 
perity, art to be praised by the sacrificer who raises 
the spoon, who knows all about the offering 1 and (the 
sacrifice performed with) the word Vasha/. Thou 
(god) of unique vigour art the first to invite 2 the 
clans. 

6. Thou, O Agni, leadest forward the man who 
follows crooked ways', in thy company at the sacri- 
fice 2 , O god dwelling among all tribes, who in the 
strife of heroes, in the decisive moment for the 
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obtainment of the prize 8 , even with few companions 
killest many foes in the battle 4 . 

7. Thou, O Agni, keepest that mortal 1 in the 
highest immortality, in glory day by day, (thou) who 
being thirsty thyself 2 givest happiness to both races 
(gods and men), and joy to the rich. 

8. Thou, O Agni, praised by us, help the glorious 
singer to gain prizes. May we accomplish our work 
with the help of the young active (Agni). O Heaven 
and Earth ! Bless us together with the gods. 

9. Thou, O Agni, in the lap of thy parents, a god 
among gods, O blameless one, always watchful, be 
the body's creator and guardian to the singer. Thou, 
O beautiful one, pourest forth all wealth. 

10. Thou, O Agni, art our guardian, thou art our 
father. Thou art the giver of strength ; we are thy 
kinsmen. Hundredfold, thousandfold treasures come 
together in thee, who art rich in heroes, the guardian 
of the law, O undeceivable one. 

11. Thee, O Agni, the gods have made for the 
living as the first living 1 , the clan-lord of the 
Nahusha 2 . They have made (the goddess) 1/4 the 
teacher of men (manusha), when a son of my father 
is born 3 . 

12. Thou, O Agni, protect with thy guardians, 
O god, our liberal givers and ourselves, O venerable 
one ! Thou art the protector of kith and kin 1 and 
of the cows, unremittingly watching over thy law. 

13 1 . Thou, O Agni, art kindled four-eyed, as the 
closest guardian for the sacrificer who is without 
(even) a quiver 2 . Thou acceptest in thy mind the 
hymn even of the poor 3 who has made offerings* 
that he may prosper without danger. 

14. Thou, O Agni, gainest' for the widely-re- 
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nowned worshipper that property which is desirable 
and excellent Thou art called the guardian and 
father even of the weak 2 ; thou instructest the 
simple, thou, the greatest sage, the quarters of the 
world 3 . 

1 5. Thou, O Agni, protectest on every side like 
well-stitched armour the man who gives sacrificial 
fees. He who puts sweet food (before the priests), 
who makes them comfortable in his dwelling, who 
kills living (victims), he (will reside) high in heaven 1 . 

16. Forgive, O Agni, this our fault (?) 1 , (look 
graciously at) this way which we have wandered 
from afar. Thou art the companion, the guardian, 
the father of those who offer Soma; thou art the 
quick one* who makes the mortals .fi/shis 3 . 

1 7. As thou didst for Manus, O Agni, for Angiras, 
O Angiras, for Yayati on thy (priestly) seat, as for the 
ancients, O brilliant one, come hither, conduct hither 
the host of the gods, seat them on the sacrificial grass, 
and sacrifice to the beloved (host). 

18. Be magnified, O Agni, through this spell 
which we have made for thee with our skill or with 
our knowledge. And lead us forward to better 
things. Let us be united with thy favour, which 
bestows strength. 

NOTES. 

The Rishi of the hymn is Hirawyastupa Angirasa. To 
him tradition ascribes the authorship of the collection 1, 31- 
35> probably because in X, 149, 5 the poet invokes Savitr*, 
'as Hiranyastupa the Angirasa has called thee, O Savitr*.' 
Vedic theologians of course tried to find out where this 
invocation of Hiranyastupa to Savitrt was preserved, and 
the hymn, I, $5, seemed to agree best with the conditions 
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of the case (comp. Zeitschrift der D. Morg. Ges. XLII, 230). 
By this and many similar cases it is made probable that at 
the time when the Anukramawf was composed, all real 
knowledge as to authors to whom the collections of the 
first MaWala belong, was lost. 

The metre is Gagatt ; only the verses 8, 16, 1 8 are 
Trish/ubh. Verse 1 =VS. 34, 12. Verse 8 = MS. IV, 11, 
1. Verse 12 = VS. 34, 13. With verse 16 comp. AV. Ill, 
15.4- 

Verse L 

Note 1. VidmanapasaA seems to be nom. plur., not gen. 
sing. Comp. I, 111, 1. takshan ratham . . . vidmanapasa//, 
' they (the A'tbhus), active in their wisdom, have wrought 
the chariot.' 

Verse 2. 

Note 1. As to dvimata" s&yti/t, comp. Ill, 55, 6 (.rayuA 
parastat adha nu dvimata') ; Pischel, Vedische Studien, II, 
50. — On Agni's two mothers and his double birth see 
Bergaigne, Religion Vedique, II, 52. 

Note 2. By 'living' I have translated ayii. See on 
this word, Bergaigne, Rel. Ved., I, 59 seq. 

Verse 3. 

Note 1. Probably Bergaigne (Rel. Ved. I, 55, note 2) is 
right in conjecturing bhavaA for bhava. In this case we 
should have to translate : ' Thou as the first hast become 
manifest to MatarLrvan.' 

Note 2. I believe that to mahi/t we have to supply 
deva'n ; see II, 37, 6 ; III, 7, 9 j VI, 16, 2 ; 48, 4, &c. ' Can 
it not be an adverb ? See vol. xxxii, p. 307 ; Lanman, 
p. 5 oi,'M.M. ' 

Verse 4. 

Note 1. Comp. V, 58, 6. let Dyu (sky) roar down, the 
bull of the dawn. V, 59, 8. may Dyaus Aditi (the un- 
bounded) roar for our feast. 
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Note 2. The translation of jvatra is purely conjectural. 
It rests on the supposition that the word is related to 
sdsuve, javas, &c. (thus Grassmann). Boehtlingk-Roth 
connect it with svad, which is phonetically impossible ; 
they give the meaning ' schmackhaft,' and paraphrase our 
passage : das mit einer Lockspeise (z. B. mit einem Spahn) 
von den Reibholzern abgenommene Feuer kann man hin 
und her tragen. Ludwig : mit Geprassel. I do not see how 
this translation would fit for a number of the passages in 
which the word occurs. 

Verse 6. 

Note 1. With the third Pada compare VI, r, 9. yih 
a'hutim pari vcda namobhi^. 

Note 2. Avfvasasi cannot belong to the relative clause. 
The accent must be changed accordingly. 

Verse 6. 

Note 1. It is very curious to find here Agni as the pro- 
tector of the vnginavartani, the man who follows crooked 
ways. Ludwig tries to explain the passage by under- 
standing the vidatha, in which Agni is here said to protect 
the sinner, as an asylum, but we have no reason to 
believe that the word could have this meaning. See the 
next note. 

Note 2. On the derivation and meaning of vidatha 
various opinions have been pronounced in the last years, 
which have been collected by Prof. Max.Muller in his note 
on V, 59, 2 (vol. xxxii, p. 349 seq. ; see also Bartholomae, 
Studien zur indogermanischen Sprachgeschichte, I, 41). 
Without trying to discuss here all different theories, I im- 
mediately proceed to state my own opinion, though I am 
far from claiming certainty for it. It will, however, 
I believe, solve the difficulties tolerably well. I propose to 
derive vidatha from vi-dM ; the dh was changed into d by 
the same ' Hauchdissimilationsgesetz ' (Brugmann, Grundriss 
der vergleichenden Grammatik, vol. i, p. 355 seq.), accord- 
ing to which Arian *bhaudhati was changed into Sanskrit 
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bodhati. No one will doubt that the operation of this 
'Hauchdissimilationsgesetz' could be annihilated by oppo- 
site forces, but it must be admitted that the forms with 
' Hauchdissimilation ' could also remain intact. The verb 
vi-dha means ' to distribute, to arrange, to ordain ; ' thus 
the original meaning of vidatha must be, like the meaning 
of vidhana, ' distribution, disposition, ordinance.' In V, 3, 6 
we read vidatheshu ahnam : this phrase receives its explana- 
tion by VII, 66, 1 1. vf ye - dadhuA jaradam ma"sam St ahaA ; 
ahoratrawi vidadhat, X, 190, 2 ; masam vidhanam, X, 138, 
6 ; r/tfln . . . vf dadhau, I, 95, 3. We may call attention 
also to VI, 51, 2. vecla yaA trfwi vidathani esham devanam 
^anma, ' he who knows their threefold division, the birth of 
the gods;' VI, 8, 1. pra nu vo£am vidatha ^atavedasaA, 
' I will proclaim the ordinances of G&tavedas.' Within the 
sphere of the Vedic poets' thoughts, the most prominent 
example of something most artificially 'vfhita' was the 
sacrifice (comp. vf ye* dadhu/j . . . ya^wam, VII, 66, 11 ; 
sims&ti uktham ya^ate vf u dhk/i, IV, 6, 1 1 ; [the moon] 
bhagam devebhyaA vf dadhati a-yan, X, 85, 19; and the 
following very significant passage: ya^«Asya tva vidatha 
prikkAam atra kati h6taraA ritusAA ya^anti, V&g. Sawh. 
XXIII, 57). Thus yagnk and vidatha, 'sacrifice' and 
' ordinance,' became nearly synonymous (comp. Ill, 3, 
3, &c). It would be superfluous to quote the whole 
number of passages which show this, but I believe that an 
attentive reader will discern at least in some of them the 
traces of the original meaning of vidatha ; see, for instance, 
II, 1,4 ; III, 28,4. — Finally vidatha seems to mean ' the act 
of disposing of any business ' or the like ; this meaning 
appears, I believe, in passages like the well-known phrase, 
brzhat vadema vidathe suvfraA (comp. suvfrasa/i! vidatham 
i vadema) : ' may we with valiant men mightily raise our 
voice at the determining (of ordinances, &c.).' Thus the 
words vidatha and sabha' approach each other in their 
meaning ; a person influential in council is called both 
vidathya and sabheya (see Boehtlingk-Roth, s. v. vidathya). 
Note 8. The exact meaning of paritakmya is not quite 
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free from doubt. Comp. Bartholomae, Bezzenberger's 
Beitrage, XV, 203, note 1. 

Note 4. Prof. Max Miiller translates this verse : ' Thou 
savest the man who has gone the wrong way in the thick 
of the battle, thou who art quick at the sacrifice ; thou who 
in the strife of heroes, when the prize (or the booty) is sur- 
rounded (beset on all sides), killest,' &c. 

Verse 7. 
Note 1. The phrase begins as if a relative clause were to 
follow attached to the words ' that mortal.' But, instead of 
this, afterwards a relative clause follows referring to ' thou, 

Agni.' 

Note 2. Roth (Ueber gewisse Kiirzungen des Wortendes, 
p. 4) and Bartholomae (Kuhn's Zeitschrift, XXIX, 559) 
think that a dative (like tatrrshawa'ya) is required ; Agni 
gives comfort to both thirsty races, gods and men. Roth 
takes tatrtsha»a[/;] for an abbreviation of tatn'sha«aya ; 
Bartholomae conjectures tatrtshaya. It would be more 
easy to change the form into a dative with the ending 
-a (=-ai); comp. Kluge, Kuhn's Zeitschrift, XXV, 309; 
Pischcl-Geldner, I, 61 ; Aufrecht, Festgruss an Bohtlingk, 

1 ; J. Schmidt, Pluralbildungen, 234. But why not leave 
the nominative? Agni, being thirsty himself, quenches 
the thirst of other beings. Comp. J. Schmidt, Pluralbil- 
dungen, 309. 

Verse 11. 

Note 1. Ayum ayave. See verse 2, note 2. 

Note 2. The names Nahus, Nahusha have much the 
same value as Manus, Manusha. But it seems that not all 
the Aryan tribes, but only a certain part of them, were con- 
sidered as descendants of Nahus. Comp. Bergaigne, Rel. 
V&lique, II, 324. 

Note 3. The last words are very obscure. Mamaka 
occurs only in one other passage, belonging to the same 
collection of hymns, I, 34, 6 : there the Ajvins are invoked 
to bestow blessings on 'my son' (mamakaya sunave). 
* When a son of my father is born ' may mean ' When I am 
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bom,' or 'When a new issue is born within our tribe:' 
then — thus we may possibly supply — the goddess I/a, the 
teacher of mankind, will be the new-born child's teacher 
also. Another possible explanation would be to take 
Mamaka as a proper name. Or Prof. Max Miiller may be 
right, who writes : 'Could not pituA yat putraA mamakasya 
^ayate refer to Agni, who, in III, 29, 3, was called i/ayaA 
putraA. Her father and husband (Manu) is also the father 
of mankind, therefore of the poet who says : Whenever the 
son of my father is born, they made I/a (his mother) the 
teacher of man.' 

Verse 12. 

Mote 1. Trata" tokasya tanaye seems to be nothing else 
but trata" tokasya tanayasya, which would have had one 
syllable too much. 

Verse 18. 

Note 1. Comp. on this verse, Pischel, I, 216 seq. 

Note 2. Agni is to protect the man who has no quiver, 
and cannot, therefore, protect himself. The four eyes of 
the divine guardian seem to signify that he can look in all 
directions, and perhaps also that he has the power of seeing 
invisible bad demons. The watchdogs of Yama also are 
four-eyed, X, 14, 10. 11 ; comp. H. O., Religion des Veda, 
474, note 4. Comp. nishangin, Rig-veda III, 30, 15 ; V, 57, 
2; X, 103,3. 

Note 3. On ktrf, comp. Pischel loc. cit. 

Note 4. Ratahavya^ means either a man who has made 
offerings, or a god to whom offerings are made. That it 
stands here in the first sense is shown with great proba- 
bility by VIII, 103, 13, where the kiri'A ratahavyaA 
svadhvaraA is described, the man who, though poor, makes 
offerings and is a good sacrificer. But if we are right in 
our translation of ratahavyaA, the verb van6shi cannot 
belong to the relative clause; I propose to read vanoshi 
without accent. The way in which Pischel tries to explain 
the accent of vanoshi, by taking the words ktre^ kit man- 
tram manasa as a parenthesis, is too artificial. 
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Verse 14. 

Note 1. I think that we should here, as in verse 13, 
read vanoshi without accent. 

Note 2. This must be at least the approximate meaning 
of adhra. ' For adhrasya one expects radhrasya,' M. M. 

Note 3. I think that the quarters of the world have 
nothing to do here, but that instead of pra disaA we should 
read (with Ludwig) pradfoa/t. A similar mistake regarding 
the word pradLr occurs several times in the text of the Rig- 
veda. I propose to translate the corrected text : ' Thou 
instructest the simple, well knowing the (divine) command- 
ments.' Comp. vayiinani vidvan, dutyani vidvan, &c. 

Verse 15. 

Note 1. ' Der ist des himels ebenbild ' (Ludwig). But 
this word upam£ is, as far as we can see, not very ancient. 
I take upama", with Boehtlingk-Roth, as an adverbial instru- 
mental like dakshiwa", madhya", &c. Prof. Max Miiller 
translates ' close or near to heaven.' 

Verse 16. 

Note 1. 5ara«i designates in the Atharva-veda VI, 43, 3 
a fault or defect, the exact nature of which cannot be deter- 
mined. Boehtlingk-Roth propose Widerspanstigkeit, Hart- 
nackigkeit ; Max Miiller, Abweg, Fehltritt. 

Note 2. On bhrimi, comp. M. M.'s note on II, 34, 1. 

Note 8. Comp. Ill, 43, 5. kuvft ma r/shim papivaVwsam 
sutasya (supply kdrase), ' Wilt thou make me a Hishi after 
I have drunk Soma ? ' 
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MAiVZ?ALA I, HYMN 36. 

ASH7AKA I, ADHYAYA 3, VARGA 8-11. 

i. We implore 1 with well-spoken words the vigo- 
rous 2 Agni who belongs to many people 3 , to the 
clans that worship the gods 4 , whom other people 
(also) magnify. 

2. Men have placed Agni (on the altar) as the 
augmenter of strength. May we worship thee, rich 
in sacrificial food. Thus be thou here to-day gracious 
to us, a helper in our striving for gain, O good one ! 

3. We choose thee, the all-possessor, as our mes- 
senger and as our Hotrt. The flames of thee, 
who art great, spread around ; thy rays touch the 
heaven. 

4. The gods, Varu«a, Mitra, Aryaman, kindle 
thee, the ancient messenger. The mortal, O Agni, 
who worships thee, gains through thee every prize. 

5. Thou art the cheerful Hotrt and householder, 
O Agni, the messenger of the clans. In thee all the 
firm laws are comprised which the gods have made'. 

6. In thee, the blessed one, O Agni, youngest 
god, all sacrificial food is offered. Sacrifice then 
thou who art gracious to us to-day and afterwards 1 , 
to the gods that we may be rich in valiant men. 

7. Him, the king, verily the adorers approach 
reverentially. With oblations men kindle Agni, 
having overcome all failures. 

8. Destroying the foe 1 , they (victoriously) got 
through Heaven and Earth and the waters; they 
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have made wide room for their dwelling. May the 
manly (Agni)*, after he has received the oblations, 
become brilliant at the side of Ka»va; may he 
neigh as a horse in battles. 

9. Take thy seat; thou art great. Shine forth, 
thou who most excellently repairest to the gods. 
O Agni, holy god, emit thy red, beautiful smoke, 
O glorious one ! 

10. Thou whom the gods have placed here for 
Manu as the best performer of the sacrifice, O carrier 
of oblations, whom Ka«va and Medhyitithi, whom 
VWshan and Upastuta 1 (have worshipped,) the 
winner of prizes. 

11. That Agni's nourishment has shone brightly 
whom Medhyitithi and Ka»va have kindled on 
behalf of JZita. 1 . Him do these hymns, him do we 
extol. 

12. Fill (us with) wealth, thou self-dependent one, 
for thou, O Agni, hast companionship with the gods. 
Thou art lord over glorious booty. Have mercy 
upon us ; thou art great. 

1 3. Stand up straight for blessing us, like the god 
Savitrz, straight a winner of booty, when we with 
our worshippers and with ointments 1 call thee 2 in 
emulation (with other people). 

14. Standing straight, protect us by thy splendour 
from evil ; burn down every ghoul 1 . Let us stand 
straight that we may walk and live. Find out our 
worship* among the gods. 

15. Save us, O Agni, from the sorcerer, save us 
from mischief, from the niggard. Save us from him 
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who does us harm or tries to kill us, O youngest god 
with bright splendour ! 

16. As with a club 1 smite the niggards in all 
directions, and him who deceives us, O god with 
fiery jaws. The mortal who makes (his weapons) 
very sharp by night, may that impostor not rule 
over us. 

17. Agni has won abundance in heroes, Agni 
prosperity (for Ka«va). Agni and the two Mitras 
(i.e. Mitra and Varu«a) have blessed Medhyatithi, 
Agni (has blessed) Upastuta in the acquirement (of 
wealth) l . 

18. Through Agni we call hither from afar Tur- 
vasa, Yadu, and Ugradeva. May Agni, our strength 
against the Dasyu, conduct Navavastva, Br/had- 
ratha, and Turvtti 1 . 

19. Manu has established thee, O Agni, as a light 
for all people. Thou hast shone forth with Ka»va, 
born from I&ta., grown strong, thou whom the human 
races worship. 

20. Agni's flames are impetuous and violent ; they 
are terrible and not to be withstood. Always burn 
down the sorcerers, and the allies of the Yatus, every 
ghoul 1 . 

NOTES. 

The authorship of this hymn, and of the whole collection 
to which it belongs (I, 36-43), is ascribed to Ka«va Ghaura. 
Numerous passages show indeed that it was the family 
of the Kattvas, or rather, to speak more accurately, a branch 
of that family, among which this group of hymns has been 
composed. But it is as great a mistake in this as in 
[46J D 
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a number of similar cases to accept the founder of one 
of the great Brahmanical families as an author of Vedic 
poems. Comp. Zeitschrift der Deutschen Morg. Gesell- 
schaft, XLII, 215 seq. 

The metre is alternately Br/hatl and Satobr*hatt, so that 
the hymn consists of strophes (Pragatha) of two verses. 
Verse i = SV. I, 59. Verse 9= VS. XI, 37 ; TS. IV, 1, 3, 
3 (V, i, 4, 5) ; TAr. IV, 5, 2 (V, 4, 6) ; MS. II, 7, 3 ; IV, 9, 3. 
Verse 13= SV. I, 57 ; VS. XI, 42 ; TS. IV, 1, 4, 2 (V, 1, 5, 
3) ; MS. II, 7, 4. Verses 13, I4=TB. Ill, 6, 1, 2 ; TAr. IV, 
20, 1 ; MS. IV, 13, 1. Verse i9 = SV. I, 54. 

Verse 1. 

Note L Literally, we entreat for you. Comp. on this 
use of the pronoun vaA, Delbruck, Altindische Syntax, 2c6. 
See also Neisser, Bezzenberger's Beitrage, XX, 64. 

Note 2. The meaning of yahva cannot be determined 
with full certainty. 

Note 3. There is no sufficient reason to change with 
Ludwig(IV, 254) puruwam to Puruwa'm, and thus to convert 
the metrically correct Pada into an irregular one. — Comp. 
Bollensen, Zeitschrift der Deutschen Morgenl. Gesellschaft, 
XXII, 593. 

Note 4. On devayatiham, comp. Lanman, p. 399. 

Verse 5. 

Note 1. 'On thee all the eternal works are united, i.e. 
depend, which the gods have wrought ; such as sun, stars, 
lightning.' M.M. 

Verse 6. 

Note 1. With the third Pada compare the third Pada of 
verse 2. It is a galita. 

Verse 8. 

Note 1. The word ' the foe ' (vntra) alludes to the name 
of the demon conquered by Indra ; see H. O., Religion des 
Veda, 135, note 2. 
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Note 2. The metre would become more correct by 
reading vrishabhiA instead of vrfeha. Or VWsha»i, ' with 
Vn'shan'? Comp. verse 10. 

Verse 10. 

Note 1. Medhyatithi or Medhatithi is very frequently 
mentioned in connection with Kanva. 

VWshan is taken as a proper name by Boehtlingk-Roth 
and by Grassmann (not by Ludwig) in VI, 16, 15. Possibly 
they are right, but in no case can VWshan of the sixth 
book, named by the side of Dadhya»£ and Atharvan, be 
identified with any probability with the VWshan mentioned 
in our passage, who evidently belongs to the ancestors of 
the Kawvas. 

Upastuta is mentioned again together with Kanva and 
Medhyatithi in verse 17 of our hymn, together with Kanva 
in VIII, 5, 25. Comp. I, 112, 15 ; VIII, 103, 8; X, 115, 8. 9 ; 
Bergaigne, Rel. V6d., II, 448. 

Verse 11. 

Mote L Comp. I, 139, 2. yit ha tydt mitrivaruwav rit&t 
adhi adadcithe anrztam svena manyuna; X, 73, 5. man- 
damana/z rtt&t adhi. 

Verse 13. 

Note 1. AngibhiA can possibly mean ' who have salved 
themselves.' There is no reason to think of the anointing 
of the yupa (sacrificial post), to which Sayawa refers the 
word. 

Note 2. On vi-hva, comp Pischel-Geldner, 1, 144. There 
must be a technical reason, unknown to me, for the con- 
nection in which this verb repeatedly occurs, as is the case 
in our passage, with the noun vaghat : comp. Ill, 8, 10 (see 
below); VIII, 5, 16. purutra' £it hf vim nara vihvayante 
manishf«an vaghadbhin ajvina £ gatam. 

Verse 14. 

Note 1. The exact meaning of atrfn is unknown. 
Note 2. Geldner's conjectures on duvas seem rather bold 

D 2 
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to me (Kuhn's Zeitschrift, XXVII, 233). Comp. vol. xxxii, 
pp. 203-206 (I, 165, 14). 

Verse 16. 
Note 1. On ghaneva, see Lanman, Noun-Inflection, 334. 

Verse 17. 

Note 1. On Medhyatithi and Upastuta, see the note on 
verse 10. Aufrecht (Kuhn's Zeitschrift, XXVI, 612) believes 
that in mitrdta an abbreviation of the name Mitratithi 
(X, 33, 7) is contained ; he translates : ' Agni has promoted 
Mitratithi, Medhyatithi, and Upastuta in the acquirement 
of wealth.' This is very ingenious, but I do not think that 
the reason which Aufrecht gives is sufficient : it cannot be 
understood, he says, why Mitra (or Mitra and Varu«a) 
should be mentioned in a hymn exclusively addressed to 
Agni. But similar cases are quite frequent. — Prof. Max 
Miiller writes : ' Could mitra stand for mitrawi ? Agni has 
protected his friends and also Medhyatithi.' Comp. also 
Lanman, p. 342. 

Verse 18. 

Mote 1. On Turvara. and Yadu, comp. Muir, V, 286 ; 
Bergaigne, II, 354 seq. ; Zeitschr. der D. Morg. Ges. XLII, 
220. There is not the slightest reason for Ludwig's state- 
ment (IV, 254) that this hymn is a *gebet um sig fur den 
auf einem kriegszuge befindlichen Turvacakonig.' 

Ugradeva is not mentioned again. On Navavastva and 
Brzhadratha, comp. X, 49, 6 ; VI, 20, 11 ; on Turvlti, the 
materials collected by Bergaigne, Rel. W6d., II, 358 seq. 

Verse 20. 
Note 1. See verse 14, note 1. 
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MAA>Z?ALA I, HYMN 44. 
ASH7AKA I, ADHYAYA 3, VARGA 28-30. 

i. Agni, at the rising of the dawn 1 bring splendid 
wealth, immortal Citavedas, to the worshipper, (and 
bring hither) to-day the gods awakening with the 
dawn. 

2. For thou art the accepted messenger, the bearer 
of sacrificial food, O Agni, the charioteer of worship. 
United with the two A^vins and with the Dawn 
bestow on us abundance of valiant heroes, and high 
glory. 

3. We choose to-day as our messenger Agni, the 
Vasu, the beloved of many, whose banner is smoke, 
whose ... 2 is light, at the dawning of the day, the 
beautifier of sacrifices 2 . 

4. I magnify at the dawning of the day Agni 
6atavedas, the best, the youngest guest, the best 
receiver of offerings, welcome to pious people, that 
he may go to the gods'. 

5. I shall praise thee, O food on which everything 
lives, immortal one', Agni, the immortal protector, 
O holy god, the best sacrificer, O bearer of sacrificial 
food. 

6. Be kind-spoken to him who praises thee, O 
youngest god, honey-tongued, the best receiver of 
offerings. Lengthening Praska»va's life, that he 
may reach old age, do homage 1 to the host of the 
gods. 

7. The clans kindle thee, the all-possessing Hotri: 
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therefore conduct hither speedily, much-invoked 
Agni, the provident gods — 

8. Savitrz, the Dawn, the two Asvins, Bhaga, 
Agni 1 , at the dawning (of the day), (at the end) of 
night 2 . The Ka#vas, having pressed Soma, inflame 
thee, the bearer of sacrificial food, O best performer 
of worship. 

9. As thou, O Agni, art the lord of worship, the 
messenger of the clans, conduct hither to-day the 
gods awakening with the dawn, of sun-like aspect, 
that they may drink Soma. 

10. Agni, rich in splendour! thou hast shone 
after the former dawns, visible to all. Thou art the 
guardian in the hamlets, the Purohita; thou be- 
longest to men at the sacrifices '. 

1 1 . O Agni, let us put thee down (on the altar) as 
Manus did, O god, to be the performer of the sacri- 
fice, the Hotrz, the wise priest, the quick immortal 
messenger. 

1 2. When thou, the Purohita of the gods, who art 
great like Mitra, goest on thy errand as messenger 
in their midst, then the flames of Agni shine like the 
roaring waves of the Sindhu l . 

1 3. Agni with thy attentive ears, hear me, together 
with the gods driven (on their chariots) ' who accom- 
pany thee. May Mitra and Aryaman sit down on 
the sacrificial grass, they who come to the ceremony 
early in the morning. 

14. May the Maruts, they who give rain, the fire- 
tongued increasers of Rita., hear my praise. May 
Varima, whose laws are firm, drink the Soma, united 
with the two Asvins and with the Dawn ! 
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NOTES. 

The hymn is ascribed to Praska»va K4»va, who is the 
reputed author of the whole group of the hymns, I, 44-50. 
It is certain that these hymns really belong to a branch of 
the great Kanva family, for which the name Praskawva is 
characteristic. Comp. my Prolegomena, p. 260. 

The metre is Barhata Pragatha. Verse 1 = SV. I, 40. 
Verses 1-2 = SV. II, 1130-J131. Verse 11 = TB. II, 7, 
12, 6. Verse 13 =SV. I, 50 ; VS. 33, 15 ; TB. II, 7, 12,5. 

This Agni-hymn contains a number of allusions which 
show that it was destined for the morning service. The 
same may be said of the next hymn, 1, 45, and of the whole 
collection of Praskawva hymns, which are addressed ex- 
clusively to the devaA prataryavawaA, viz. Agni in his 
special character as a matutinal deity, the two A^vins, the 
Dawn, the rising Sun. From the mention of the Soma 
tiroahnya 45, 10 ; 47, 1, and from other circumstances, Ber- 
gaigne has very ingeniously drawn the conclusion that 
in the Praskawva collection an ancient Ajvinarastra is 
preserved ; see Recherches sur l'histoire de la Liturgie 
Vedique, 45. 

Verse 1. 

Note L I believe that the text, I may perhaps not say 
requires, but very strongly invites, a slight correction. 
The tradition gives agne vfvasvat ushasa/; £itram raclha£ 
amartya. To connect vlvasvat with ra'dha^ and to make 
the genitive ushasa/* depend on ra'dha^ would give an 
expression which is not, strictly speaking, impossible but 
in every case very unusual. Nothing, on the other hand, 
is more frequent than combinations of the locative of 
a noun derived from vi-vas with the genitive ushasaA, ' at 
the rising of the dawn' (ushasaA vyush/au, vyushrishu, 
vyiishi ; comp. the phrase vasto usraV* treated of by Kaegi, 
Festgruss an Bohtlingk, 48 ; vastoA usra"A, Bartholomae, 
Bezzenberger's Beitrage, XV, 185). I think that such 
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a phrase should be restored in our verse, and propose to 
read agne vivasvan ushasa^, &c. The word vivasvan occurs 
in VIII, 102, 22. agnfm idhe vivasvabhiA. The expression 
used here would thus be similar to that of III, 15, 2. tvam 
naA asySA ushasaA vyush/au . . . bodhi gopaVfc ; comp. IV, 
1, 5, &c. 

Verse 3. 

Note 1. The meaning of bh&h-rig ilea is quite uncertain. 
The accent would well agree with the explanation of the 
word as a possessive compound ; dhumaketum bh&Jt-rig\ka.m 
would then be exactly parallel : whose banner is smoke, 
whose rigWza. is light. We have then gd-rigika. as an 
epithet of Soma, ' he whose riglka. the cows are,' i.e. 
* whose rigika. is milk,' and kvlA-rtglka as an epithet of 
Dadhikravan (' he whose r^-Jka is visible '). All this taken 
together is clearly insufficient for giving a result, and there 
is scarcely a better prospect for etymological guesses. 
Bergaigne's (Rel. V&L, I, 206) translation of r^ika by 
'fleche' would do for bha^-r^ftka, but it is not very 
tempting in the cases of gd-rigtka. and av/A-r^ika. Roth 
(Zeitschrift der D. Morg. Ges. 48, 118) translates 'licht- 
glanzend.' 

Note 2. Pischel's explanation of adhvaran-1 (Vedische 
Studien, I, 5$, ' Zum Opfer kommend ') does not seem con- 
vincing to me. 

Veree 4. 

Note 1. Lud wig's translation ' dasz er die gotter her- 
bringe' is not exact. As to the real meaning of our 
passage, comp. VI 1, 9, 5. agne yahf dutyam . . . devan ikkAa., 
' Agni, go as a messenger ... to the gods.' 

Verse 6. 
Note 1. Boehtlingk-Roth propose to read amrttabho- 
£ana. I think the traditional text is right. Agni is called 
vi-rvasya bhq?ana similarly, as it is said in I, 48, 10 (with 
regard to Ushas), vkvasya hi prawanam £-"vanam tve\ 
Amrita may be vocative s. neuter or masculine. Comp. 
Lanman, 339. 
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Verse 6. 

Note 1. Benfey (Quantitatsverschiedenheiten, IV, a, 27) 
and Ludwig take namasya" for a first person. 

Verse 8. 

Note L If the accusative agnfm is right, as it probably 
is, Agni would be invoked to conduct Agni to the sacrifice. 
This is quite a possible idea. Comp. the formula of the 
' devatanam avahanam,' ' agnim agna avaha, somam avaha, 
agnim avaha,' i.e. 'Agni, conduct hither Agni, conduct 
hither Soma, conduct hither Agni.' See Hillebrandt, Das 
Altindische Neu- und Vollmondsopfer, p. 84. 

Note 2. Lanman, 482, takes kshapaA as an ace. plur. 
I think it is gen. sing., and the accent should be kshapaA. 
Comp. VIII, 19, 31 ; III, 49, 4, and the phrase akt6A 
vyush/au. 

Verse 10. 

Note 1. Prof. Max M tiller translates: 'Thou art the 
guardian in the hamlets, the chief-priest; thou art the 
human chief-priest at the sacrifices.' 

Verse 12. 

Note 1. With the third Pada comp. IX, 50, 1, where it 
is said that the mighty strength of Soma shows itself 
' sindhoA ArmeA iva svanaA,' i. e. ' like the roar of the 
waves of the Sindhu.' 

Verse 13. 

Note 1. I cannot follow the translation of Dr. Neisser, 
Bezzenberger's Beitrage, XVIII, 316. 
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MAA^ALA I, HYMN 45. 
ASH7AKA I, ADHYAYA 3, VARGA 31-32. 

i. Sacrifice here, thou, O Agni, to the Vasus, the 
Rudras, and the Adityas, to the (divine) host that 
receives good sacrifices \ the Ghrrta-sprinkling 
offspring of Manu 2 . 

2. The wise gods, O Agni, are ready to listen 
to the worshippers : conduct them hither, the 
thirty-three, O lord of red horses, thou who lovest 
our praises. 

3. As thou hast heard Priyamedha and Atri 1 , 
O (/atavedas, as thou hast heard Virflpa and 
Angiras, thus hear the invocation of Praska«va, 
O lord of high laws. 

4. The Mahikerus 1 , the Priyamedhas have 
invoked for their protection the lord of worship, 
Agni with his bright splendour. 

5. O thou to whom Ghr/ta oblations are poured 
out, good (Agni), hear these praises with which the 
sons of Ka«va invoke thee for their protection. 

6. O Agni, whose glory is brightest, beloved 
of many, the people in the clans invoke thee, the 
radiant-haired, to convey the sacrificial food. 

7. The priests have established thee, O Agni, 
in the striving for day 1 , as their Hotri, the 
ministrant, the greatest acquirer of wealth, with 
attentive ears, the most widely extended*. 

8. The wise who have pressed Soma have made 
thee speed hither to the feast (which is offered to 
the gods), bringing great light 1 and sacrificial food, 
O Agni, on behalf of the mortal worshipper. 
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9. O strength-made, good (Agni), make the gods 
who come in the morning, the divine host, sit down 
here to-day on our sacrificial grass, O Vasu, to 
drink the Soma. 

10. Sacrifice, O Agni, with joint invocations, and 
bring hither the divine host. This is the Soma, 
O rain-giving gods. Drink (the Soma) which has 
been kept over night 1 . 

NOTES. 

The hymn is ascribed to Praskawva. It is evidently 
addressed to Agni in his matutinal character ; comp. the 
note on I, 44. The metre is Anush/ubh. Verse 1 = SV. 
I, 96. Verse 6 = VS. XV, 31 ; TS. IV, 4, 4, 3 ; MS. II, 

13. 7- 

Verse L 

Mote 1. Comp. VII I, 5, $3. ikkh*. svadhvaram^anam. 

Note 2. As to the gods being considered here as off- 
spring of Manu, comp. especially X, 53, 6. manuA bhava 
/andya dafvyam ^anam, ' become Manu, procreate the 
divine hosts.' See also Bergaigne, Rel.V^dique, I, 69. 

Verse 3. 

Rote 1. This passage is one of those which show that 
the Atris stood in especially friendly connection with the 
Kawvas. Of the Priyamedhas the same may be said, or 
perhaps we may even go further and consider them as one 
branch of the Kawvas. For a fuller discussion of these 
questions I refer to my paper, * Ueber die Liedverfasser 
des Rig-veda,' Zeitschr. der D. Morg. Gesellschaft, XLII, 
213 seq. 

Verse 4. 

Note 1. MahikeravaA, which I have translated as a proper 
name, may be an adjective belonging to Priyamedha//. 
Possibly it is derived from the root kar, ' to praise : ' ' the 
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Priyamedhas with mighty hymns.' Comp. Bartholomae, 
Kuhn's Zeitschrift, XXVII, 341. 

Verse 7. 

Note 1. As g6-ishri means ' the striving for cows,' thus 
d(v-ish/i means 'the striving for day,' or possibly 'the 
striving for heaven.' Ludwig (III, 383) takes it for 'mor- 
genopfer,' and it is true that most of the passages, in which 
the word occurs, are addressed to matutinal deities. Thus 
our passage belongs to a hymn addressed to the matutinal 
Agni ; I, 48, 9 is addressed to Ushas ; I, 139, 4 ; VII, 74, 
1 ; VIII, 87, 3 to the A.rvins ; IV, 46, 1 ; 47, 1 to VAyu 
who was invoked in the Prauga-jastra belonging to the 
PrataA-savana, and who received the Soma offering before 
the other deities. There is, nevertheless, at least one 
passage which shows that Ludwig has gone too far : VIII, 
76, 9. piba it indra marutsakha sutam s6mam dfvishrishu, 
' Drink, O Indra, with the Maruts thy friends the Soma 
which has been pressed at the divishris.' The Soma obla- 
tion offered to Indra Marutvat formed part of the second 
(midday) Savana. 

Note 2. ' Saprathastamam, the most renowned, r^pandu.' 

M. M. 

Verse 8. 

Note 1. Comp. IV, 5, 1. katha" dlfema agnaye brihit 
bh&A, 'how may we offer great light to Agni?' — which 
seems to mean, ' how may we make Agni brilliant ? ' Thus 
in our passage the meaning seems to be : the priests kindle 
Agni and perform oblations. 

Verse 10. 
Note 1. The tiraA-ahnya Soma, which was kept from 
one day to the next day (not, as Ludwig translates, * der 
von vorgestern '), was offered to the Ajvins at the Atiratra 
sacrifice. Comp. Rig-veda I, 47, 1 ; III, 58, 7 ; VIII, $5, 
19 ; Katyayana .Srautasfltra XII, 6, 10 ; XXIV, 3, 42. 
There the commentary says, ajvinajastrakayagasamban- 
dhinaA £amasasthaA somaA pOrvadinanishpannatvat tiro- 
hnya ity u£yante. 
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MAiVZ>ALA I, HYMN 58. 

ASHTAKA I, ADHYAYA 4, VARGA 23-24. 

i. The strength-begotten immortal never grows 
tired 1 , when he, the Hotri, has become the 
messenger of Vivasvat 2 . He passes through the 
air on the best paths. In the divine world he 
invites (the gods) with the sacrificial food. 

2. Seizing his own food the undecaying, greedy 
(Agni) stands on the brushwood wishing to drink. 
When he has been sprinkled (with ghee), he shines 
like a racer with his back 1 . Thundering he has 
roared like the ridge of heaven. 

3. As soon as l the Rudras, the Vasus have made 
him their Purohita, the immortal sitting down as 
Hotr/, the conqueror of wealth, pressing forward 
like a chariot among the clans, among the Ayus 2 , 
the god in due course discloses desirable boons. 

4. Stirred by the wind he spreads among the 
brushwood lightly 1 (driven forward) by the sacrificial 
ladles, with his sickle 2 , loudly roaring. When 
thou, O Agni, thirstily rushest on the wooden 
sticks like a bull 8 , thy course, O never-aging god 
with fiery waves, becomes black 4 . 

5. He who has fiery jaws, stirred by the wind, 
blazes down on the forest 1 as a strong bull (rushes) 
on the herd. When he proceeds 2 with his stream 
of light to the imperishable atmosphere, then what 
is moveable and immoveable (and) the winged (birds) 
are afraid. 

6. The Bhrogus have placed thee among men, 
who art beautiful like a treasure, who art easy to 
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invoke for people ; thee the HotW, O Agni, the 
excellent guest, a delightful friend like Mitra to the 
divine race ! 

7. I worship with good cheer Agni the steward 1 
of all treasures, whom the seven ladles 2 (of the 
priests), the worshippers choose as the Hotri, the 
best sacrificer at the rites, and I pray for treasure 8 . 

8. Son of strength, great like Mitra, grant to-day- 
flawless protection to us who magnify thee. Agni ! 
guard from distress with strongholds of iron him 
who praises thee, O offspring of vigour ! . 

9. Be a shelter to him who praises thee, O 
resplendent one ; be protection, generous giver, to 
the generous. Agni ! guard him who praises thee 
from distress. May he who gives wealth for our 
prayer, come quickly in the morning 1 . 



NOTES. 

The hymn is ascribed to Nodhas Gautama, who is 
considered as the Rishi of the whole collection, I, 58-64. 
This tradition is based on, and confirmed by, several 
passages of the text: I, 61, 14 ; 6a, 13 ; 64, 1. 

The metre is £agati verses 1-5, TrishAibh verses 6-9. 
None of the verses of this hymn occurs in the other 
Sawhitas. 

Verse 1. 

Note 1. I believe that Professor Aufrecht (Kuhn's Zeit- 
schrift, XXV, 435) is right in reading nfl £it sahaA-^aV/ 
amritsJt nu tandate. Comp. as to nu £it nu, I, 120, a ; 
VI, 37, 3 ; VII, aa, 8. Agni is frequently called atandra^ 
dutiA or similarly. Possibly we might read, instead of mi 
tandate, nf tandate, though parallel passages for the com- 
bination of this root with nf are not known. — Prof. Max 
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M tiller's opinion is different. He writes: We say, der 
Funke schlagt oder fangt. Why should not the Hindu 
have said that Agni strikes out. That would be vi tundate, 
Agni schlagt aus im Augenblick. But even ni tundate 
may have been used in the sense of the spark striking 
down on the tinder — the atasas, mentioned in verse 2 — 
which he ignites. I should translate : ' The strength- 
begotten immortal strikes down or breaks forth (vi) 
quickly, whenever the Hotrj (Agni) becomes the messenger 
of the sacrificer (?).' 

Note 2. I cannot follow Aufrecht in his translation 
'zum boten des opfernden.' Comp. on Agni as the 
messenger of Vivasvat, Bergaigne, Rel. Wdique, I, 87 ; 
H.O., Religion des Veda, 122, 275. 

Verse 2. 

Note 1. Literally, his back shines like a racer. On this 
kind of comparison, see Bergaigne, Melanges Renier, 86 ; 
Pischel, Vedische Studien, I, 107. 

Verse 3. 

Note 1. Krawa" : comp. von Bradke, Dyaus Asura, Ahura 
Mazda und die Asuras, p. 36 ; Pischel, Vedische Studien, 
1,70. 

Note 2. Bergaigne, Rel. V^dique, I, 59 seq. 

Verse 4. 

Note L On vr/tha, see Geldner, Vedische Studien, 1, 116 ; 
Neisser, Bezzenberger's Beitrage, XIX, 148 seq. 

Note 2. The meaning is : with his flames which are sharp 
like a sickle. Srtni is written here as a paroxytonon ; 
in several other passages it is an oxytonon. Such differ- 
ences are not quite rare, and there is no reason for taking 
on this account srinyA as an instr. plur. fern, of the adjective 
srinya., ' mit verkurzter Endung ' (Geldner, loc. cit.). ' His 
sickle is the sharp edge of Agni.' M. M. — On ^uhfibhi^, 
comp. Pischel, Vedische Studien, II, in. 
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Note 3. As to vnshayase with the accusative, comp. 
Gaedicke, 74. RV. X, 44, 4. ixrg&h skambham . . . \ri~ 
shayase. 

Note 4. With the last Pada comp. IV, 7, 9. krsshoam te 
6ma rujata// puraA hh&h. 

Verse 5. 

Note 1. That is, among the fuel. 

Note 2. I think that we have here probably — (though, of 
course, this explanation can be avoided) — an anacoluthon. 
The poet began with the nominative (abhivra^an), and then 
he changed the construction and went on as if he had 
begun with the ablative, taking sthatti^ £aratham (comp. 
Lanman, 422) as the subject instead of Agni. — Patatrfoa// 
seems to be nom. pi. ; comp. I, 94, 11 (see below). 

Verse 7. 

Note 1. The translation of aratf is only approximative 
and conjectural. 

Note 2. Comp. Pischel, Ved. Studien, II, 1 13. 

Note 8. Comp. Ill, 54, 3. sapary&'mi prayasa ya"mi 
rdtnam. 

Verse 9. 

Note 1. The last Pada is the standing conclusion of the 
Nodhas hymns. 
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MAM9ALA I, HYMN 59. 
ASH7AKA I, ADHYAYA 4, VARGA 25. 

i. The other Agnis (the other fires) are verily 
thy branches, O Agni. In thee all the immortals 
enjoy themselves 1 . VaLnranara! Thou art the 
centre 2 of human settlements ; like a supporting 
column thou holdest men 3 . 

2. The head of heaven, the navel of the earth is 
Agni; he has become the steward 1 of both worlds. 
Thee, a god, the gods haye engendered, O Vai$- 
vanara, to be a light for the Arya. 

3. As in the sun the rays are firmly fixed, thus in 
Agni Vai^vanara all treasures have been laid down 1 . 
(The treasures) which dwell in the mountains, in 
the herbs, the waters, and among men — of all that 
thou art the king. 

4. As the two great worlds to their son 1 , like 
a Hotrt, like a skilful man, (we bring) praises — 
manifold (praises) to him who is united with the sun, 
to the truly strong one, new (praises) to Vaisvanara, 
the manliest god. 

5. Thy greatness, O (S&tavedas, Vaisvanara, has 
exceeded even the great heaven. Thou art the 
king of the human tribes ; thou hast by fighting 
gained wide space for the gods. 

6. Let me now proclaim the greatness of the 
bull whom the Purus worship as the destroyer 
of enemies 1 . Agni Vai^vanara, having slain the 
Dasyu, shook the (aerial) arena and cut down 
•Sambara. 

[46] E 
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7. Agni Vaisvanara, extending by his greatness 
over all dominions, who is to be worshipped, the 
bright one, rich in loveliness, is awake (or, is 
praised) among the Bharadva^as, in the homestead 
of Puru«itha .Satavaneya, with his hundredfold 
blessings. 



NOTES. 

The same Rishi as in I, 58. Metre, TrishAibh. None 
of the verses of this hymn occurs in the other Sawzhitas. 

Verse 1. 

Note 1. Comp. VII, 11, 1. na riti tvat amrfta£ maday- 
ante, ' the immortals do not enjoy themselves without thee.' 

Note 2. Literally, ' the navel.' Comp. Muir, V, 214. 

Note 3. Comp. IV, 5, 1 (see below), lipa stabhayat 
upamft na r6dhaA. 

Verse 2. 

Note 1. Comp. the remark on I, 58, 7 (note 1). 

Verse 3. 

Note 1. I cannot follow Prof, von Roth (Zeitschrift der 
D. Morgenl. Gesellschaft, XLVIII, 11 6), who explains 
dadhire as a third person sing, of dhr*. 

Verse 4. 

Note 1. The incompleteness both of the construction 
and of the metre shows that the text of the first Pada is 
corrupt. I doubt whether it ever will be possible to restore 
the correct reading with full certainty, but I shall be glad 
if others succeed better than I did — and I may add, better 
than Prof, von Roth (Zeitschrift der D. Morg. Gesellschaft, 
XLVIII, 117 seq.) seems to me to have succeeded — in cor- 
recting and in interpreting the text I think that after sunave 
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rodasi clearly one syllable is wanted to complete the Pada : 
possibly we should read therefore sunave rodasyoA (comp. 
verse a, Pada a, aratf/fc rodasyoA, which words form the end 
of the Pada). Agni, as is well known, is the son of the 
two worlds, the sOnuA r6dasyoA. In the beginning of the 
Pada brzhatf must either refer to the two worlds: in this 
case we have to read brihaty6A (instead of brihati iva) ; 
or br&ati may refer, as this adjective frequently does, to 
the gfraA, and we shall possibly have to read br thatlA vaA 
(as to v&h, comp. Delbriick, Altindische Syntax, ao6). 
But of course all these are mere guesses. In every case 
the verb on which the accusative gfraA depends ('we 
bring,' or something like that) must be supplied. 

Verse 6. 

Note 1. Or, as the killer of VWtra. See H. O., Religion 
des Veda, 135, note a. 



E 2 
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MAA^ALA I, HYMN 60. 
ASH7AKA I, ADHYAYA 4, VARGA 26. 

i. Matariyvan brought (Agni) to Bhr/gu as a gift 
precious like wealth, of double birth 1 , the carrier, the 
famous, the beacon of the sacrifice 2 , the ready and 
immediately successful messenger. 

2. Both follow his command, the \is\gs * offering 
sacrificial food, and the mortals. The Hotr? (Agni) 
has sat down before daybreak among the clans, the 
lord of the clans, whose leave should be asked, the 
performer of worship. 

3. May our new, beautiful praise, born 1 from our 
heart, reach him the honey-tongued (Agni), whom 
the human priests in our settlement 8 , the Ayus, 
offering enjoyment have engendered. 

4. The Usig 1 , the purifier, the Vasu has been 
established among men, the best Hotri among the 
clans, the domestic 2 master of the house in the 
house : Agni has become the treasure-lord of 
treasures. 

5. Thus we, the Gotamas, praise thee, O Agni, 
the lord of treasures, with our (pious) thoughts, 
rubbing thee as (they rub down) a swift racer that 
wins the prize. May he who gives wealth for our 
prayer, come quickly in the morning \ 

NOTES. 

Rishi and metre are the same. No verse occurs in the 
other Sawhitas. 

Verse 1. 

Mote 1. The celestial and the terrestrial birth of Agni. 
Comp. Bergaigne, Rel. Vecl., II, 5a. 
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Note 2. The text has vidathasya. Comp. I, 31, 6, 
note 2. 

Verse 2. 

Note 1. On usig- ('the willing one'), as denoting the 
mythical priests who have first established Agni and have 
sacrificed as the first, comp. Bergaigne, I, 57 seq. The 
ubh&y&s&A seem to be these mythical ancestors and the 
actual sacrificers. 

Verse 8. 

Note 1. I propose to read ^fyamana. Comp. I, 171, 2. 
stomal . . . hridtL tashi&A ; II, $5, 2. hridih & sdtash/am 
mdntram ; VIII, 43, 2. agne ^n&mi sush/utfm ; V, 42, 13. 
gf ram . . . ^ayamanam, &c. — Comp. Lanman, 356. 

Note 2. On the meaning of vrig&na, see Max Miiller, 
vol. xxxii, pp. xx, 208, 304 ; Geldner, Vedische Studien, I, 
139 seq., with my remarks, Gottinger Gelehrte Anzeigen, 
1890, 410 seq.; Ludwig, Ueber Methode bei Interpretation 
des /?/g-veda, 27 seq. ; Colinet, Les Principes de l'Exegese 
Vedique d'apres MM. Pischel et Geldner, 28 seq.; von 
Bradke, Zeitschrift der Deutschen Morg. Gesellschaft, 
XLVIII, 500 ; Bechtel, Nachrichten der Gottinger Gesell- 
schaft der Wiss., 1894, 392 seq. 

Verse 4. 

Note 1. See verse 2, note 1. 

Note 2. Bartholomae's theory (Bezzenberger's Beitrage, 
XV, 194) that the stem damunas has been developed out of 
the phrase dimu iaJt, 'in our house,' does not carry 
conviction. 

Verse 5. 

Note 1. See I, 58, 9, note 1. 
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MAM9ALA I, HYMN 65. 
ASH7AKA I, ADHYAYA 5, VARGA 9. 

i \ Thee who hidest thyself in secret like a thief 
with an animal 2 (which he has stolen) — who hadst 
harnessed 3 adoration and carriedst adoration — 

2. The wise unanimously followed by thy foot- 
marks *. All (gods) deserving worship (reverentially) 
sat down near thee. 

3. The gods followed the laws of /frta. There 
was an encompassing as the heaven (encompasses) 
the earth '. 

4. In the lap, in the womb of Rita, the waters 
nourish the fine child with praise, him who is well 
born. 

5. Like good fortune, like a broad abode, like the 
fertile hill 1 , like the refreshing stream, 

6. Like a racer urged forward in the race, like the 
rapids of the Sindhu ' — who can hold him back ? 

7. (He is) the kinsman of the rivers, as a brother 
of his sisters. He eats the forests as a king (eats, 
i. e. takes the wealth of) the rich '. 

8. When he has spread through the forests, 
driven by the wind, Agni shears the hair of the 
earth. 

9. Sitting in the waters he hisses like a swan. 
(He is) most famous by his power of mind, he who 
belongs to the clans, awakening at dawn — 

10. A performer of worship like Soma, the god 
born from Jtita., like a young (?)' beast, far-extending, 
far-shining. 
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NOTES. 

The authorship of the whole collection, I, 65-73, ' s 
ascribed to PaWLrara Saktya. These hymns are addressed 
exclusively to Agni. The greater part of them (65-70) is 
composed in the Vira.f metre ;• comp. on this metre my 
Prolegomena, 95 seq. I have given there my reasons for 
considering that each verse consists of twenty, not of forty 
syllables. 

This section ascribed to Parlrara has been treated of by 
Bollensen, Zeitschrift der D. Morg. Gesellschaft, XXII, 
569 seq. No verse of these hymns composed in the metre 
Dvipada Vira^" (I, 65-70) occurs in the other Sawzhitas. 

Verse 1. 

Note 1. Professor Max Miiller proposes the following 
translation for verses 1 and 2 : The wise (gods) together 
followed thee (Agni) when in hiding, by means of footsteps, 
as one follows a thief by the animal ; they followed thee 
who accepts and carries adoration (to the gods). All the 
worshipful gods sat down (reverentially) near thee. 

Note 2. There is no reason for reading with Bartholomae 
(Studien zur indogermanischen Sprachgeschichte, I, 48) 
parva'n (gen. plur.) na tayum. 

Note 3. Ludwig proposes yuvanam, which is quite un- 
necessary. — See also Gaedicke, 1 73. 

Verse 2. 
Note 1. We have here the well-known myth of the 
hidden Agni discovered by the gods. The 'wise ones,' 
(dhira^) are no doubt the searching gods, the same who are 
called ya^atraA in the last Pada, and who are expressly 
designated as devaV* in verse 3. Comp. Bergaigne, I, no. 

Verse 3. 
Note 1. Regarding the construction, see Gaedicke, 192. — 
Professor Max Miiller's opinion on this phrase differs from 
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mine. He writes : * I should prefer parish/i. But parish/i 
seems to mean a running about, reconnoitring, searching. 
"There was searching on earth as in heaven," lit. earth, 
like heaven, was reconnoitring-ground.' 

Verse 5. 

Note 1. Comp. VIII, 50, a. girlA na bhu^m^. I believe 
that Boehtlingk-Roth, Bollensen, and Grassmann are right 
in correcting our passage accordingly; ra«v5, prfthvf, 
jambhti follow the gender of the corresponding substantives, 
and the same may be expected here. Comp. Lanman, 530. 
The meaning is that Agni yields nourishment to all beings 
as a mountain fertilises the country by the waters which 
come down from it ; comp. VIII, 49, a. gire^ iva pra r&s&A 
asya pinvire datrawi purubho^asaA. 

Verse 6. 

Note 1. Regarding the construction, comp. Gaedicke, 
35a seq. ; Bergaigne, Melanges Renier, 95. Joh. Schmidt 
(Die Pluralbildungen der indogerm. Neutra, 305) and Lud- 
wig (V, 534) are wrong in taking kshoda// as a locative or 
as an instrumental respectively. 

Verse 7. 

Mote 1. Comp. Pischel-Geldner, Vedische Studien, I, 
p. xvi. 

Verse 10. 

Note 1. Can slsvi be the nominative of a stem slsvan 
which stands by the side of slsu as r/bhvan of rtbhu? 
Prof. Max Miiller proposes : • Large like a cow with young, 
like a pregnant cow.' 
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MAA>Z?ALA i, HYMN 66. 
ASH7AKA I, ADHYAYA 5, VARGA 10. 

i. Like unto excellent wealth, like unto the shine 
of the sun, like unto living breath, like unto one's 
own 1 son — 

2. Like unto a quick takvan * he (Agni) holds the 
wood, like milk, like a milch cow 2 , bright and 
shining. 

3. He holds safety, pleasant like a homestead, 
like ripe barley, a conqueror of men, 

4. Like a jRishi uttering (sacred) shouts, praised 
among the clans ; like a well-cared-for race-horse \ 
Agni bestows vigour. 

5. He to whose flame men do not grow accus- 
tomed ', who is like one's own mind 2 , like a wife on 
a couch, enough for all (happiness). 

6. When the bright (Agni) has shone forth, he is 
like a white (horse [P]) 1 among people, like a chariot 
with golden ornaments, impetuous in fights. 

7. Like an army which is sent forward he shows 
his vehemence, like an archer's shaft with sharp 
point 

8. He who is born is one twin ; he who will be 
born * is the other twin — the lover of maidens, the 
husband of wives 2 . 

9 K As cows go to their stalls, all that moves and 
we, for the sake of a dwelling, reach him who has 
been kindled. 

10. Like the flood of the Sindhu 1 he has driven 
forward the downwards-flowing (waters) 2 . The cows 
lowed at the sight of the sun 3 . 
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NOTES. 
The same Rishi and metre. 

Verse 1. 

Note 1. Comp. I, 166, a; 185, 2; X, 39, 14. The 
second passage (nityam na sflnum pitr6A upasthe dyaVa 
rakshatam pn'thivl naA abhvat) would be sufficient to show 
that we cannot translate ' wie ein iiberlebender sohn ' 
(Ludwig). 

Verse 2. 

Note 1. We do not know what animal the takvan is. 
Comp. I, 134, 5 with M. M.'s note. 
Note 2. See Bergaigne, MeU. Renier, 101 ; Gaedicke, 

*53- 

Verse 4. 

Note 1. Comp. X, 101, 7. prlwita asvan hitam ^ayatha. 

Verse 5. 

Note L Comp. VII, 4, 3. durokam agnlA ayave susoka.. 

Note 2. Prof. Max Miiller believes that kratu here 
means, ' like kartr*, a sacrificer, so that kratu/; na nitya// 
sounds like stmuA na nitya^, one's own sacrificing son. 
But all this is very obscure.' 

Verse 6. 

Note 1. The second Pada is translated by Grassmann : 
'wie Licht in Hausern;' by Ludwig: 'fast weiss, bei den 
menschenstammen.' I think that there can be no doubt 
that the words sveti/t na contain a comparison like all the 
other comparisons of which these hymns are full ; this 
comparison is unduly effaced in Ludwig's translation. Nor 
is Grassmann right in translating svet&A bei ' Licht ;' the 
word is an adjective meaning 'white' and nothing else 
We must supply here, as in many passages, a substantive, 
and I do not see any reason why this should not be that 
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substantive with which sveta. is most frequently combined 
in the Rig-veda, namely ajva; comp. I, 116, 6; 118, 9 
[119, 10] ; VII, 77. 3 5 x > 39. IO - In V, 1, 4 it is said of 
Agni : svet&A va^f ^ayate agre ahnam, ' the white racer is 
bora in the beginning of the days.' 

Verse 8. 

Note 1. The traditional text is yama-4 ha ^ataA yam a h 
^anitvam. Ludwig translates 'bewaltiger des gebornen, 
bewaltiger auch des, was erst geboren wird.' It will 
scarcely be necessary to state the reasons which make 
against this translation. YamaA . . . yama/i evidently 
means : ' the one twin . . . the other twin.' Now if we 
leave the text unchanged, we cannot but translate : ' the 
one twin is he who has been born, the other twin is that 
which will be born' — which sounds very strange. In I, 
89, 10 we have aditiA ^atam aditi^ ^anitvam ; IV, 18, 4. 
anta^^at&hu uta ye" ^anitvaA ; X, 45, 10. ut catena bhinadat 
lit ^anitvaiA. In all these cases £ata and ^anitva stand 
parallel ; there is no such difference as in our passage, 
according \o the traditional text, between him (masc.) who 
is . . . and that (neuter) which will be . . . Thus I propose 
to read ^anitvaA, of which conjecture Ludwig has thought 
also (see his note, IV, 259): that present Agni who has 
been born, and that future Agni who will be born, are 
twins. — Prof. Max Miiller has discussed this passage in his 
Science of Language, II, 630 seqq. He interprets the twin 
who has been born as Agni representing the morning ; 
the twin who will be born as the evening. 

Note 2. The maidens very probably are the dawns (comp. 
Prof. Max Muller's discussion quoted in the last note). Are 
the wives the sacrificial ladles which approach Agni, or the 
offerings of ghee, or the prayers? See Bergaigne, Rel. 
Ve'dique, II, 9 seqq. 

Verse 9. 

Note L This verse is very obscure, and I am quite aware 
of the merely tentative character of the translation which 
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I propose. I leave vsJt untranslated (comp. Delbriick, 
Altindische Syntax, 206), which must be done in most of 
the numerous verses beginning with the words tam vaA. 
I then read £aratha (comp. 68, 1 ; 70, 3. 7). Vasatya' seems 
to be either a dative similar to the newly-discovered datives 
in -a of a-stems, or we possibly should read vasatyaf 
(vasatya' in the Sajwhita-pa/Aa). — Prof. Max M tiller thinks 
of a correction £arama£ and would translate : ' To him 
(whom you know — vaJt) when lighted we go for our dwelling, 
as the cows reach their home.' 

Verse 10. 

Note 1. Comp. above, 65, 6. 

Note 2. Or the downwards-streaming libations of Gbr/ta 
and the like ? Comp. below, I, J 2, 10 with note 4. 
Note 3. Comp. below, 69, 10. 
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MA^Z?ALA I, HYMN 67. 
ASH7AKA I, ADHYAYA 5, VARGA 11. 

i. Victorious 1 in the forests, a friend among men, 
he demands obedience like a king, the undecaying 
one*. 

2. Like good peace, like fortunate wisdom, may 
he (Agni) be a kind Hotri, a carrier of offerings. 

3. Having taken in his hand all manly powers, 
he has made the gods fear, when sitting down in his 
hiding-place. 

4. There the thoughtful men find him, when they 
have recited the spells which they had fashioned in 
their heart 

5. As the goat 1 (supports) the earth 2 , thus he 
supports the earth 2 ; he upholds the sky by his 
efficacious spells. 

6. Protect the dear 1 footsteps of the cattle 2 . 
O Agni, thou who hast a full life, thou hast gone 
from covert to covert *. 

7. He who has seen him the hidden one, he who 
has got near to the stream of ./?*ta ' — 

8. They who get him off, doing service to ftita., 
to him J he then indicates riches. 

9. He who grows up with might within the 
plants, and within the children 1 , and within the 
sprouting grass 2 ' — 

10. The splendour [?] in the home of the waters 1 , 
the full-lived. The sages made him as if building 
a seat 
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NOTES. 

The same Rishi and metre. 

Verse 1. 

Note 1. ' Gkyuk : aus gykyuA, wie der compar. ^yayan 
gyesYithdJi zeigt,' Ludwig. But what shows that ^yayan is 
the comparative of g&yvJt and that the utterly impossible 
change of gy into g is possible ? Ludwig's translation 
' iiberwindend ' is right ; comp. I, 119, 3. 

Mote 2. I propose to read zguryih. Prof. Max Miiller 
conjectures — as Roth (Pet. Diet.) has done— that jrushri 
may mean ' obedient, servant ;' he translates : ' He desires 
a servant (or worshipper) who is not aged.' 

Verse 5. 

Note L On the mythical goat whose office it is to 
support the worlds, comp. I, 164, 6; VIII, 41, 10; X, 
8a, 6 ; Bergaigne, III, ai ; H. O., Religion des Veda, 7a. 

Note 2. For ' earth ' the text has two different words, 
ksham and prrthivim. Prof. Max Miiller conjectures dyam 
for ksham : ' He, Agni, supports the earth, as the buck 
the sky.' 

Verse 6. 

Note 1. Literally, ' the dear footsteps ; ' but the meaning 
of priya may be compared to that of the Homeric </>i'A.oy, 
his own. 

Note 2. One could be tempted to refer the word pam 
to Agni, whose footsteps (padani) the ' wise ones ' follow 
(65, a), and whom they find out in his hiding. Thus we 
could translate, ' Look at the dear footsteps of the beast.' 
But the comparison of 70, 6 makes it more probable that 
the imperative ni pahi is addressed to Agni. I believe 
therefore that Grassmann is right in translating ' Die lieben 
Statten der Heerden schiitze.' Ludwig's translation is 
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similar to this. Prof. Max Miiller translates : ' Observe 
the footsteps of the animal (the stolen animal of the thief 
Agni).' 

Note 3. With gulia" guham comp. 1,53, 7. yudha - yiidham, 
puici piiram. 

Verse 7. 

Mote 1. DhAYam rttasya: comp. V, 12, 2. rttasya dhSraA 
anu trmdhi purv?/*, 'open the many streams of Rita;' 
VII, 43, 4. ritasya dharaA sudughaA diihanaA, ' milking the 
streams of Rita, flowing with plenty.' The stream of Rita 
seems to mean the stream of blessings (such as rain, ghee, 
&c) which flows to mankind according to the eternal laws 
of Rita. 

Verse 8. 

Note 1. The poet passes over from the plural to the 
singular. 

Verse 0. 

Note 1. Bollensen's conjecture pra^asu (instead of pragO/i 
uta) seems very probable to me. Prof, von Roth (Ueber 
gewisse Kiirzungen des Wortendes, p. 2) takes a different 
view. 

Note 2. Comp. I, 95, 10 (see below) ; VII, 9, 3. apam 
garbhaA prasvaA & vivcra, ' the son of the waters has entered 
upon the sprouting grass.' 

Verse 10. 

Note 1. ' Why not kitiA apam dame, that is, the (burning) 
pile in the home of the waters.' M. M. 
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MAJVZ>ALA I, HYMN 68. 
ASHrAKA I, ADHYAYA 5, VARGA 12. 

t. Cooking 1 (the oblations?) the quick one has 
approached the sky. He has revealed the nights 
and what stands and moves 2 — 

2. When he the god, alone of all these gods 1 
encompassed (the others) by his greatness. 

3. When thou, O god, hadst been born living 
from the dry (wood), then all (gods and men ?) were 
pleased with thy wisdom. 

4. They all obtained the name of divinity, of 
immortality \ serving the Rita, in due way. 

5. The instigations of Rita, the thought of Rita. l : 
they all performed the works of [?] the full-lived 
one 2 . 

6. Bestow wealth, thou who art the knowing one, 
on him who worships thee or who does service to 
thee \ 

7. He who sits down as the Hotri among the 
offspring of Manu : he verily is the master of all 
these riches. 

8. They longed together for the seed in their 
bodies ', and the wise ones were concordant among 
each other in their minds. 

9. They took pleasure in his will, as sons (take 
pleasure) in their father's (will), the quick ones who 
have listened to his command. 

10. He who is rich in food has opened the gates 
of wealth \ The householder (Agni) has adorned 
the sky with stars. 
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NOTES. 

The same JZishi and metre. 

Verse 1. 

lTote 1. Boehtlingk-Roth are wrong in deriving snn&n 
(which should more correctly be written srin&n, comp. my 
Prolegomena, 477) from the root jri. They supply an 
object like sokiA and translate : ' Licht verbreitend hebt er 
sich zum Himmel.' 

Note 2. Lanman, 422. 

Verse 2. 

Note 1. Bollensen conjectures devanam devaA (instead 
of devA/t devanam) which seems to be right (comp. below, 
69, 2), though this conjecture is not absolutely necessary 
(see my Prolegomena, 97). 

Verse 4. 

Note 1. Amrftam belongs to na"ma ; comp. V, 57, 5. 
amr/tam na*ma bhe^gire; X, 123, 4. vidat gandharva// anw/- 
tani nama. 

Verse 6. 

Note 1. With r/tasya dhftlA comp. I, 71, 3 ; IV, 23, 8 ; 
IX, 76, 4; 97, 34; in, a. — Prof. Max Muller thinks that 
rtta. should be taken as a name of Agni : ' for the righteous 
(Agni) are the prayers, for the righteous the devotion.' 

Note 2. Is vijvayuA an adverb meaning ' eternally ' ? As 
vlsv&yu is an epithet of Agni frequently used in the Rig- 
veda and especially in the Para^ara hymns (see 67, 6. 10 ; 
68, 5 ; 73, 4), one feels tempted to read viyvayo// (comp. 
IV, 42, 1 . rash/rim kshatriyasya vijvayoA). 

Verse 6. 

Note 1. Comp. Ill, 59, 2. yih te aditya jflcshati vratena. 
[46] F 
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Verse 8. 

Note 1. Some light is thrown on this obscure verse by 
the hymn, I, 72, a hymn belonging, as our hymn does, to 
the Parlfara collection. It is shown by the second verse of 
that hymn (see below) that the searching ones, ' amuraA,' are 
the gods who seek Agni. It seems probable, consequently, 
that the 'seed' is Agni (comp. I, 164, 35, where Soma is 
said to be vrishnaJt ajvasya retaA, ' the seed of the manly 
horse'). Of the same searching gods in I, 72, 5 the ex- 
pression sawganana^ is used ; comp. sam Janata in our 
passage. 

Verse 10. 

Note 1. RayaA must be a genitive ; comp. I, 72, 8. rkyak 
duraA vf riXagn&h aganan. Probably the accent should be 
r&yiA; comp., however, Lanman, 431. 
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MAA^ALA I, HYMN 69. 
ASH7AKA I, ADHYAYA 5, VARGA 13. 

1. Bright, flaming, like the lover of the Dawn \ 
he has, like the light of the sky, filled the two 
(worlds of Heaven and Earth) which are turned 
towards each other. 

2. As soon as thou wert born thou hast excelled 
by thy power of mind ; being the son of the gods 
thou hast become their father. 

3. (Agni is) a worshipper (of the gods), never 
foolish, (always) discriminating; (he is) like the 
udder of the cows ; (he is) the sweetness of food * — 

4. Like- a kind friend to men, not to be led 
astray 1 , sitting in the midst, the lovely one, in the 
house ; 

5. Like a child when born, he is delightful in the 
house ; like a race-horse which is well cared for \ 
he has wandered across the clans 2 . 

6. When I call (to the sacrifice) the clans who 
dwell in the same nest with the heroes, may Agni 
then attain all divine powers '. 

7. When thou hast listened to these heroes, no 
one breaks those laws of thine. 

8. That verily is thy wonderful deed that thou 
hast killed 1 , with thy companions, (all foes), that, 
joined by the heroes, thou hast accomplished thy 
works 2 . 

9. Like the lover of the Dawn \ resplendent and 
bright, of familiar form : may he (thus) pay attention 
to this (sacrificer). 

f 2 
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10. Carrying (him) they opened by themselves 
the doors (of heaven). They all shouted at the 
aspect of the sun '. 



NOTES. 

The same Rishi and metre. 

Verse 1. 

Note 1. The lover of the Dawn is here the Sun. See 
Pischel, Vedische Studien, I, 31. 

Verse 3. 

Note 1. Agni is the sweetness of food (comp. V, 7, 6. 
sva'danam pittmam) ; it is not probable that sva'dma and 
fldha^ should depend on vi^inan, as Ludwig believes. 

Verse 4. 

Note 1. I adopt Boehtlingk-Roth's conjecture ahuryaA. 
AhuYyaA would mean, ' he who is to be led astray.' 

Verse 5. 

Note 1. See above, 66, 4. 

Note 2. ' He has overcome the (hostile) clans.' M. M. 

Verse 6. 
Note 1. Perhaps devatva" is an instrumental, as Ludwig 
takes it. In this case we should have to translate : ' may 
Agni by his divine power attain everything.'— Prof. Max 
Miiller translates this verse : ' When I with my men call 
the clans of the same nest (the gods), Agni will obtain all 
divine honours.' 

Verse 8. 

Note 1. The first hemistich of this verse has eleven 
syllables instead of ten and shows the regular Trish/ubh 
type. The same irregularity occurs in 70, 4. 10. As 
I have shown in my Prolegomena, p. 97, this metrical 
irregularity does not necessitate corrections of the text, 
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and the comparison of X, 147, 1 (see next note), where it 
is said ahan yat vrAram . . . v'w&h apaA, seems even to 
confirm the traditional reading. It cannot be denied, 
however, that the double yat and the use of ahan without 
an object raises some suspicion. In I, 34, 3 ; 186, 4 we 
have samane" ahan. Possibly we may read, tat tu te 
frkmsah ahan samane, ' this wonderful deed of thine has 
been accomplished on one and the same day (with that 
mentioned in verse 7).' I am fully aware of the uncertainty 
of such guesses. The removal of yat has already been 
proposed by Bollensen (Zeitschrift der Deutschen Morg. 
Gesellschaft, XXII, 59a). 

Note 2. Here we may correct the text with greater 
certainty than in the first hemistich, or to speak more 
accurately, we shall have to correct not the traditional 
text itself, but that ancient grammatical commentary on 
the text which has been preserved to us in the Padapa/^a. 
The words viverapawsi of the Sawhitapa/Aa are written in 
the Padapa/j&a viveA rapawsi. Now we read IV, 19, 10. 
apamsi . . . narya aviveshiA, ' thou hast performed manly 
works ' In X, 147, 1 we have ahan yat vr/tram naryam 
v\v&/i apa^ : here the adjective narya clearly shows that 
apa/* is a blunder for ipaJt, and we must translate, ' when 
thou hast killed VWtra and performed thy manly work.' 
This passage shows that in X, 76, 3 also vive^ a.pi/t should 
be corrected (v. apaA). Thus we have three passages in 
which aviveshiA or viveA has the object apaA, apawsi, and 
we may infer with full certainty that in our passage 
viveVapa*«si does not correspond to a Padapaftfca reading 
vixih rapawsi but viveV* apawsi. The same may be said 
with regard to VI, 3 1, 3 (mushayaA £akram aviveA rapawsi ; 
Sa/«h. avive rdpawsi). 

Verse 0. 

Hote 1. Comp. above, verse 1. 

Verse 10. 
Note 1. Comp. above, 66, 10. 
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WANDKLA I, HYMN 70. 
ASH7AKA I, ADHYAYA 5, VARGA 14. 

i. May we, the poor 1 , succeed in many (pious) 
thoughts 2 . May Agni with his pure splendour 
attain everything — 

2. He who understands the divine laws and the 
birth of the human race. 

3. He who is the child of the waters, the child 
of the trees, the child of that which stands, and the 
child of that which moves. 

4. Even in the rock (they have done homage [?]) 
to him, in his dwelling *. (He is) like a protector [?] 2 
of the clans, the immortal one, he who is of a good 
mind. 

5. For he, Agni, (shows himself as) an earth- 
protecting (lord) of riches l to the man who satisfies 
him with well-spoken (prayers). 

6. Protect, O knowing one, these beings, thou 
who knowest the birth of gods and men \ 

7. He whom many nights (and dawns), in their 
different forms 1 , may increase, whom that which 
moves * and that which stands (increases), the god 
penetrated by Rita. — 

8. That Hotrt who has sat down in the sun ', 
has been successfully worshipped 2 (by the human 
sacrificers), he who truly accomplishes all his works. 

9. On the cows, on the trees thou hast conferred 
excellence. May all men bring us tribute in the 
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10. In many places men have worshipped thee. 
They have brought (thee) to different places 1 as 
sons (divide) the property of an aged father 2 . 

11 1 . (He is) like a greedy man 2 who goes 
straight (to his aim), like a mighty archer, like 
a fearful avenger [?] s , impetuous in contests *. 



NOTES. 
The same Rishi and metre. 

Verse 1. 

Note 1. I adopt Bergaigne's opinion on the word arf 
(see Religion Wdique, II, 218 seq.). 

Note 2. ThePadapaMa has manisha" instead of manishaV/. 
See my Prolegomena, 385 ; Lanman, 363. Prof. Max Miiller 
proposes to translate: 'May we by wisdom overcome many 
enemies!' He writes: 'Is not vanema almost a standing 
formula as applied to enemies ? Let us conquer the enemies. 
The enemies are masculine in VII.48, 3. vtav&n aryaV* . . . van- 
van, feminine in VI, 16, 27. vanvantaA arydA arat?A. VIII, 
39, 2. visvSJt zxyih irkWh. X, 133, 3. vlsvA/t aratayaA aryaV*. 
IV, 50, 11. ^a^astam ary&A vanusham arati/; (repeated 
VII, 97, 9 ; cf. I, 29, 4).' For my translation I refer to 
Hi 5, 7- st6mam . . . vanema; II, 11, 12. dhfyam vanema ; 
I, 122, 14. arya^ gha/t ; X, 148, 3. aryaV* va gir&A abhf ar£a 
vidva'n. 

Verse 4. 

Note 1. Or : even in the rock (they have done homage) 
to him, and in the (human) dwelling ? I believe we must 
supply a verb on which the dative asmai depends. Ludwig 
proposes to read durowam : ' within the stone is his 
dwelling.' Comp. II, 1, 1; VI, 48, 5. 

Note 2. I do not understand vis&m na visvaJt. Ludwig 
translates ' er ist der menschen allgemeiner, unsterblicher 
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fiirsorger.' But vlsva. does not mean 'allgemein,' and 
Ludwig omits na, 'like.' One should expect a phrase 
like vuam na vispiti/t, which of course is metrically 
impossible. Is it too bold to correct visvaJt into visp&A, 
a word hitherto not found in the texts, but formed 
exactly like stip5, pajrupa - , tanupa' and others? — Prof. Max 
Miiller takes asmai as dependent on svadhi'A and visvaJt as 
belonging at the same time to amr/taA and to vis&m. He 
translates : ' To him also who dwells in the rock and in the 
house, every immortal like every one among men is well 
disposed.' 

Verse 5. 

Note 1. Comp. VII, jo, 5. sa hi kshapavan abhavat 
rayteam. 

Verse 6. 

Note 1. Most probably we have here not the accusative 
martan but the genitive martam, which was confounded by 
the arrangers of the traditional text with the accusative 
and treated according to the Sandhi rules which govern 
the ending -an. See Lanman, Noun-Inflection, 353 ; 
Bartholomae, Studien zur indogermanischen Sprachge- 
schichte, I, 48. 

Verse 7. 

Note 1. Lanman (p. 422) takes kshapd// vi'rupa/2 as ac- 
cusatives, and translates, ' Whom through many nights and 
mornings all beings worship.' I believe that they are 
nominatives, and that we should accentuate kshapaA. As 
vi'rupa is a regular epithet of naktoshasa, I think that 
kshapaA is to be understood as an elliptic plural similar to 
the elliptic duals ushasa or ahan! (comp. Delbruck, Alt- 
indische Syntax, 102), and that it means, ' the nights (and 
mornings).' — Comp. VI, 38,4. vardhan masa^ .rarada^ dyaVa// 
fndram, ' May months, years, days increase Indra's great- 
ness.' 

Note 2. Of course £a ratham is a mistake for £aratham, 
as first pointed out by Benfey. 
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Verse 8. 

Note 1. On the locative svar, see Lanman, 488 ; Joh. 
Schmidt in Kuhn's Zeitschrift, XXVII, 306 ; Bartholomae 
in Bezzenberger's Beitrage, XV, 42. Comp. X, 61, 14. svaJi 
na ye trishadhasthe" nishcduA. 

Note 2. Comp. X, 53, 2. aradhi hota nishada ya^iyan. 

Verse 9. 

Note 1. Is it not more probable that tribute was brought 
to Agni (comp. V, 1, 10) than to the human worshippers? 
Possibly we should change sva/* naA (svar nzh of the 
Sawhitapa///a) into svarwaA, a vocative of the stem 
svarnri = svarwara. The translation would be, 'All men 
have brought tribute to thee, O sun-hero ! ' 

Verse 10. 

Note 1. Comp. V, 11,4. agnfm nara/z vi bharante gr*h6- 
gr/he. 

Note 2. Regarding the metre, comp. above, 69, 8, note 1. 

Verse 11. 

Note 1. This verse may possibly be a later addition. 
See Bergaigne, Recherches sur l'Histoire de la Sawhita, 
I, 61. 

Note 2. On gridhnu, comp. Pischel, Ved. Studien, I, 231. 

Note 3. Comp. I, 32, 14. £heA yataVam. 

Note 4. See above, 66, 6. 
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MAA^ALA I, HYMN 71. 
ASHTAKA I, ADHYAYA 5, VARGA 15-16. 

i. The loving (women) have (amorously) excited l 
their lover, as wives of the same nest (house) their 
own husband. The sisters have delighted in the 
dark and in the red (goddess) 2 , as the cows in the 
brightly shining dawn. 

2. Our fathers, the Angiras \ have broken even 
the strong fortresses by their hymns, the rock by 
their shouting. They have opened to us the path 
of the great heaven; they have obtained day and 
sun and the shine of the dawn 2 . 

3. They founded the 7??'ta ; they set into motion 
the thought of it 1 . Thus then the widely-spread 
(prayers) 2 of the poor 3 which seek to obtain (wealth), 
which are free from thirst*, the active, approach 
the tribe of the gods*, strengthening them by 
offering them delight. 

4. When Matarwvan had produced him by attrition, 
he, the reddish, the noble one, who was brought to 
many places ', has come to every house. Then the 
Bhr/gu-like 2 has undertaken the messengership 3 
(for the mortal) as for a mightier king, being 
attached to him. 

5. When he had created sap to the great father 
Heaven, the knowing one stealthily approached the 
speckled (cows). The archer fiercely shot an arrow 
at him. The god turned his impetuous power 
against his daughter l . 

6. Augment, O Agni, twofold the strength of 
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the man who worships l thee in his house, or offers 
adoration to the loving one 2 day by day. May he 
whom thou incitest be united with riches 3 . 

7. Every nourishment goes towards Agni ', as the 
seven young 2 rivers (flow) into the ocean. Our 
strength does not shine from kinsmen 3 . Do thou 
therefore who knowest this, procure among the gods 
kindness for us. 

8 1 . When the sharp splendour 2 reached the lord 
of men to incite him 8 , the bright sperm poured 
down from Heaven (or, from the god Dyaus) 4 , Agni 
produced 6 and furthered the blameless, young, well- 
wishing host*. 

9. He who traverses the paths quickly 1 like 
thought, the Sun alone rules over wealth altogether. 
(There are) the two kings Mitra and Varuwa with 
graceful hands 2 , who watch over the beloved am- 
brosia 3 in the cows. 

10. Do not forget, O Agni, who art a sage pos- 
sessed of knowledge 1 , our paternal friendship. Old 
age impairs the appearance (of men) as a cloud 
(covers the sun or the sky). Before this curse 
(attains us), think thou (of us) 2 . 



NOTES. 

The same /?»°shi. Metre, Trish/ubh. 

Though the hymns 71-73 are not composed in the Vira^- 
metre like the preceding hymns, it is shown by manifold 
evidence that they had the same origin. Verse 8 = VS. 
XXXIII, 11 ; TS. I, 3, 14, 6 j MS. IV, 14, 15. 

Verso 1. 
Note 1. Comp. Geldner, Vedische Studien, II, 134. 
Note 2. If the text is correct, the ' sisters ' may either 
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be the ten fingers which generate Agni by attrition (III, 29, 
1 3 ; IV, 6, 8), or the streams of water among which Agni 
grows up, or streams of Ghr/ta or the like (comp. II, 5, 5 ; 
see below). Why these sisters are said to delight in the 
dark and in the bright goddess, the Night and the Dawn, 
remains doubtful. 

But I think there are reasons which strongly recommend 
a correction of the text. In III, 55, 11 we read sytivl Aa. 
. . . arushi ka. svasarau, ' the two sisters, the dark one and 
the red one.' Is it not probable that in our passage also 
itisthesisters who are described as dark and red ? The 
dark goddess and the red goddess of course are Night and 
Dawn, and Night and Dawn, as is well known, are sisters 
in Vedic poetry. And furthermore the ' sisters ' are de- 
scribed in our verse as amorously exciting the god Agni : 
for it cannot well be doubted that the svasara// of the third 
Pada are identical with the usatih of the first : similarly it 
is said in 70, 7 — in a hymn belonging to the same collection 
with our Sukta — that the Nights and Dawns augment 
Agni's greatness ; in other passages Agni is represented as 
beloved by the Dawn, or as suckled by Night and Dawn 
(Bergaigne, Religion Vedique, II, 14. 15). The 'sisters ' then 
are stated in our verse to delight (a^ushran), probably in 
Agni : now we read in II, 2, 2. abhf tva nakti/* ushasaA 
vavlrire agne vatsam na svasareshu dhenavaA, * The Nights 
and Dawns, Agni, have lowed at thee as the milch-cows in 
their stalls at their calves ; ' comp. Bergaigne, II, 15. Thus 
everything is clear, if we take the usztih and the svasara/4 
for the bright and dark goddesses, i. e. for the Dawns and 
Nights. The correction of the text to which this inter- 
pretation leads, is svasaraA sy&\\h arushU a^oishran, 'the 
dark and the red sisters have delighted (in Agni).' It is 
easy to understand that the corruption of the text was 
occasioned by the simile of the fourth Pada. The words 
ushasam na gavaA seemed to demand a parallel nominative 
and a parallel accusative in the third Pada. The nomina- 
tive was svasaraA, but there was no accusative. Thus 
probably arose the reading jyaVim arushim. 
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Verse 2. 

Note L On the Angiras as the fathers of the priestly 
tribes, see H. O., Religion des Veda, 278. 

Note 2. The phrase ushasa^ ketiiA occurs several times 
in the Rig-veda. I think that ketum usr£A means exactly 
the same ; it has been shown by Kaegi, Festgruss an 
Boehtlingk, p. 49, and by Bartholomae, Bezzenberger's 
Beitrage, XV, 185, that a genitive sing. usr&i existed. 

Verse 3. 

Note 1. Ludwig refers asya to the sacrificer, Bollensen to 
Agni, and so does Sayawa. I believe that asya should be 
explained as rjtasya ; the phrase ritisya. dhltf is frequently 
used, comp. IV, 23, 8 ; IX, 76, 4 ; 97, 34 ; 111,2. See also 
Ludwig's note on III, 3 1 , 1 (vol. v, p. 65). — Prof. Max Miiller 
refers rita. to Agni. ' One might translate it by righteous : 
They established the righteous (Agni), they moved his 
mind (made him attend?).' 

Note 2. The substantive (of feminine gender) which is to 
be supplied to didhishva£, atmhyanttA, &c, seems to me 
to be gkaA or the like. Ary&A stands frequently together 
with gfraA. — Prof. Max Miiller writes : ' Could not ari be 
a feminine like £arsha»i and wis; see before, I, 70, 1. We 
should then translate, and then the people emulous, widely 
spread, never flagging [the stones also are called atrz'shita// 
atrishnagaA, X, 94, 11], and active go towards the gods.' 

Note 3. See above, 70, 1, note 1. 

Note 4. Are the prayers called ' free from thirst ' because 
they are accompanied by libations of Ghr/ta, Soma, &c. ? 

Note 5. I believe that devfin ^inma depends both on 
ikkhk and on vardhayantiA. 

Note 6. Devan, or rather deva'm, is gen. plur. ; see above, 
70, 6, with note 1. 

Verre 4. 

Note 1. The place in which vibhritaA stands would seem 
to show that it is an epithet of Matarijvan, and so it is 
understood by Ludwig and by Bergaigne (Rel. Ved. I, 54). 
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But it is Agni himself, not Mataruvan, who is very fre- 
quently mentioned as vfbhr/ta or the like. As we read 
here, vfbhr/taA . . . grihe-grihe, it is said in V, n, 4. 
agnfm naraA vf bharante grjhe-grthe, ' the men carry Agni 
hither and thither, to every house;' comp. I, 70, 10; III, 
55, 4 ; X, 1, 2 ; 45, 2 ; 80, 4. Thus I believe the poet means 
to say that Mataruvan first kindled Agni, in one place of 
course, and that Agni then was brought to many places, to 
all human dwellings. I think that the text indeed can be 
understood in this way, if we suppose that the author, for 
the sake of the metre, allowed himself a hyperbaton or 
synchysis. 

We must not omit to mention that the first Pada of I, 
148, 1 is nearly identical with our passage : mathit yat 1m 
vishta/t matarfcva. This Pada is deficient by one syllable. 
If we were to read vibhritaJt, as in our passage, this would 
lead indeed to the conclusion that there is no hyperbaton 
in our verse — for the verse, 1, 148, 1, could not be explained 
in that way — but that vibhritsJi refers to MatarLrvan. 
I think, however, that it is more than doubtful that the 
verse, I, 148, 1, really ought to be corrected in this way ; 
whatever may have been the original form of that verse, it 
is quite possible, and even probable, that it differed from 
our passage just in that one word. 

Note 2. The exact meaning of Bhr/gava«a is doubtful. 
It is, of course, derived from BhWgu as vasavana, takavana, 
from vasu, taku. Agni is called Bhr/gava«a also in IV, 7, 
4. Comp. Bergaigne, I, 54. 

Note 3. With the words a" dutyam vivaya comp. IV, 9, 6. 
veshi ft u asya dutyam. 

Verse 6. 

Note 1. This difficult verse evidently treats of the incest 
which the father Dyaus has committed with his daughter. 
Compare on this subject Bergaigne, Rel. Ved. II, 109 seq. 
Agni seems to be represented here as stimulating the desire 
of the father ; the 'sap' (rasa) probably is the sperm, comp. 
I, 105, 2. 



Digitized by 



Google 



MANflALA I, HYMN 7 1. 79 



In the second Pada, Agni, having done, as it seems, some 
mischief, goes away to the ' speckled cows.' We cannot 
say who these speckled cows were ; they evidently are 
identical with those mentioned in another passage treating 
of the same story, X, 61, 8. — Bergaigne paraphrases the 
second Pada of our verse, wrongly in my opinion, ' Agni 
sort furtivement de cette fille, de cette vache, praaniV 

The archer who shoots at Agni (third Pada) is not better 
known to us than the speckled cows. Bergaigne's opinion, 
' que cet archer n'est autre que le pere lui-meme,' is not 
very convincing. 

Verse 6. 

Note 1. The traditional reading vibha'ti (' he who shines 
for thee in his house ') gives no satisfactory sense. I pro- 
pose to read vidhati. Cf. 1, 120, i. katha" vidhati apra£eta^. 

Note 2. I have some doubts as to the correctness of 
urataA (Sawhitapa/^a, iuat6) anu dyfln. IJsit, of course, is 
an epithet not of the days, but of Agni. But then we 
expect the dative. Correcting the text (arat^) is all the 
easier, because before a following vowel the dative and the 
genitive were, in the original pronunciation, identical (urata< 
anu ; see my Prolegomena, 447 sqq.) ; the spellings of the 
Saw*hitapa//4a, ujat6 anu and orate" anu, belong to the inven- 
tions of Vedic grammarians. 

Note 3. Literally, May he whom thou inchest drive on 
the same chariot with riches. Comp. such expressions as 
ratrnA r&yaA and the like. 

Verse 7. 

Note 1. Comp. IV, 44, 2. yav6A vapuA abhf pr/kshaA 
sa£ante ; VII, 90, 5. 

Note 2. Comp. I, 26, 10, note 1. 

Note 3. Ludwig : nicht unter unsern freunden ward 
auszfundig gemacht die kraftspeise. Grassmann : nicht bei 
Verwandten ward uns Nahrung sichtbar. Wilson : Our 
food is not partaken of by our kinsmen. Griffith : Not by 
our brethren was our food discovered. — Ludwig and Grass- 
mann translate as if the text had ^amfshu. What the 
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instrumental means is shown, I believe, for instance, by 
IV, 14, 2. vf sdryaA rarmibhi/fc ^kitanaA, ' the sun shining 
with his rays.' Thus in our passage the poet seems to me 
to say, ' We have no strong kinsmen who might add lustre 
to our strength. Agni, procure thou strength to us.' 
Comp. X, 23, 7. vidma hi te pramatim deva ^amivat, ' for 
we know, O god, thy providing care like that of a kinsman.' 
— Prof. Max Miiller proposes the translation : ' Our wealth 
is not known by our kinsmen, i.e. we cannot support them 
as we ought.' 

Verse 8. 
Note 1. The poet returns here to the myth, of which he 
had spoken in verse 5. Should the order of the verses be 
changed ?— On our verse, compare Geldner, Ved. Studien, 

II, 34- 

Note 2. Te^as seems to be here a synonym of retas, as 
in the later language. 

Note 8. Is the lord of men Agni ? See the third Pada. — 
Ishe" I consider, with Geldner, as an infinitive. 

Note 4. My translation rests on the supposition that 
dyauA is to be corrected into dy6h ; thus the ablative is 
obtained, of which the word abhfke is usually accompanied 
(comp. Lanman, 433 ; Collitz, Bezzenberger's Beitrage, X, 
15). If we leave the reading dyauA, this nominative will 
be the subject of the verb ana/. Then tigaJi must be accu- 
sative dependent on ana/, and we can scarcely avoid 
making nr/patim to depend on the infinitive ishe\ This 
is the way which Geldner has followed in interpreting 
this passage. But I cannot consider this separation of 
rv/patim from the verb ana/ very probable. 

Note 6. The exact meaning of ^anayat seems to be here, 
' he caused them to be born.' Comp. Satapatha Brahma/za 
I, 7, 4, 4. yatha tad deva retaA pra^anayan (comp. Aitareya 
Brahmana III, 34 ; see also Rig-veda X, 61, 7). 

Note 8. This may be the host of the seven /?*'shis. 
Comp. Ill, 31, 1-5 ; IV, 1, 12 seq. (?). Or the Maruts are 
alluded to (comp. below, 72, 4), though that seems to me 
less probable. 
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Verse 9. 

Note 1. Literally, in one day. But sadyaA has already 
in the Rig-veda the secondary meaning ' immediately, 
quickly.' 

Hot© 2. Comp. Ill, 56, 7. ra^ana mitr&'-varuwa supa«f. 

Note 3. See below, 72, 6. 

Verse 10. 

Note 1. Comp. VII, 18, a: there the words abhf v\du/i 
kaviA san are identical with our text. 

Note 2. Of the second hemistich Prof. Collitz has treated 
in Bezzenberger's Beitrage, X, 15, note. He paraphrases 
the meaning in the following way : ' Der Sinn des ganzen 
Verses ist : unsere Freundschaft mit dir, Agni, stammt aus 
alter Zeit Nun sagt man zwar " im Alter andert sich das 
Aussehn wie das der Wolke." Aber stehe du uns bei vor 
diesem Fluche.' I do not believe that this interpretation, 
though very ingenious, gives the real meaning of the Vedic 
poet. — Comp. I, 179, 1. mina'ti sriyam gaumS. tanrniam. 
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MAA^ALA I, HYMN 72. 
ASH7AKA I, ADHYAYA 5, VARGA 17-18. 

i. He has brought down (i.e. surpassed) the 
wisdom of many a worshipper 1 , he who holds in his 
hand all manly power. Agni has become the lord 
of treasures, he who brought together all (powers 
of) immortality. 

2 *. All the clever immortals when seeking did not 
find the calf though sojourning round about us. 
The attentive (gods), wearying themselves, follow- 
ing his footsteps 2 , stood at the highest, beautiful 3 
standing-place of Agni. 

3. When the bright ones 1 had done service 8 to 
thee, the bright one, Agni, with GhWta through 
three autumns, they assumed worshipful names ; 
the well-born shaped their own bodies. 

4. Acquiring (or, exploring?) for themselves the 
two great worlds, the worshipful ones brought for- 
ward their Rudra-like powers 1 . The mortal, when 
(beings) were in discord 2 , perceived and found out 
Agni standing in the highest place. 

5. Being like-minded they 1 reverentially ap- 
proached him on their knees. Together with their 
wives they venerated the venerable one 2 . Aban- 
doning their bodies they made them their own 3 , the 
(one) friend waking when the (other) friend closed 
his eyes 4 . 

6. When the worshipful (gods) have discovered 
the thrice seven secret steps 1 (or, places) laid down 
in thee, they concordantly guard with them immor- 
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tality. Protect thou the cattle and that which 
remains steadfast 2 and that which moves. 

7. Knowing, O Agni, the established orders 1 of 
(human) dwellings, distribute in due order gifts 2 
that they may live. Knowing the ways which the 
gods go 3 , thou hast become the unwearied mes- 
senger, the bearer of oblations. 

8. They who knew the right way and were filled 
with good intentions, beheld from heaven the seven 
young 1 (rivers) and the doors of riches. Sarama 
found the strong stable of the cows from which human 
clans receive their nourishment 2 . 

9. The Earth has spread herself far and wide 
with them who are great in their greatness, the 
mother Aditi, for the refreshment of the bird 1 , with 
her sons who have assumed all powers of their own 
dominion 2 , preparing (for themselves) the way to 
immortality. 

10. When the immortals created the two eyes of 
heaven 1 , they placed fair splendour in him (Agni) 2 . 
Then they rush down 8 like streams let loose. The 
red ones have recognised, O Agni, those which are 
directed downwards*. 



NOTES. 

The same Rzshi and metre. — Verse 1 = TS. II, 2, 12, 1. 
Verse 3 = TB. II, 4, 5, 6. Verses 8-9 = TB. II, 5, 8, 10. 

Verse 1. 

Note 1. The meaning seems to me to be : by his wisdom 
he excels all human wisdom. Prof. Max Miiller translates: 
' Agni, who holds in his hand all that men desire, conquers 

G 2 
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(or, wins for himself) the praises of many a wise worshipper.' 
And the last Pada: 'he who brought together all immortal 
blessings.'— On jarvat, see VI, 6i, i; VII, 18, 18 ; VIII, 
23, 28. 

Verse 2. 

Note 1. Here we have again the myth of the hidden 
Agni whom the gods seek. Agni is meant by the calf. 

Note 2. Going on foot, Sayana. 

Note 8. I follow Sayawa, Bollensen, and Ludwig in taking 
Mru as a locative. 

Verse 3. 

Note 1. ' Was not Sayawa right in taking this verse as 
referring to the Maruts? Cf. VI, 48, 21. . . . suf&ta also is 
an epithet of the Maruts, I, 88, 3 ; 166, 12.' M. M. 

Note 2. As to the subjunctive, comp. Delbriick, Syn- 
taktische Forschungen, I, p. 67. The Taittirlya Brahmawa 
(II, 4, 5, 6) reads saparyan. 

Verse 4. 

Note 1. I follow the Padapa/yfca which has rudrfya. But 
possibly we may have the nom. plur. rudrfy&A : ' the 
worshipful Rudriyas (i.e. Maruts) rushed forward.' 

Note 2. The translation of nemadhita is in jeopardy. 

Verse 5. 

Note 1. Probably the mortals, as Ludwig understands it. 
Comp. marta/j, verse 4. 

Note 2. The venerable one is Agni. 

Note 8. Possibly the text is corrupt. In IV, 24, 3 we 
read ririkva"»*sa/* tanvaA kr*'«vata tram, 'abandoning (i.e. 
risking) their bodies they took him (Indra) for their pro- 
tector ' (comp. I, 100, 7). Should sv&h have supplanted 
another word, for instance, trim ? As the pronoun sva very 
frequently stands in apposition with tanu*, it may have 
found its way also into passages to which it did not 
belong. 
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Note 4. The meaning seems to be that whenever the 
attention of one of the friends relaxed, another friend 
watched instead of the first. See Zeitschrift der Deutschen 
Morgenl. Gesellschaft, XLIV, 328 ; Bartholomae, Studien 
zur indogerm. Sprachgeschichte, I, 95. 

Verse 6. 

Note 1. Saya«a explains the Xxih sapta pads' as the 
three times seven kinds of sacrifices, the seven Pakaya£?7as, 
the seven Havirya^rcas, the seven Somaya^was. But this 
later system of the twenty-one forms of sacrifice can 
scarcely have existed at the time of the Rig-veda Sawhita. 
Three times seven is a favourite number in Rig-vedic 
mysticism ; comp. I, 191, 12. 14; IV, 1, 16; VII, 87, 4 ; 
VIII, 46, 26 ; 69, 7 ; 96, 2 ; IX, 70, 1 ; 86, 21 ; X, 64, 8 ; 
90, 15. Possibly three times seven pieces of wood (samf- 
dhaA) are alluded to, comp. X, 90, 15, but everybody who 
has studied Bergaigne's Arithm&ique mythologique (Rel. 
Ve"d. II, 114 seq. ; see especially p. 122) will admit that 
there are ever so many possible interpretations of a passage 
like this. Prof. Max Miiller's translation is : ' The worship- 
ful gods found in thee the twenty-one words which are 
hidden in thee. They guard with them the immortal 
(Agni).' — Instead of avidan (Padapa/$a) I think we must 
read avidan. 

Note 2. Ludwig certainly is wrong in translating ' hiite 
du den wandel von tier und pflanze.' The author of this 
group of hymns is very fond of the phrase sthatu// £aratham 
and the like ; see I, 68, 1 ; 70, 3. 7. The same phrase, in 
one or the other of its possible shapes, has evidently been 
used by him here also. The plural masculine sthatWn is 
indeed very strange. Possibly J. Wackernagel is right in 
reading sthatii/* (Kuhn's Zeitschrift, XXV, 287 ; comp. 
Lanman, p. 422); the reading sthatr/« may be due to the 
neighbourhood of pasGa. This sort of blunder is very 
frequent in the text of the Rig-veda. Prof. Max Miiller 
suggests : the stabled cattle and what moves about (in the 
meadows). 
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Verse 7. 



Note 1. On vayiina, comp. Pischel, Ved. Studien, I, 295. 
300. ' The thoughts of human beings.' M. M. 
Note 2. .Sunidh : Pischel, Ved. Studien, I, 32. 50. 
Note 3. ' Which lead to the gods ?' M. M. 



Verse 8. 

Note 1. Comp. I, 2<5, 10, note 1. — ' Beheld the seven young 
rivers coming down from heaven.' M. M. 

Note 2. See Delbruck, Syntaktische Forschungen, I, 87. 

Verse 9. 

Note 1. The bird seems to be Agni. 

Note 2. The Padapa/Aa gives su-apatyani. There is no 
doubt a word su-apatya, 'blessed with good offspring.' 
This is frequently used together with such nouns as rayi, 
kshaya, ish ; it stands in several passages by the side of 
pra^avat See I, 117, 19 ; II, 2, 12 ; 4, 8 ; 9, 5 ; III, 3, 7 ; 
16, 1 ; IV, 2, 11 ; X, 30, 12. But from this word should 
be distinguished sva-patya, derived from sva-pati (X, 44, 
1, &c), ' a man's own dominion,' or 'own rulership ; ' comp. 
^aspatya. This word is found here, and in some other 
passages, for instance, VII, 91, 3. vtrva ft naraA svapatyani 
kakruk, ' the heroes have exercised all the powers of their 
own dominion ;' VIII, 15,10. satra" vtrva svapatyani dadhishe, 
' thou hast assumed (Indra) all powers of thy own dominion 
altogether.' — Ludwig translates correctly, 'alle selbsther- 
lichkeit.' 

The Taittiriya Brahma«a reads kakruA for tasthuA. This 
reading evidently rests on Rig-veda IV, 34, 9 ; VII, 91, 3. 
There is no reason, however, for preferring this to the 
traditional reading of our Rik-text. 

Verse 10. 

Note 1. The sun and the moon ? This very natural 
explanation will scarcely be modified on account of passages 
like the following (iatapatha Brahma«a I, 6, 3, 38): 
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' These are the two eyes of the sacrifice, the (oblations of 
butter called) A^yabhagas.' 

Note 2. Comp. below, 73, 4. 

Note 3. It is not necessary to change the text ; I believe, 
however, that the conjecture adhaA ksharanti (they stream 
downwards) would not be quite improbable. Comp. my 
Prolegomena, p. 369, note 1. — The subject seems to be the 
streams of sacrificial libations. 

Note 4. Both expressions, ' the red ones ' and ' those 
which are directed downwards,' are feminine. The red 
ones may be the dawns. But these cannot be called 
' directed downwards.' I take, therefore, the one noun as 
a nominative, the other as an accusative. Cannot ' those 
which are directed downwards ' be the libations of Ghrita 
and the like, which the dawns see? — Prof. Max Miiller 
translates : ' People recognised the red netherward mares 
(of thee), O Agni.' He supplies gvklkh or takes arushiA as 
mares, cf. V, 56, 6. 
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MAJVZ>ALA I, HYMN 73. 
ASHFAKA I, ADHYAYA 5, VARGA 19-20. 

i. He who gives vigour like wealth acquired by 
the fathers 1 , who is a good guide like the instruction 
of a sage, who is pleased (by worship) like a comfort- 
ably resting guest 2 , (Agni) has crossed the (sacrificial) 
seat of the worshipper like a Hotri. 

2. He who being truthful like the god Savitrz' 1 
protects by his power of mind all settlements 2 , praised 
by many like impetuous splendour 3 , the truthful 
one has become dear like vital breath and worthy 
to be searched for 4 . 

3 '. (Agni) who possessing everyrefreshment dwells 
on the earth like a god, like a king who has made 
himself (valiant) friends 2 , like heroes who sit in 
front and under shelter, like a blameless wife beloved 
by her husband — 

4. Thee, O Agni, who art constantly kindled in the 
house, men have worshipped in their firm dwellings. 
They have placed in him rich splendour 1 . Be thou 
possessed of all life, a supporter of riches 2 . 

5. May the liberal givers, O Agni, attain nourish- 
ment, may the rich 1 who bestow gifts (oh us) attain 
to a full span of life. May we win in battles the 
booty of him who does not give 1 , obtaining a (rich) 
share before the gods, that we may win glory 2 . 

6. The lowing milch-cows of J&ta, assigned by 
Heaven, were exuberant with their full udders. The 
rivers imploring the favour (of the gods) from afar 
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have broken through the midst of the rock with 
their floods. 

7. Imploring favour from thee, O Agni, the wor- 
shipful (gods) have won glory in the sky. They 
have made Night and Dawn of different shapes ; 
they have joined the black and red colour (to Night 
and Dawn). 

8. And may we, our liberal givers and ourselves, 
be the mortals whom thou furtherest to wealth, 
O Agni l . Like a shadow thou followest the whole 
world, having filled the two worlds (Heaven and 
Earth) and the air a . 

9. May we, O Agni, guarded by thee, conquer with 
our racers the racers, with our men the men, with 
our heroes the heroes (of our enemies). Being 
masters of the riches which their fathers 1 have con- 
quered, may our rich (givers) reach a hundred 
winters. 

10. May these hymns, O Agni, worshipper (of 
the gods), be grateful to thee, to thy mind and 
heart May we be able to bridle thee, the well- 
harnessed wealth 1 , acquiring the glory which the 
gods have assigned us. 



NOTES. 

The same Rishi and metre.— Verse 5 = MS. IV, 14, 15. 
Verse 7 = TB. II, 7, 12, 5. Verse 10 = MS. IV, 14, 15. 

Verse 1. 

Note 1. Agni is compared to wealth acquired by the 
fathers, being himself pitr*"vitta, found by the forefathers 
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of the Brahmanic tribes. Prof. Max Miiller proposes to 
translate : ' wealth inherited from the fathers.' 

Note 2. Comp. VII, 42, 4, and" see also VI, 16, 4a. 

Verse 2. 

Note L The first Pada is identical with the fourth of 

IX, 97, 48. There the expressions are referred to Soma. 
Note 2. On vrtg&na, comp. the quotations given above, 

I, 60, 3, note 2 ; cf. IX, 87, a. vrz^-anam rakshama»aA. 
Note 3. Comp. I, 64, 9. amatLfc na danrata". 
Note 4. Comp. II, 4, 1 (see below). 

Verse 3. 

Note 1. The first three Padas are nearly identical with 
III, 55, 21. 

Note 2. As to the meaning of hitamitra, comp. X, 108,3. 
mitram ena dadhama ; see also X, 132, 5, and H. O., 
Religion des Veda, 186, note 1. 

Verse 4. 

Note 1. Comp. I, 72, 10 (see above). 

Note 2. I cannot accept Pischel's translation of dhani«a// 
raytoam, ' der Reichtum fliessen lasst ' (Vedische Studien, I, 
40). — ' Be thou, who art rich in all food, the protector of 
riches.' M. M. 

Verse 5. 

Note 1. On surf and arf, see Bergaigne, Rel. Wd. II, 
218 seq. AryaA may also be nom. pi. and mean * (we) the 
poor ones.' 

Note 2. ' May we win in battles the booty of the enemy, 
setting aside a share for the gods to their glory.' M. M. 

Verse 8. 

Note 1. In the first Pada one syllable is wanting. 
Perhaps the ace. plur. yan had here dissyllabic value. 
Note 2. The last Pada is identical with the second of 

X, 139, 2. 
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Verse 9. 
Note 1. Comp. above, verse 1, note 1. 

Verse 10. 

Note 1. Comp. rakema va^maA yamam, II, 5, 1 ; agne 
jakema te vayam yamam devasya v&gina/i, III, 27, 3. As 
sudhur and sudhiira are epithets of horses, the poet of 
course could say, jak^ma sudhuraA yamam te. But Agni 
is not only a horse; he is also wealth (II, 1, 12 ; IV, 2, 
5, &c.). The combination of the two metaphors explains 
the curious expression sudhiira/z raya^. 
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MAA^ALA I, HYMN 74. 

ASHJAKA I, ADHYAYA 5, VARGA 21-22. 

i. Going forward to the sacrifice let us repeat 
a prayer to Agni who hears us, may he be afar 
or with us — 

2. He who foremost 1 in ... .-, when the human 
tribes met (in battle), has preserved his home to the 
worshipper. 

3. And let the people say 'Agni is born, the 
slayer of foes (or, the slayer of Vn'tra), he who 
wins the prize in every battle.' 

4. The man in whose home thou art a messenger, 
and to whose sacrificial food thou eagerly comest 
for feasting, to whose worship thou impartest won- 
derful power — 

5. Such a man the people call a giver of good 
oblations, O Angiras, a friend of the gods, O son 
of strength 1 , and a possessor of a good Barhis (or 
sacrificial grass). 

6. And thou shalt conduct them hither, the 
gods 1 , that we may praise them, that they may 
eagerly come, O resplendent one, to the sacrificial 
offerings. 

7. No noise 1 of the horses of the moving chariot 1 * 
is heard any way, when thou goest on thy messen- 
gership, O Agni. 

8. When guarded by thee the racer becomes 
fearless ; the worshipper, O Agni, who is behind, 
gains the advantage 1 over him who is ahead. 
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9. And thou winnest, O Agni, brilliant, high 
bliss in strong heroes from the gods, O god, for the 
worshipper. 



NOTES. 

This hymn opens the section ascribed to Gotama Rahfl- 
gana, and belonging indeed, as several passages show, to 
the family of the Gotamas (comp. Zeitschrift der D. Morg. 
Gesellschaft, XLII, 22 1 ). The metre is Gayatri. — Verse 1 = 
VS. Ill, 11; TS. I, 5, 5> 1; MS. I, 5. 1 (I, 5, 5- 6). 
Verses 1-3 = SV. II, 729. 730. 732. Verse 3 = TS. Ill, 
5, 11,4; MS. IV, 10, 3. 

Verse 2. 

Note 1. Or purvyaA, 'the old Agni,' cf. IX, 96, 10? (M. M.) 
Note 2. I have left untranslated the obscure word 
snfhitishu (Sayawa, vadhakariwishu). It seems to be iden- 
tical with sneliiti, which occurs VIII, 96, 13. apa snihifflt 
nr/manaA adhatta (the Sama-veda has the reading snih c ). 
Here the verb apa adhatta (comp. VI, 20, 5 ; X, 164, 3) 
and the comparison of the second hemistichs of the two 
following verses, 14 and 15, seem to show that the word 
means some kind of hostile powers, which would do very 
well for our passage. — In Taittiriya Arawyaka IV, 23 the 
word snihiti occurs in an enumeration of the 'terrible 
substances' (ghoWiA tamivaA) of Agni. — Comp. Ludwig, 
Ueber die neuesten Arbeiten auf dem Gebiete der Rig- 
veda-Forschung, p. 93. 

Verse 5. 
Note 1. See above, I, 26, 10, note 1 . 

Verse 6. 
Note 1. See Delbriick, Syntaktische Forschungen, I, 20, 

Hi. 
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Verse 7. 

Note 1. On upabdf, which literally means the noise 
produced by going, see Joh. Schmidt, Kuhn's Zeitschrift, 
XXV, 55 ; Hiibschmann, Das indogermanische Vocal- 
system, 124. 

Note 2. Y6A (comp. X, 1 76, 3 ?) seems to be a genitive 
of yii, ' the going one ; ' comp. sva-yii, jubham-yu ; Lanman, 
401. 

Verse 8. 

Note 1. The last syllable of asthat has the value of two 
syllables. 
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MAJv^ALA I, HYMN 75. 
ASH7AKA I, ADHYAYA 5, VARGA £3. 

1. Accept gladly our most widely-sounding 1 
speech, the most agreeable to the gods, thou who, 
in thy mouth, offerest the sacrificial food (to the 
gods). 

2. And may we then pronounce to thee, O highest 
Angiras, Agni, best worshipper, a prayer agreeable 
to thee and successful. 

3. Who is thy kinsman among men, O Agni ? 
Who performs worship to thee 1 ? Who art thou, 
and where dost thou rest ? 

4. Thou, O Agni, art the kinsman, the dear 
friend (' Mitra ') of men, a friend who is to be 
magnified by his friends. 

5. Sacrifice for us to Mitra and Varu»a. Sacrifice 
to the gods, (a sacrifice conforming to) the great 
Rita. '. Sacrifice, O Agni, to thy own house. 

NOTES. 

The same Rishi and metre. — Verse 1 = TB. Ill, 6, 7, 1 ; 
MS. Ill, io, 1 (IV, 13, 5). Verses 3-5 = SV. II, 885-887. 
Verse 5 = VS. XXXIII, 3 ; TB. II, 7, ia, 1. 

Verse 1. 
Note 1. Comp. VI, 68, 9. manma . . . saprathaA. 

Verse 8. 
Note 1. May we not take dajii-adhvara as a compound 
with governed final member, like vidadvasu, sadadyoni &c. ? 

Verse 5. 
Note 1. Comp. Gaedicke, Der Accusativ im Veda, 159. 
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MAiVZ>ALA I, HYMN 76. 
ASH7AKA I, ADHYAYA 5, VARGA 24 

i. What supplication is to thy mind's taste l ? 
What (pious) thought may be, O Agni, most 
agreeable to thee ? Or who has won for himself 
thy wisdom by sacrifices ? Or with what thoughts 
may we worship thee 2 ? 

2. Come hither, Agni, sit down here as a Hotri. 
Become our undeceivable leader 1 . May Heaven 
and Earth, the all-embracing, protect thee. Offer 
the sacrifice to the gods that they may be highly 
gracious to us. 

3. Burn down all sorcerers, O Agni ; become a pro- 
tector of the sacrifices against imprecations. And 
conduct hither the lord of Soma (Indra) with his 
two bay horses. We have prepared hospitality for 
him, the good giver. 

4. With words procuring offspring, carrying thee 
(to our sacrifice) with my mouth 1 , I call 2 thee 
hither, and thou shalt sit down here with the gods. 
Perform the service of a Hotrz and of a Potr*' 8 . 
O worshipful one. Be thou a giver and a father 4 of 
riches. 

5. As thou didst perform sacrifice to the gods 
with the sacrificial food of the wise Manu ', a sage 
together with sages, thus, O highly truthful Hotri, 
perform thou the sacrifice to-day, O Agni, with thy 
joy-giving sacrificial ladle 8 . 
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NOTES. 

The same Rtshi. Metre, Trish/ubh. 

Verse I. 

Note 1. Sdyawa takes vdra in the sense of holding back' 
(comp. I, 143, 5), and makes manasaA depend on varaya. 
He says, ' he agne te tava manaso varaya nivarawayasmasv 
avasthapanaya kopetir bhuvat kidmam upagamanaw bha- 
vet.' The modern translators are evidently right in as- 
signing to vara the meaning of 'wish' or the like (comp. 
VII, 59, 2. yih vzh va>aya daxati), but they differ as to 
whether manasaA should be taken as belonging to var&ya 
or to upetiA. Ludwig translates, 'Welches nahen des 
geistes ist gegenstand der wal dir?' Grassmann, 'Welch 
Nahen ist nach deines Herzens Wunsche ? ' My opinion 
is that the tradition of the text is not quite free from 
suspicion. My doubts are based on VI, 21, 4. kas te 
yzgnik rnanase sim vdraya, 'What sacrifice (O Indra) is 
agreeable to thy mind, to thy wish?' Here we have 
a question addressed to the god, beginning with kis te, 
quite similar to the question of our poet, which begins 
with k& te. We have the word sim, as in our passage 
s&mtamL We have varaya exactly as in our passage. 
We have, by the side of varaya, a case-form of manas as 
in our passage. But we have the dative manase instead 
of the genitive manasa^. We may add that there are 
some other passages in which a dative of a similar meaning 
stands likewise by the side of varaya: thus, VIII, 82, 3. 
aram vaV&ya manyave bhuvat te indra sim (comp. bhuvat 
agne simtamk in our passage) hrale\ ' May it be, O Indra, 
according to thy wish and thy mood, may it be agreeable 
to thy heart;' VIII, 84, 4. vdraya deva manyave, 'to thy 
wish, O god, to thy mood.' 

All this tends to raise the supposition that in our 
[46] H 
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passage also we should read manase varaya, which datives 
seem to depend on jawtama. We should then translate, 
' What supplication, what (pious) thought may be, Agni, 
most agreeable to thy mind and to thy wish ? ' 

Note 2. This seems to be a Pada of the defective type, 
with four syllables before the caesura and ending as if 
there were five syllables before the caesura; comp. my 
Prolegomena, 68 seq. It would be easy, however, to restore 
the normal metrical form, for instance, by reading tubhyam 
instead of te. 

Verse 2. 

Note L PuraA-eta', literally, ' he who goes before some- 
body.' 

Verse 4. 

Note 1. It would be unnatural to give to the medium 
8. huve the passive sense and not to translate it, as it must 
be translated in so many passages, ' I call (thee) hither.' 
But, if so, it is very difficult to avoid the conclusion that 
vahniA &s$i ('he who carries somebody with his mouth-,' 
comp. I, 129, 55 VI, ii, a; 16, 9; VII, 16, 9; X, 115, 3; 
see vol. xxxii, pp. 42 seq.) refers here not to Agni, the 
divine carrier, but to the human priest, who with his 
mouth, i.e. by his songs, carries Agni to his sacrifice. 
Vdhni is used very frequently indeed of human worshippers, 
and generally the transferring of epithets of the divine 
priest Agni to human priests, and vice versa, is quite to 
the taste of Vedic poets. — Comp. on S. huve and vdhniA 
asa", Neisser, Bezzenberger's Beitrage, XVIII, 320 seq. ; 
XX, 69, and below, I, 127, 8, note 1 ; S.B.E., vol. xxxii, 
p. 42. See also Delbruck, Altindische Syntax, 473, who 
very rightly observes : es liegt kein Grund vor, dem huve 
den Character einer ersten Person zu versagen. 

Note 2. On the accent of huve\ on which Ludwig bases 
very bold conclusions, see Delbruck, Altindische Syntax, 
41 ; Weber, Indische Studien, XIII, 73. 

Note 3. Comp. X, 3, 3.— On the priestly functions of the 
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Fotri, see Weber, Indische Studien, X, 141, 366, 376 seq. ; 
H. O., Religion des Veda, 391. 

Note 4. On these vocatives, see Delbruck, Altindische 
Syntax, 106. 

Verse 5. 

Note 1. Manus is here a proper name ; comp. Bergaigne, 
I, 65 seq. On his priestly character, comp. H. O., Religion 
des Veda, 275. 

Bote 2. On .fuhva, comp. Pischel, Ved. Studien, II, 113. 
The ladle is meant for the flame of Agni. 



H 2 
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MAA^ALA I, HYMN 77. 
ASH7AKA I, ADHYAYA 5, VARGA 25. 

i. How shall we sacrifice to Agni ? What 
words, agreeable to the god, shall be addressed 
to him, the luminous one, who, being immortal and 
righteous, the HotW, the best sacrificer, conveys the 
gods to the mortals 1 ? 

2. Bring hither by adoration the Hotrt who is 
most beneficial in sacrifices and righteous. When 
Agni repairs to the gods on behalf of the mortal 1 , 
may he be attentive in his mind, and may he 
perform the sacrifice 2 . 

3. For he is wisdom 1 , he is manly, he is straight- 
forward ; like Mitra he has become the charioteer of 
the mysterious 2 . Therefore the Aryan clans 8 , 
longing for the gods, address him, the wonderful 
one, as the first at the sacrifices. 

4. May that Agni, the manliest of men, triumphant 
with riches [?] \ come with help to our words, to 
our devotion, and (to the devotion) of those most 
powerful liberal givers who bent on the prize 2 
have constantly stirred up our prayers*. 

5. Thus Agni, the righteous Gatavedas, has been 
praised by the priestly Gotamas 1 . May he augment 
their splendour and their strength. He the knowing 
one gains increase according to his desire. 

NOTES. 
The same Rishi and metre. 

"Verse I. 
Note 1. The construction is y&A krindti devan martyeshu. 
Comp., for instance, X, 40, 2. k&A vam . . . kr*«ute sadhasthe 
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«L Ludwig translates : der unter den sterblichen der 
unsterbliche hotar . . . schafft die gotter — ' Could it be 
ishkr/woti ? ' M. M. 

Verse 2. 

Note 1. The third Pada of this verse has nine syllables 
instead of eleven. If we read, as several times must be 
done, martyaya for martaya, we get ten syllables, and the 
Pada may belong to the defective type mentioned above, 
76, 1, note 2. 

Note 2. Ka. seems to me to stand here, as it several 
times does, in the first of the members of sentence con- 
nected by it. See Delbriick, Altindische Syntax, 475. 
Prof. Max Muller believes that it depends on yat: yat 
ve^, yat ka. sa b6dhati, 'Bring hither the Hotri ... so 
that Agni may invite the gods . . . and that he (the mortal 
or Agni) may be attentive, &c.' 

Verse 8. 

Note 1. Grassmann gives to kratu here and in a number 
of other passages the meaning 'der Starke.' This is in- 
admissible; comp. Bergaigne, III, 304. 

Note 2. Here we have again a Pada of ten syllables 
(see verse 2, note 1), unless bhut has dissyllabic value. 
Prof. Max Muller translates this Pada : ' like a friend he is 
the charioteer of enormous wealth.' 

Note 8. Comp. I, 96, 3 (see below). 

Verse 4. 

Note 1. On ri.sa'das, comp. above, I, 26, 4, note 1. 

Note 2. Comp. I, 92, 8. There Ushas receives the 
epithet va^aprasuta. 

Note 8. Comp. VII, 87, 3. spisaA Varuwasya ... yd 
ishayanta manma. 

Verse 5. 

Note 1. This is again a Pada of ten syllables. 
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MAM9ALA I, HYMN 78. 

ASH77VKA I, ADHYAYA 5, VARGA 26. 

i . O (7atavedas, who dwellest among all tribes, we 
the Gotamas (praise) thee with our song — we praise 
thee aloud with (songs full of) splendour. 

2. Gotama 1 desirous of riches exalts thee, as 
thou art, with his song. We praise thee aloud 
with (songs full of) splendour. 

3. We call thee, such as thou art, the highest 
winner of booty, as Angiras did. We praise thee 
aloud with (songs full of) splendour. 

4. (We praise) thee, the greatest destroyer of 
enemies (or, of Vmra), who hurlest the Dasyus 
away — we praise thee, such as thou art, aloud with 
(songs full of) splendour. 

5. We the Rahugawas 1 have recited a honey- 
sweet speech to Agni. We praise thee aloud with 
(songs full of) splendour. 



NOTES. 
The same ^tshi. Metre, Gayatri. 

Verse 2. 

Note 1. This probably means, 'the descendant of 
Gotama.' See Zeitschrift der D. Morg. Gesellschaft, XLII, 
202. 

Verse 5. 

Note 1. The Rahflganas seem to be a branch of the 
Gotamas; see Ajvalayana .Srautasutra XII, 11, 1. 
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MAvV£>ALA I, HYMN 79. 
ASHTAKA I, ADHYAYA 5, VARGA 27-28. 

I. 

i. The golden-haired in the expanse 1 of the 
atmosphere, the roaring 2 snake, is hasting (through 
the air) like the wind ; the brightly resplendent 
watcher of the dawn 3 , he who is like the glorious, 
ever active and truthful (goddesses)*. 

2. By thy goings the beautifully-winged (birds) 
were disparaged l ; the black bull 2 has roared, when 
here 3 (all this happened). He has come as if with 
the bounteous smiling (women) 4 . The mists fly, 
the clouds thunder. 

3. When they have led him, who swells 1 with the 
milk of .tfz'ta, on the straightest paths of fiita., then 
Aryaman, Mitra, and Varu»a, he who walks round 
the earth 2 , fill the leather-bag (the cloud) in the 
womb of the lower (atmosphere [?]) s . 

II. 

4. Agni, who art lord of booty, rich in cows, 
young son of strength \ bestow on us, O Gatavedas, 
great glory. 

5. Being lighted, a Vasu, a sage, Agni who is to 
be magnified by (pious) words, O (god) with many 
faces, shine to us so that riches may be ours. 

6. Reigning J by night by thy own power, O Agni, 
and at the break of dawn, O god with sharp teeth, 
burn against the sorcerers. 
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III. 

7. Bless us, O Agni, with thy blessings, when 
our Gayatra song is brought forward (to thee), thou 
to whom reverence is due in all our prayers. 

8. Bring us wealth, O Agni, which may be 
always conquering, excellent and invincible 1 in all 
battles. 

9. Bestow on us, Agni, through thy kindness l 
wealth which may last all our life 2 , and have mercy 8 
on us that we may live. 

IV. 

10. O Gotama l , bring forward purified words, 
bring songs to the sharp-flaming Agni, desirous 
of his favour. 

1 1 . May he who tries to harm us, whether nigh 
or afar, fall down. Do thou lead us alone to in- 
crease. 

12. The thousand-eyed Agni, who dwells among 
all tribes, scares away the Rakshas. The praise- 
worthy Hotri (Agni) is praised K 



NOTES. 

The same Rishl. Metre, 1-3 Trish/ubh ; 4-6 Ushwih ; 
7-1 a Gayatri. 

What in the traditional text is one hymn, consists really 
of four independent hymns of three verses each. This is to 
be concluded from the well-known laws of arrangement of 
the Sawzhita, and is confirmed by the change of metre 
and by the reception of two of the four hymns into other 
Vedic Sawhitas : the second (verses 4-6) is found in the 
Sama-veda II, 911-913 ; Va^\ Sawmita XV, 35-37 ; Taitt. 
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Sawhita IV, 4, 4, 5 ; Maitr. Sawhita II, 13, 8 ; the third 
(verses 7-9) in the Sama-veda II, 874-876. Besides, verses 
1-2 occur Taitt Saw*h. Ill, 1, 11, 4-5; verse a, Maitr. 
Sarah. IV, 1 a, 5; verse 4, Sama-veda I, 99; verses 8, 9, 
Maitr. Sarah. IV, ia, 4; verse 9, Maitr. Sarah. IV, 10, 6 ; 
Taitt. Br. II, 4, 5. 3- 

Vers© 1. 

Note 1. As to visara I think we should compare VII, 
36, 1. vf sanuna prfthivf sasre urvf, 'The wide earth has 
expanded with her surface.' Prof. Max Miiller observes 
with regard to this Pada : when the sky sends forth the 
rain, the lightning appears. 

Note 2. On dhiini, see vol. xxxii, p. 11a (I, 64, 5), and 
Geldner, Vedische Studien, I, a68. I do not take the word 
with Geldner for an epithet of Vata, the wind, but of the 
snake, i. e. Agni, who very probably ts to be understood 
here as in the whole Trika, as the fire of the lightning. 

Note 3. Perhaps we have here again a Pada of ten 
syllables, of the type which occurs several times in the 
preceding hymns. Or possibly the text should be corrected : 
ushasaA na naveda^, * a knower (of sacrifices, comp. IV, 33, 
4; V, 1 a, 3) like the dawns,' or ushasam naveda/* (with 
dissyllabic -am), ' a knower of the dawns.' — See Lanman, 

P- 565- 

Note 4. The waters? Or the dawns? 

Verse 2. 

Note 1. On the nasalization of aminantan in the Sam- 
hita text, see my Prolegomena, p. 471. 

Note 2. I. e. Paiganya, the thundering cloud. Comp. V, 
83, 1 ; VII, toi, 1 ; Bergaigne, Rel. V^dique, III, 37 seq. 

Note 3. Regarding yadi idam, comp. IV, 5, 11. There 
the verb belonging to yadi must be supplied ; in the same 
way our passage must be interpreted also, unless we resort 
to changing the text and accentuating the verb nonava, in 
which case the translation would be, ' when the black bull 
has bellowed here.' 
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Note 4. The women may be the showers of rain. Or 
they could be understood as the dawns, comp. ushasaA 
navedaA, verse i. 

Verse 3. 

Note 1. I propose to read pfyanam. 

Note 2. On pdrjg-man, see Joh. Schmidt, Kuhn's Zeit- 
schrift, XXV, 86 ; Bartholomae, Bezzenberger's Beitrage, 
XV, 27 seq. ; Bergaigne, Rel. Ved. II, 505 ; and compare 
especially X, 93, 4. The word evidently is connected not 
with the verb gam, but with ksham, ' the earth,' of which 
we find the genitives gmaA and gmih. 

Note 3. It does not seem probable to me that upara 
means here the lower pressing-stone, as Grassmann, Ludwig, 
and Pischel (Vedische Studien, I, 109) suggest (Grass- 
mann : den Schlauch beim untern Pressstein. Ludwig : den 
schlauch ... an des steines ort. Pischel : sie legen das 
Fell mitten auf den Stein). I propose to supply ragasah ; 
comp. I, 62, 5. raga/i uparam; IV, 1, 11. rigasafi asya 
y6nau, and especially IV, 17, 14, where we find the ' womb 
of the atmosphere ' (ra^asaA asya y6nau) mentioned, quite 
as in our passage, together with the leather-bag (tva£), i. e. 
the cloud. — Bergaigne (Rel. Ved. II, 505) translates and 
explains, 'arrose la peau dans le sejour de l'inferieur,' 
c'est-a-dire fait couler les eaux du del pour l'Agni 
terrestre. 

Verse 4. 

Note 1. See above, I, 26, 10, note 1. 

Verse 6. 

Note L Ra^an seems to be the participle of tig ; comp. 
VIII, 19, 31. kshapaA vastushu ra^asi. Now it is very im- 
probable that of this participle a vocative should occur; 
see Lanman, 509. I believe, therefore, that we should 
accentuate rSgan (comp. the remarks of Bartholomae, 
Bezzenberger's Beitrage, XV, 204). 

Verse 8. 
Note 1. Comp. IX, 6^, 11. rayfm . . . dush/aram. 
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Verse 9. 

Note 1. As to su£etiina, comp. I, 159, 5. 
Note 2. Comp. VI, 59, 9. ray/m vlrvayuposhasam. 
Note 3. Marcflkam is a second object of dhehi, not an 
epithet of rayfm. Comp. VIII, 7, 30. 

Verse IO. 
Note 1. Comp. above, 78, 2, note 1. 

Verse 12. 

Note 1. On the use of the middle of gri with passive 
meaning, comp. Delbriick, Altindische Syntax, 264. 
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MAiVPALA I, HYMN 94. 
ASH7AKA I, ADHYAYA 6, VARGA 30-32. 

i. We have sent forward 1 with thoughtful mind 
this song of praise like a chariot to the worthy 
Gatavedas. For blissful is his care for us in his 
companionship. Agni ! May we suffer no harm in 
thy friendship. 

2. He prospers for whom thou performest the 
sacrifice ; he dwells untouched * ; he acquires 
abundance of heroes. He is strong; no distress 
overtakes him. Agni ! May we suffer no harm in 
thy friendship. 

3. May we be able to light thee. Prosper our 
prayers. The gods eat the sacrificial food that is 
offered in thee. Bring thou hither the Adityas, for 
we long for them. Agni ! May we suffer no harm 
in thy friendship. 

4. Let us bring fuel and prepare sacrificial gifts 
for thee, awaking thy attention at each joint 1 (of 
the month). Help forward our prayers that we 
may live. Agni! May we suffer no harm in thy 
friendship. 

5. (He is) the shepherd of the clans ' ; by his 
nightly light the creatures walk, the two-footed and 
four-footed. Thou art the bright, great splendour 
of dawn. Agni ! May we suffer no harm in thy 
friendship. 

6. Thou art the Adhvaryu and the ancient Hotri, 
the Prarastrz* 1 , the Potri, the born Purohita 2 . 
Knowing the duties of every priest thou givest 
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success, O wise one. Agni! May we suffer no 
harm in thy friendship. 

7. Thou who art beautiful, of like appearance on 
all sides, thou shinest forth even when afar like 
lightning. Thou seest, O god, even over the 
darkness of night Agni ! May we suffer no harm 
in thy friendship. 

8. May the chariot of him who presses S6ma, 
be to the front \ O gods. May our curse overcome 
the malicious ones. Accept (O gods) this prayer 
and make it prosper. Agni! May we suffer no 
harm in thy friendship. 

9. Strike away with thy weapons those who curse 
us, the malicious ones, all ghouls, be they near 
or afar. And make a good path to the sacrifice of 
him who praises thee. Agni! May we suffer no 
harm in thy friendship. 

10. When thou hast yoked to thy chariot the 
two ruddy, red horses, whom the wind drives 
forward, and thy roaring is like that of a bull, 
then thou movest the trees with thy banner of 
smoke '. Agni ! May we suffer no harm in thy 
friendship. 

11. And when thy grass-consuming sparks are 
scattered, the winged (birds) 1 also fear the noise. 
Then all goes well with thee and thy chariots. 
Agni ! May we suffer no harm in thy friendship. 

12. He makes Mitra and Varu«a get refreshing 
drink. He mysteriously turns away the anger of 
the Maruts 1 . Be merciful towards us. May their 
mind be again (as it was before). Agni ! May we 
suffer no harm in thy friendship. 

1 3. Thou art god of the gods, a wonderful Mitra 
(i.e. friend, of the gods) 1 . Thou art the Vasu 
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of the Vasus, welcome at the sacrifice. May we be 
under thy most wide-reaching protection. Agni ! 
May we suffer no harm in thy friendship. 

14. That is thy glorious (nature) that when 
kindled in thy own house, and fed with Soma, thou 
art awake S the most merciful one. Thou bestowest 
treasures and wealth on the worshipper. Agni! 
May we suffer no harm in thy friendship. 

1 5. May we be of those to whom thou, O pos- 
sessor of beautiful wealth, O Aditi \ art pleased to 
grant sinlessness in health and wealth *, and whom 
thou wilt quicken with glorious strength and with 
abundance of progeny. 

16. Do thou, O Agni, thou who knowest (how to 
grant) happiness, prolong our life here, O God ! 
May Mitra and Varu#a grant us this, may Aditi, 
the Sindhu, the Earth, and the Sky 1 ! 



NOTES. 

This hymn with the whole collection which it opens is 
ascribed to Kutsa Angirasa. The metre is Gagatt ; the 
two last verses, as is frequently the case in Gagati-hymns 
(see H. O., Prolegomena, 144 seq.), are composed in 
Trish/ubh. The hymn has been translated by Prof. Max 
Miiller, Physical Religion, p. 173. — Verse 1 = MS. II, 7,3; 
SV. I, 66 ; AV. XX, 13, 3. Verses 1, 3, 4 = SV. II, 414. 
416. 415. 

Verse 1. 

Note 1. Prof. Max Miiller translates, ' Let us build up 
this hymn of praise.' To me it rather seems that the 
reading should be, as Boehtlingk-Roth have proposed, s. v. 
sam-hi, sam ahema. Comp. 1, 61, 4. asmaf It u stdmam sam 
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hinomi ratham na tash/a-iva, 'to him I send forward a song 
of praise as a carpenter (fits out) a chariot.' Compare 
besides, IX, 71, 5 ; I, 184, 4 ; II, 19, 7 ; VI, 45, 14, &c. 

Verse 2. 
Note L Comp. vol. xxxii, p. 65, I, 37, 1 note. 

Verse 4. 

Note 1. Pirvan, 'joint,' seems to refer here, as it very 
frequently does in the later Vedic and post-Vedic texts, to 
the joints of the month, the sacrificial days of the full and 
change of the moon (the parvawa-sacrifices). As to the 
temporal use of the instrumental, comp. rztuna and ritubhiA ; 
Delbriick, Altindische Syntax, p. 130. 

Verse 5. 

Note 1. Ludwig proposes the correction of vua'm gop£A 
into vijam gopaA (genitive). But I think it will be suffi- 
cient to write asya accented. As to vLram gop£4, comp. 
96,4. 

Verse 6. 

Note 1. The Vras&stri (or Upavaktr*), literally, ' the 
commander,' is the same priest who is more usually 
designated as the Maitravaruwa. All the priests mentioned 
here (with the exception of the Purohita, see next note) 
belong to the ancient system of the ' seven Hotris' enum- 
erated, for instance, II, 1, 2. Comp. H. O., Religion des 
Veda, 383 seq. 

Note 2. The Purohita or house-priest does not, pro- 
perly speaking, belong to the number of the priests 
officiating at a sacrifice (ritvigaA), though of course the 
Purohita could act as a ritv'ig. Geldner (Vedische Studien, 
II, 144) seems to be wrong in concluding from our passage 
that 'already in the Rig-veda the Purohita, being the 
superintendent of the holy service, was a real ritv\g, i. e. 
officiating priest.' Comp. H. O., loc. cit, 374 seq. ; 379, 
note 2. 
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Verse 8. 
Note 1. On pflrvaA, comp. I, 34, 10 ; V, 31, 11. 

Verse 10. 

Note 1. The regular accentuation of a determinative 
compound ('banner of smoke') would be dhflmaketuna. 
But it is very natural that the traditional text gives the 
accent of the Bahuvrihi (' he whose banner is smoke ') 
which so frequently occurs. 

Verse 11. 
Note 1. As to patatrfca£, comp. above, I, 58, 5. 

Verse 12. 

Note 1. Most probably the meaning is not that the 
Maruts are expected to turn away the anger of somebody 
else, but that the anger of the Maruts shall be turned away 
by Agni. Comp. I, 171, 1; VI, 66, 5; VII, 58, 5; 
Bergaigne, Religion Vedique, II, 401. It seems, conse- 
quently, that we should read avayata\ — On avayatahe/aA, 
scil. Indra, see vol. xxxii, p. 292 (I, 171, 6), and also IV, 1, 

4; VI, 66, 5. 

The genitives Mitrisya Varu#asya may be understood 
as depending, together with Marutam, on he/aA. In this 
case the translation would be: 'He mysteriously turns 
away the anger of Mitra and Varu#a and of the Maruts in 
order that (men) may get refreshing drink.' 

Verse 18. 

Note 1. On the frequent identification of Agni with 
Mitra, see Bergaigne, Religion Vedique, III, 134 seq. 

Verse 14. 

Note 1. On the root gar used with regard to Agni, see 
the remarks of Dr. Neisser in Bezzenberger's Beitrage, XIII, 
297 seq. 
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Verse 15. 

Note 1. Agni is invoked here by the name of Aditi, with 
an evident allusion to the goddess Aditi, as granting freedom 
from bonds, which is the original meaning of Aditi. Comp. 
M. M., vol. xxxii, pp. 241, 260, 262 ; H. O., Religion des 
Veda, p. 204. 

Note 2. Comp. Ill, 54, 19. On sarvdtat (sarvatati), see 
M. M.'s note, vol. xxxii, p. 260, note a, and compare 
Darmesteter, Haurvata/ et Amereta/, p. 80. See also 
Lanman, p. 386. 

Verse 16. 

Note 1. The last hemistich is the regular conclusion of 
the Kutsa hymns. 
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M AND ALA I, HYMN 95. 
ASHTAKA I, ADHYAYA 7, VARGA 1-2. 

i. Two (sisters) of different shapes wander along, 
pursuing a good aim. The one and the other 
suckles the calf 1 . With the one (the calf) is golden, 
moving according to its wont 2 . With the other 
it is seen clear, full of fine splendour. 

2. The ten unwearied r young women 2 have 
brought forth this widely-spread germ of Tvash/r/ 3 . 
Him, the sharp-faced (Agni) who is endowed with 
his own splendour, the shining one, they 4 carry 
around among men. 

3. They celebrate his three births : one in the 
sea, one in heaven, one in the waters 1 . In the 
eastern region 2 he commanding determines the 
seasons of the dwellers on earth by his present 
power 3 . 

4. Who among you has understood this hidden 
(god) ? l The calf has by itself given birth to 
its mothers*. The germ of many (mothers), the 
great seer, moving by his own strength, comes 
forward from the lap of the active ones 8 . 

5 1 . The fair (child Agni) grows up visibly in 
them in his own glory, standing erect in the lap 
of the down-streaming (waters). Both (Heaven and 
Earth) fled away in fear of (the son of) Tvash/r*' 2 , 
when he was born, but turning back they caress 
the lion. 

6. They caress him both, like two kind women ; 
like lowing cows they have approached him in 
their own way. He has become the lord of all 
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powers \ he whom they anoint with sacrificial gifts 
from the right side 2 . 

7. He raises his arms again and again like 
Savitrz 1 . He the terrible pressing on ranges 
both wings 2 (of his army). He raises up his 
bright vesture from himself alone 3 . He gives 
new garments to his mothers. 

8. He assumes his fierce appearance which is 
above (i.e. the lightning?), being united with the 
cows ', the waters in his seat. The prayer purifies 
the bottom of the seer (?) 2 . This was the meeting 
among the gods 3 . 

9. The wide space encompasses thy base, the 
resplendent foundation 1 of the buffalo. Agni ! Being 
kindled protect us with all thy undeceivable guard- 
ians who are endowed with their own splendour. 

10. On the dry ground he produces a stream 1 , 
a course, a flood. With his bright floods he reaches 
the earth. Whatever is old he receives into his 
belly. He moves about within the young sprout- 
ing grass 2 . 

11. Thus, O Agni, being strengthened by fuel, 
shine thou to us with wealth-giving shine, O purifier, 
for the sake of glory. May Mitra and Varu«a grant 
us this, may Aditi, Sindhu, the Earth, and the Sky ! 

NOTES. 

The same .foshi. The metre is Trish/ubh. — Verse 1 = 
VS. XXXIII, 5 ; TB. II, 7, 12, 2. Verse % = TB. II, 8, 
7, 4. Verse 5 = TB. II, 8, 7, 4; MS. IV, 14, 8. 

Verse 1. 

Note 1. The two females are evidently Night and Dawn 

I 2 
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(comp. below, 96, 5). The calf is Agni whose bright 
appearance by night is contrasted here with his paler 
splendour by day (comp. below, 1 27, 5). The explanation 
of Professor Hillebrandt (Vedische Mythologie, I, 331) that 
' das von ihnen wechselnd gesaugte Kalb der bald als Sonne 
bald als Mond erscheinende Lichtgott, d. h. Agni ist,' does 
not seem convincing to me. 

Note 2. I cannot follow Hillebrandt (loc. cit. 335) in 
translating svadhavan ' an Labung reich.' 

Verse 2. 

Note 1. On feminine nominatives in -asaA like atandrasa/;, 
see Lanman, Noun-Inflection, 362. 

Note 2. The ten young women are the fingers which 
produce the fire by the attrition of woods. 

Note 3. On Tvash/W as the father of Agni, see Hille- 
brandt, Vedische Mythologie, I, 522 seq.; Bergaigne, Rel. 
V£d., Ill, 47 seq. 

Note 4. Hillebrandt (loc. cit.) takes the ten fingers as 
the subject of pari nayanti, which does not seem probable. 

Verse 8. 

Note 1. It is surprising that Agni's birth in the sea and 
his birth in the waters are distinguished. The poet's 
meaning is not quite clear. Prof. Max Miiller thinks of 
the rising sun and the lightning in the clouds. Comp. 
H. O., Religion des Veda, 107. 

Note 2. We ought to read pradkam ; comp. IV, 29, 3 ; 
IX, 111,3. 

Note 3. Comp. X, 85, 18, where it is said of the moon 
that she ' is born again, determining the seasons.' Thus it 
is possible that the poet understands here Agni as dwelling 
in the moon as light. Comp. on this identification Bergaigne, 
I, 159, and Hillebrandt, Ved. Mythologie, I, 330 seq. But 
this interpretation of our passage is by no means certain. 

Verse 4. 
Note 1. Possibly we should correct k£A idam vaA ni«yam ; 
comp. VII, 56, 4; 6i, 5. The translation would be: 'Who 
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among you has understood this secret ? ' — the secret that 
a calf should give birth to cows. 

Note 2. In my opinion the mothers are the waters ; the 
calf is Agni. The meaning must be, consequently, that, as 
Agni is born from the waters thus the waters are born 
from Agni. Agni — we may try to interpret the poet's 
meaning — sends his smoke to the sky. The smoke is 
changed to clouds ; the clouds send forth water. Exactly 
the same meaning seems to be expressed in I, 164, 51. 
Comp. also Manu III, 76. agnau prastahutiA samyag 
adityam upatish/Aate, aditya^ - ^ayate vr/sh/ir vr*sh/er 
annaw tataA prag&A. — Prof. Max Miiller observes : ' The 
mothers are day and night, or heaven and earth. The 
calf, the son, Agni, being born of the night gives birth to 
the day, and being born of the day (in the evening) gives 
birth to the night. Or it may be that Agni, light, makes 
Dyaus and Pr/thivi to be visible.' — Prof. H illebrandt's 
interpretation of our verse is quite different ; see Vedische 
Mythologie, I, 335. 

Note 3. I. e. the fire is born from the waters. 

Verse 5. 

Note 1. Comp. Hillebrandt, Ved. Myth., I, 371, 523. 

Note 2. I. e. the son of Tvash/r* (see above, verse 2) 
considered as identical with his father. Comp. Bergaigne, 
III, 47, and see also Aufrecht, Kuhn's Zeitschrift, I, 356. 

Verse 6. 

Note 1. On daksha and its relation to kratu, comp.. 
Geldner, Vedische Studien, I, 267. 

Note 2. The poet seems to play upon words ; ' power ' 
is daksha, ' from the right side' dakshiwataA (i.e. approach- 
ing respectfully, dakshi«ikr*tya). 

Verse 7. 

Note 1. Comp. Bergaigne, Rel. V^d., Ill, 46. 
Note 2. Observe the dual form slkau ending in -au, not 
in -a. Comp. Lanman, Noun-Inflection, 576. Prof. Max 
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Miiller translates here : ' He the terrible tries and stretches 
out the hems of his sleeves.' This may indeed be the 
meaning of si£. 
Note 3. See Geldner, Vedische Studien, II, 189. 

Verse 8. 

Note 1. The cows of course are intended for the sacrificial 
food coming from the cow, such as milk and butter. 

Note 2. The two nominatives, kavMs and dh?//, can 
scarcely be right The subject seems to be the prayer which 
cleanses, as it were, Agni, and thus augments his splendour 
(comp. IV, 15, 6 ; VIII, 103, 7). Possibly we should read 
kave^ budhnam. Comp., however, IX, 47, 4. svaydm kavfA 
vidhartiri vfpraya rdtnam iikAati yadi marmr^fyate dhi'ya//. 
In this difficult verse so much is clear that the seer (kavf/*) 
is subject, and that he is stated to purify the prayers. 

Note 3. The meaning seems to be that at the sacrificial 
fire all gods assemble. 

Verse 9. 

Note 1. On dhSman, comp. M. M., vol. xxxii, p. 383 seq. 
— Prof. Max Miiller proposes the following translation: 
' Thy wide effulgence goes round the firmament, the firm 
seat of the strong one (buffalo).' 

Verse 10. 

Note 1. Ludwig takes sr6taA as a locative. But it is 
very improbable that we should have here a survival of the 
ancient locatives of stems in -s without a case-ending (Joh. 
Schmidt, Kuhn's Zeitschrift, XXVII, 306; Brugmann, 
Grundriss der vergl. Grammatik, vol. ii, p. 611). In 
Ludwig's opinion ' it follows from the corresponding gatum 
Qrmim that srotas stands for srotasi as dhanvan for dhan- 
vani.' But this is not convincing. 

Note 2. On Agni as inhabiting the sprouting grass, 
comp. Ill, 5, 8; VII, 9, 3. 'I believe this refers to the 
blades of grass used as tinder to catch the sparks of fire.' 
M. M. 



Digitized by 



Google 



MA^CALA I, HYMN 96. 119 

MAA^ALA I, HYMN 96. 
ASH7AKA I, ADHYAYA 7, VARGA 3-4. 

1 . Being born by strength J in the ancient way, 
lo ! he (Agni) has assumed instantly all the qualities 
of a sage. The Waters and the Dhishawa 2 have 
furthered the friend (Mitra s ). The gods have held 
Agni as the giver of wealth. 

2. By the ancient Nivid x , by Ayu's 2 wisdom he 
has procreated these children of men. With his 
irradiating look 3 (he has procreated) the Sky and 
the Waters. The gods have held Agni as the 
giver of wealth. 

3. The Aryan clans magnified 1 him as the first 
performer of sacrifices, as receiving offerings, as 
striving forward, the son of strength, the Bharata 2 , 
the bestower of mighty rain (?) 3 . The gods have 
held Agni as the giver of wealth. 

4. He, MatarLrvan x , the lord of bountiful pros- 
perity, has found a path for (his ?) offspring, he who 
has found the sun, the shepherd of the clans, the 
begetter of the two worlds. The gods have held 
Agni as the giver of wealth. 

5. Night and Dawn, who constantly destroy each 
other's appearance, suckle one young calf 1 unitedly 2 . 
The piece of gold 3 shines between Heaven and 
Earth. The gods have held Agni as the giver of 
wealth. 

6. (He is) the base of wealth, the assembler of 
all goods 1 , the beacon of sacrifice, the fulfiller of 
thought, the bird 2 . In order to guard their immor- 



Digitized by 



Google 



I 20 VEDIC HYMNS. 



tality the gods have held him, Agni, as the giver 
of wealth. 

7. Him who is now and who was formerly the 
abode of wealth, the earth 1 (i.e. the dwelling-place 
or support) of what is born and of what will be 
born, the shepherd and guardian of what is and 
of much that comes into being. The gods have 
held Agni as the giver of wealth. 

8. May (Agni,) the giver of wealth, present us 
with quick wealth. May the giver of wealth (pre- 
sent us with wealth) united with strong men l . The 
giver of wealth (should grant us) food together 
with valiant heroes. The giver of wealth should 



grant us long life. 
9 = 95. 11. 



NOTES. 

The same Rishi and metre. — Verses 1, 3 = MS. IV, 10, 
6. Verse 5 = VS. XII, 2; XVII, 70; TS. IV, 1, 10, 4; 
6,5,2; 7.12.3; MS. II, 7, 8. 

Verse 1. 

Note 1. I.e. by the attrition of the woods, as sahasa// 
putraA. 

Note 2. Two new discussions on dhishawa have been 
given by Hillebrandt (Ved. Mythologie, I, 1 75 seq. ; comp. 
the criticisms of Ludwig, Ueber die neuesten arbeiten auf 
dem gebiete der Rgveda-forschung, 85 seq.) and Pischel 
(Ved. Studien, II, 82 seq.). Hillebrandt arrives at the 
conclusion that dhishawa is the Earth (in the dual, 
Heaven and Earth ; in the plural, Heaven, Air, and Earth), 
and besides the Vedi, i. e. the excavated spot of ground 
which serves as a kind of altar for the sacrifice. Similar is 
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Pischel's opinion. He believes that the singular dhishawa 
is everywhere to be interpreted as a proper name: the 
name of a goddess of wealth and prosperity. The dual 
dhisha«e means ' Heaven and Earth : ' thus the original 
meaning of dhishawa must have been, as Pischel concludes, 
either Heaven or Earth. He tries to show that it is Earth, 
and so does Prof. Hillebrandt. The goddess of wealth 
originally was a goddess of the earth conceived as the liberal 
giver of wealth. This goddess, Prof. Pischel thinks, was 
closely related to, or even identical with, the goddess Aditi, 
whom the same scholar also believes to be a personification 
of the Earth. 

I must confess that even this close agreement of these 
two distinguished scholars has failed to convince me. It 
is quite true that the dual dhishawe means Heaven and 
Earth, and it is possible that the singular may, at least in 
some passages, mean the Earth. But I cannot believe that 
this is the original meaning of the word. Originally, in 
my opinion, dhishiwa was an implement used at the sacri- 
fice, more especially at the Soma sacrifice. The adr! 
(Soma-stones) are said to rest in the lap of the dhishana 
(I, 109, 3). In a Ya^us Mantra referring to the sacrificial 
preparation of Soma (Va^asaneyi Sawmita VI, 26) the 
dhishawa, or more exactly the Dhisha«as, as goddesses 
(dhishawlr ka. devi7/), are mentioned together with the 
sacrificial fire, the waters, and the gravawaA, the stones. In 
a similar connection we find a Ya^us formula pronounced 
when the Adhvaryu began to beat the Soma plants with the 
Upawmisavana stone (see Weber, Indische Studien, X, 370). 
There the Soma was addressed first, and then the two 
Dhishanas : ' Do not be afraid, do not be terrified, assume 
sap (O Soma !). O two Dhishanas ! Being firm show firm- 
ness ! ' (y&g asaneyi Samhita VI, 35). Here the -Satapatha 
Brahmawa (III, 9, 4, 18) says, that some authorities refer 
the last words to the two boards (phalake) on which the 
pressing-stones rest (see Hillebrandt, Ved. Mythologie, I, 
149 seq.). But the author of the Brahmawa himself declares 
that Heaven and Earth are addressed ; for as to the boards 
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used for pressing the Soma, it would be of no consequence if 
they were broken. — Other passages in which the dhishawa/* 
are mentioned in connection with the preparation of the 
Soma, are Rig-veda IX, 59, 2 ; X, 1 7, 2. In the last passage 
' the lap of the Dh.' is mentioned as in 1, 109, 3 (see above). 
The dhisha«a was anointed, 1, 102, 1. The dhishawa is men- 
tioned in connection with the waters which were fetched 
by the Adhvaryus and used at the sacrifice, X, 30, 6, and 
in connection with the sacrificial fire, III, 2, 1, and in our 
passage. I have therefore no doubt that according to 
the original meaning the Dhishawa was, as stated above, 
a sacrificial implement used chiefly, though not exclusively, 
at the pressing of the Soma. I do not venture to determine 
the exact nature of this implement, but I think that from 
the passages collected above it will be evident that it was 
a sort of support on which the pressing-stones rested. 
A similar support may have been used for the vessel 
containing the sacrificial water, and for the sacrificial fire. 
This support was considered as yielding the Soma to Indra, 
as strengthening Indra, as inciting Indra and the gods to 
liberality towards men. Thus we have a goddess Dhishawa 
who wears the aspect of a goddess of wealth. She is invoked 
as one of the Gnas in I, 22, 10 with Hotra Bharatt. Finally 
the Earth, the support of everything, was likened to this 
support of the pressing-stones and of the Soma; and 
Heaven and Earth were then considered as the two 
Dhishawas. 

Note 3. Comp. above, 94, 13, note 1. 

Verse 2. 

Note 1. On the solemn formulas of invocation, called 
Nivids, see Haug's Aitareya Brahma«a, p. 32 seq. ; Weber, 
Indische Studien, IX, 355 ; H. O., Religion des Veda, 387, 
note 2. Of course, the Nivids which Sankhayana (Srauta- 
sutra VIII, 16-25) gives, cannot be those to which the 
poets of the Rig-veda several times allude. 

Note 2. On Ayu as one of the mythical ancestors of 
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mankind, nearly related to Manu, see Bergaigne, Religion 
V^dique, I, 59 seq. 

Note 3. Ushas is called vivasvat!, III, 30, 13 (cf. 
Bergaigne, I, 86) ; we are justified, consequently, in trans- 
lating vivasvata /frakshasa, ' with the irradiating look.' But 
in giving this translation we should not forget that the 
poet no doubt at the same time intended to allude to the 
name of Vivasvat, the father of Yama. 

Verse 3. 

ZTote 1. The text has i/ata. Comp. above, I, 1, 1, note 2. 

Note 2. Agni seems to be called Bharata as belonging 
to the people of Bharatas. Comp. H. O., ' Buddha, sein 
Leben, seine Lehre, seine Gemeinde ' (first edition), p. 414 
seq. More usually Agni is designated as Bharata. 

Note 3. Sr/pradanum. On da'nu, the meaning of which 
I consider to be ' rain ' or the like, comp. the discussion 
of Prof. Max M tiller, vol. xxxii, 113 seq. The exact 
meaning of sr/pra, which should not be compared 
with the Greek Atirapos, cannot be determined. The 
etymology is a very unsafe guide in such questions, and 
neither the connection with the root srz'p, ' to creep/ ' to 
crawl,' nor with the noun sarpfs, ' butter,' seems to lead to 
a satisfactory result. The passages in which srtpra or 
compounds of this adjective occur, point to a meaning 
like ' great,' ' mighty,' ' fine.' Thus sr/prabhcjjas seems to 
be something like purubho^as or subho^as ; Indra's arms 
(karasna) are called both sr*'pra (VIII, 3a, 10) and prr'thu 
(VI, 19, 3); finally srtpradanu, which is used here as an 
epithet of Agni, and VIII, 25, 5 of Mitra and Varuwa, does 
not seem to differ very much from sudtnu. 

Verse 4. 

Note 1. MatanVvan, the messenger of Vivasvat, who car- 
ried the fire from heaven to earth, was originally distinct 
from Agni, but is identified with him in several passages. 
See M. M., Physical Religion, p. 152; Bergaigne, Religion 
V^dique, I, 52 seq. ; H. O., Religion des Veda, 122. 
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Verse 5. 

Note 1. Comp. above, 95, 1, and I, 113, a. rtaadvatsa. 
The calf, of course, is Agni. 

Note 2. Literally, ' turned towards each other.' 
Note 8. The gold is again Agni. 

Verse 6. 

Note 1. The first Pada is identical with X, 139, 3. 

Note 2. I prefer with Ludwig to take v6A as a nomina- 
tive (comp. Lanman, Noun- Inflection, 375) instead of a 
genitive. 

Verse 7. 

Note 1. Compare the very obscure verse X, 3 1 , 5. iyam 
s£ bhuya ushasam iva kshaVi, ' may she be the earth, as it 
were, of the dawns.' ' She ' may possibly be the earth, 
which would be designated here as a dwelling-place or 
support of the dawns. 

Verse 8. 

Note 1. Prof. Max Miiller proposes another translation 
of sanara. He writes : ' One expects an opposition 
between turd and sanara. Sanara can hardly be the same 
as viravat in the next line. I should like to take sanara as 
a variety of sina and sanatana. Give us fleeting, i. e. daily 
wealth, and give us old, i. e. lasting wealth I ' 
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MAJVZ?ALA I, HYMN 97. 
ASH^AKA I, ADHYAYA 7, VARGA 5. 

i. Driving away evil 1 with thy light, Agni, shine 
upon us with wealth — driving away evil with thy 
light. 

2. Longing for rich fields, for a free path, and 
for wealth, we sacrifice— driving away evil with 
thy light. 

3 1 . When he stands forth as the most glorious 
one among them 2 , and when our liberal lords excel 
— driving away evil with thy light — 

4. When through thee, Agni, the liberal lords, 
and when through thee we may multiply with 
offspring — driving away evil with thy light — 

5. When the rays of the mighty Agni go forth 
on all sides — driving away evil with thy light — 

6. For thou indeed, (O god) whose face is turned 
everywhere, encompassest (the world) everywhere- 
driving away evil with thy light. 

7. Do thou carry us, as with a boat, across hostile 
powers, (O god) whose face is turned everywhere — 
driving away evil with thy light. 

8. Do thou carry us across (evil) to welfare, as 
across a stream with a boat 1 — driving away evil 
with thy light. 
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NOTES. 

The same Rishi. Metre, Gayatrt. The hymn is 
addressed to Agni Suki. — Verses 1-8 = AV. IV, 33, 1-8 ; 
TA. VI, ii, i-a. Verse 1 = TA. VI, 10, 1. 

Verse 1. 

Note 1. Lanman (Sanskrit Reader, p. 363) translates : 
' Driving away with flames our sin.' But agha is not 
exactly sin. 

Verse 3. 

Note 1. In this verse as well as in the verses 4 and 5 — 
all commencing with the words pra yat — the principal 
clauses are wanting. As to the meaning, however, these 
clauses are supplied by the refrain ; ' driving away evil ' of 
course means ' may he drive away evil.' 

Note 2. ' Among them ' seems to mean ' among the 
liberal lords.' 

Verse 8. 

Note L Cf. Lanman, p. 434. 



Digitized by 



Google 



MANDALA. I, HYMN 98. 1 27 



MAA>Z>ALA I, HYMN 98. 
ASH7AKA I, ADHYAYA 7, VARGA 6. 

1. May we dwell in the favour of (Agni) Vaw- 
vanara. He indeed is a king, leading all beings 
to gloriousness l . As soon as born from here he 
looks over this whole world. Vaijvanara unites 
with the Sun 2 . 

2. Agni who has been looked and longed for ' in 
Heaven, who has been looked for on Earth — he 
who has been looked for, has entered all herbs. 
May Agni Vaixvinara, who has strongly been looked 
for, protect us from harm by day and by night. 

3. Vafcvanara ! May this be true of thee : may 
wealth and liberal givers attend us ! May Mitra 
and Varuwa grant us this, may Aditi, the Sindhu, 
the Earth, and the Sky ! 

NOTES. 

The same Rishi. Metre, Trish/ubh. — Verse 1 = VS. 
XXVI, 7; TS. I, 5, 11, 3 ; MS. IV, 11, 1. Verse 2 =VS. 
XVIII, 73; TS.1,5, 11, 1; IV.4,12,5; 7, 15. 6 ; TB. Ill, 
11, 6, 4; MS. 11,13, 11. 

Verse 1. 

Note 1. Comp. VI, 70, 1. bhuvananam abhisrlyk. 
Abhijrf seems to mean, going or leading towards (abhf) 
gloriousness {srt). Prof. Pischel's opinion on the word is 
different ; see Vedische Studien, I, 53 seq. 

Note 2. As to yatate, comp. V, 4, 4. yatamana// 
rajm/bhi/s sflryasya; IX, m, 3. sam rarm/bhiA yatate 
darsatAA rathai. 

Verse a. 

Note 1. On the disappearance of Agni who is looked 
for everywhere, see M. M., Physical Religion, 264 seq. ; 
Bergaigne, Rel.V^dique, II, 75. 
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MAiVZMLA I, HYMN 99. 

ASH7AKA I, ADHYAYA 8, VARGA 7. 

i. Let us press Soma for £atavedas '. May he 
burn down the property of the niggard 2 . May he, 
Agni, bring us across all troubles, across all difficul- 
ties, as across a stream with a boat. 



NOTES. 

The Rishi is Karyapa Marina. Metre, Trish/ubh. — 
Verse i = TA. X, i. 

Verse 1. 

Note 1. This is one of the very rare passages in which 
Agni standing alone and not accompanied by Indra or the 
Maruts &c. is mentioned as drinking Soma. It seems as 
if this verse were not composed for the regular Soma 
sacrifice, but for a special occasion. 

Note 2. Cf. Delbriick, Syntakt. Forschungen, I, 1 1 2. 
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MAA>Z>ALA I, HYMN 127. 
ASHTAKA II, ADHYAYA 1, VARGA 12-13. 

i. I deem Agni to be the munificent Hotri, the 
Vasu, the Son of strength 1 , Gatavedas, like a priest, 
<74tavedas 2 : the best performer of the sacrifice, the 
god who with his upright body that is turned towards 
the gods, and with his flame longs for the shine of 
the (boiling) ghee 3 , of the butter that is offered in 
(the fire). 

2. May we, the sacrificers, call thee hither, the 
best of sacrificers 1 , the first of the Angiras, O priest, 
with our prayers, with priestly prayers, O bright 
one 2 : thee who like the heaven encompassest the 
earth 3 , the Hotri of human tribes, the manly flame- 
haired, whom these folks — whom all folks should 
favour in order to speed him (to our sacrifice). 

3. He indeed, shining mightily with his shining 
strength 1 , becomes the conqueror of deceitful foes 2 
— like an axe, the conqueror of deceitful foes 2 . 
He at whose onslaught 3 even what is strong melts 
away*, steady things (waste away) like forests (which 
are burnt or bend down in the storm) 8 . Conquering 
he holds himself back; he does not proceed 6 . As 
with a conquering bow-man he proceeds 6 . 

4. Even what is firm gives way before him : thus 
it is known. With hottest kindling-sticks 1 one wor- 
ships him 2 for winning his favour, one worships Agni 
for winning his favour. He who dives into many 
forests as if carving the wood with his flame, destroys 
even firm food 3 with his strength — he destroys 
even what is firm with his strength. 

[46] K 
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5. Let us place that power 1 of his in our neigh- 
bourhood 2 — (that power) which is more visible by 
night than by day 8 — (more visible) than by day to 
the unremitting 4 (worshipper). Therefore his life is 
a firm hold 6 , like (a father's) safe refuge to a son : 
(the fires) that never grow old, tending to blessings 
enjoyed or not enjoyed (before) 6 — the fires that 
never grow old, tending (to such blessings). 

6. He indeed makes a mighty noise like the host 
of the Maruts, . . .'on the rich fields, . . .'on the 
. . ,\ He, the seizer, ate the offerings 2 , he who 
has deservedly become the banner of the sacrifice. 
And when he joyously and joyfully (proceeds), all 
followed gladly on his path ; men (have followed) 
his path as for a triumphal procession. 

7. When forsooth the Kistas 1 striving for heaven, 
when the BhWgus have addressed him paying 
reverence — the BhWgus producing him by attrition, 
with worship : Agni is the lord of goods, the bright 
one, who is their 2 supporter. May the wise one 
accept the wonted coverings 3 ; may the wise one 
accept them. 

8. We invoke thee, the lord of all people, the 
common master of the house of all, to enjoy (the 
sacrifice) : (we call) thee who truly art carried by 
prayers as by a vehicle 1 to enjoy (the sacrifice): the 
guest of men in whose presence (they live) as before 
a father's (face), and all those immortals (attain) to 
strength, and the offerings among the gods (attain) 
to strength. 

9. Thou, O Agni, art borri, the mightiest by 
might \ for the divine world, the strongest one, like 
wealth for the divine world. For thy delight is 
most strong, and thy power is most brilliant And 
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they walk around thee 2 , O (god) who never growest 
old, like obedient (servants), O (god) who never 
growest old. 

10. Let your praise go forth to the great Agni, 
who is mighty in his might, who awakens at dawn, 
like a winner of cattle 1 — let it go forth to Agni. 
When (the worshipper) rich in offerings has loudly 
praised him 2 in all lands 3 , he wakes* like a singer in 
front of the dawns\ the flaming one (?), the Hotri 
(in front) of the dawns 8 . 

11. Thus being seen by us, bring near to us, 
O Agni, graciously united with the gods, benig- 
nantly, great wealth benignantly. Make us behold 
great (bliss of valiant offspring 1 ), O mightiest one, 
that we may obtain such enjoyment. Produce great 
bliss of valiant offspring, O bountiful Lord, (as fire 
is produced) by attrition, for those who praise thee, 
like a strong hero in thy might. 

NOTES. 

The Rishi is Paru£Mepa Daivodasi, the metre Atyash/i 
(verse 6 Atidhr*ti). — Verses 1-3 = SV. II, 1163-1165. 
Verse 1 = SV. I, 4°5 5 VS. XV, 47 5 TS. IV, 4, 4. 8 ; 
MS. II, 13, 8 ; AV. XX, 67, 3. 

Verse 1. 

Note 1. There is no doubt that the reading of the 
Rig-veda text vasum is correct ; the Sama-veda has vasoA. 
Comp. H. O., Prolegomena, p. 280. 

Note 2. 'Is it a play on the word ? Like a priest 
knowing all things ? ' M. M. 

Note 3. There is a metrical irregularity in this Pada ; it 
has six syllables instead of five before the caesura. The 
text, however, seems to be correct. 

K 2 
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Verse 2. 

Note 1. The first Pada is Trish/ubh instead of <7agati. 
It would be easy to correct huvemahi, but that form is 
never found in the Rig-veda, though both huvema and 
havamahe are frequent. Thus it is very probable that we 
have here a metrical irregularity of the type described by 
H. O., Prolegomena, p. 117. 

Note 2. Comp. VIII, 60, 3. vfprebhiA jukra manmabhiA. 

Note 3. If the explanation of pdrig-man which we have 
adopted (see above, I, 79, 3, note ») is correct, it will be 
impossible, of course, to accept Bergaigne's opinion (Rel. 
V6d., II, 505, note 1) that the accusative dy^m is governed 
by parj^manam. 

Verse 3. 

Note 1. In the second Pada one syllable is wanting. 
The text seems to be correct, and the irregularity apparently 
is the typical one described by H. O., Prolegomena, 
p. 68 seq. : the Pada has the tetrasyllabic beginning (before 
the caesura), and it goes on as if the beginning had been 
pentasyllabic. Several Padas of the same irregular 
structure occur in our hymn, thus in verse 9 : tvam (read 
tuam) agne 11 sahasa sahantama^ ; verse 10 : pra va/; mahe 
ii sahasa sahasvate ; ushaA-budhe 11 pam-s£ na agnaye. 

Note 2. The comparison paraju/z na, ' like an axe,' raises 
doubts as to the correctness of druham-taraA. ParajuA 
seems to point to a compound containing the element dru, 
'wood;' comp. below, 130, 4; VII, 104, 21. The second 
member of the compound would be han, which is frequently 
used with the meaning of cutting wood (II, 14, 2 ; X, 89, 7). 
Thus the reading would be dru-hantaraA (comp. vritra- 
hantama^), ' a mighty wood-cutter.' As to this use of the 
comparative, see Delbriick, Altindische Syntax, p. 196. 

Note 3. Comp. V, 7, 2. yasya sanWtau. 

Note 4. Prof. Max Miiller (Science of Thought, p. 325) 
believes that the root jru occurs here in the sense of 
shaking. To me it seems that this jruvat is a misspelling 
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for sruvat. The opinion of Pischel and Geldner (Vedische 
Studien, I, p. vi) is different. 

Mote 5. The meaning of the comparison which I have 
indicated by the words in parentheses, becomes clear from 
VIII, 40, 1. vana-iva v£te it. 

Note 6. The two last Padas are very obscure. In the 
last Pada but one na would seem to be comparative, not 
negative, because it has the same meaning in the last Pada, 
and because its vowel does not coalesce with the following 
initial vowel (comp. Benfey's dissertation, ' Behandlung des 
auslautenden a in na " wie " und na " nicht." ' But then 
instead of yamate a substantive meaning something like 
'hero' would be required. And also instead of the in- 
strumental dhanva-saha one should expect to find a nomi- 
native; comp. Benfey, Vedica und Linguistica, p. 180, 
note 1. — Prof. Max Miiller translates: 'Holding out (or 
resisting) he stands firm, he does not budge ; holding his 
bow he does not budge.' 

Verse 4. 

Note 1. The words te^ishflfcabhi^ arawibhi/^ are repeated, 
probably by the same poet, below, 129, 5. 

Note 2. It may be observed that several times in the 
Paru££Aepa hymns the parallelism between two subsequent 
Padas has corrupted the text, the reading of the one Pada 
being wrongly introduced into the other. For instances 
I refer to I, 129, 11, where the last vaso has been added 
from the preceding Pada, and to the last Pada but one of 
I, 1 35, 4. Possibly our Pada, which in its traditional form 
is metrically abnormal (comp., however, M. M.'s Hymns to 
the Maruts, 1st ed., p. cxii), has suffered damage in the 
same way. The comparison of I, 129, 5 would lead us to 
conjecture : te^ish/Aabhi^ arinibbiA na dvase. ' One wor- 
ships him in order that he may grant his favour as if (he 
were to help us) with hottest kindling-sticks. One worships 
Agni in order that he may grant his favour.' 

Note 3. Comp. IV, 7, 10. sthira' £it anna dayate vi 
^-ambhaiA. The food is the wood which Agni consumes. 
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Verse 6. 

Mote 1. See Prof, yon Roth's translation of this verse, 
Zeitschrift der D. Morg. Gesellschaft, XLVIII, 117. On 
pr*ksham, comp. M. M., vol. xxxii, p. 30a ; Pischel, Vedische 
Studien, I, p. 96 seq. The translation of such a word can 
only be tentative. 

Note 2. To tiparasu something like vikshti (IV, 37, 3) 
seems to be supplied. 

Mote 8. Comp. the Latin expression, 'argutius quam 
verius.' Pischel, Gottinger Gelehrte Anzeigen, 1884, p. 516 
seq. ; Delbruck, Altindische Syntax, p. 196. 

Mote 4. Aprayus seems to be an anomalous formation, 
instead of aprayu, unless we have to read apriyuve. Ac- 
cording to Pischel (Gottinger Gel. Anzeigen, 1890, p. 54a), 
aprayushe would mean 'dem der da lebt.' But I do not 
think that this aprayus should be separated from aprayu, 
which, as may be seen from I, 89, 1 compared with III, 
5, 6 and X, 4, 7, is identical in meaning with, and evidently 
etymologically related to, aprayu^Mant. 

Mote 5. Gribhawavat is the contrary of agrabhana, I, 
1 16, 5. 

Mote 6. Comp. Ill, 30, 7. abhaktam £it bha^ate. 

Verse 6. 

Mote 1. Ludwig : ' in den bebauten fluren zu verehren, 
auf den wusten flachen zu verehren.' Prof. Max Miiller 
observes with regard to ish/ani/* : ' it staniA, or ish + stands 
(ish-karta), much thundering.' For Srtana he proposes the 
translation, 'ploughed field.' I have left both words un- 
translated. 

Mote 2. Adat is imperfect of ad ; there is a play upon 
words (a'dat and a-dadf^). 

Verse 7. 
Mote 1. Who the Kistas (cf. Lanman, p. 346) are is not 
known. They seem, however, either to be identical with 
the Bhrigus or to be another ancient and probably mythical 
family of priests like them. They are mentioned also in 
VI, 67, 10. 
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Note 2. ' Their ' refers to ' goods.' 

Note 3. The fuel and libations with which Agni is 
covered ? 

Verse 8. 

Note 1. Va*has and its compounds, such as st6mavahas, 
ukthdvahas, gfrvahas, have been treated of by Dr. Neisser 
in his ingenious article on vahni, Bezzenberger's Beitrage, 
XVIII, 301 seq. (comp. on vahni, vol. xxxii, p. 37 seq.). 
Dr. Neisser tries to show that by the side of vahni, derived 
from vah = Latin vehere, and meaning 'draught-horse' (and 
besides — though Dr. Neisser does not admit this, see p. 316 
— ' a person that drives in a chariot '), there existed a second 
substantive vahni connected with the Greek ei^eadat, and 
meaning both 'erhaben' and 'erhebend,' i.e. praising the 
gods (loc. cit, p. 314). With this second vahni he connects 
vShas and its compounds. One of the principal arguments 
of Dr. Neisser is tfce fact quite correctly stated by him 
(p. 301), that 'the word vahni very frequently associates 
itself to the term \\6tri, while it does not with the com- 
pounds havyavah and havyava*hana.' This fact, indeed, 
points to the conclusion that 'those compounds belong 
to another sphere of ideas than vahni' (p. 302). But 
Dr. Neisser seems to me to go too far in concluding that 
vahni, standing as an epithet of Agni, is not derived from 
vah = vehere. Agni's action consists not only in carrying 
the sacrificial food to the gods, but also in carrying the 
gods to the sacrifice of men, and in coming to that sacrifice 
himself with his chariot and his horses. Nor do the words 
stomavahas or ukthdvahas, if derived from vah = vehere, 
necessarily presuppose the admissibility of expressions such 
as ' uktham (stomam) vahati vipraA devan zkkha. ' (p. 303), 
but those compounds may also rest on an idea conveyed 
by expressions such as ' uktham (stomal) vahati devan upa 
ya^wam,' which idea is quite Vedic. Thus st6mavahas in 
my opinion means, as an epithet of the god, ' carried by 
the stoma as by a vehicle' (comp. VII, 24, 5. esha st6ma/t 
mane' ugraya v£he dhurf-iva atyaA na va.g'ayan adhayi), or, 
as an epithet of the human worshippers, 'fitting out the 
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stoma as a vehicle.' I believe that the words in question 
can thus be explained in conformity with the whole range 
of Vedic thought, and the artificial distinction of two differ- 
ent substantives vahni, &c, will be avoided. For special 
indications pointing in the same direction, which are 
furnished by the passages which contain the words here 
treated of, I refer to Bergaigne, Religion Wdique, II, 
286 seq., and to the article of Dr. Neisser himself, p. 321 

seq. 

Verse 8. 

Note 1. On the metrical irregularity, see above, verse 3, 
note 1. 

Note 2. Te seems to stand for the accusative, comp. 
Pischel, Zeitschrift der D. Morgenl. Gesellschaft, XXXV, 
714 seq.; Delbriick, Altindische Syntax, 205. Or may 
the meaning be: 'and thy (worshippers) walk around 
thee . . . like obedient (servants)?' m 

Verse 10. 

Note 1. On the metre, see above, verse 3, note 1. Prof. 
Max Miiller translates, ' like a hunter for cattle.' 

Note 2. The phrase vfjvasu kshasu £\5guve occurs also, 
V, 64, 2. The same hymn contains the word su-£etuna, 
which is found in the eleventh verse of our hymn. 

Note 3. Literally, ' on all earths.' Comp. X, 2, 6. nriv&tiA 
anu kshaV*. 

Note 4. Garate, ' he wakes,' at the same time can mean 
'he sings,' and 'he is praised.' Comp. Neisser, Bezzen- 
berger's Beitrage, XIII, 298. 

Note 5. The translation ' dawn ' is conjectural only. But 

it gives a good meaning in all the passages which contain 

the word rishhti&m (besides our passage, V, 25, 1 ; VIII, 

71, 15 ; X, 6, 1). Prof. Max Miiller translates the last two 

Padas : ' he sings like Rebha at the head of all singers, 

like a clever Hotri among the singers.' — Comp. Lanman, 

p. 424- 

Verse 11. 

Note 1. I supply suvi'ryam ; see the last Pada but one. 
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MAA>Z>ALA I, HYMN 128. 
ASH7AKA II, ADHYAYA 1, VARGA 14-15. 

i. He was born in Manu's firm law 1 , the Hotrz, 
the best sacrificer, according to the will of the U.yi/5 2 , 
Agni, according to his own will. Always listening 
to him who wishes to be his friend, like a treasure 
to him who aspires to renown, the unbeguiled Hotr i 
sat down in the abode of food (on the altar) ; en- 
veloped * (he sat down) in the abode of food. 

2. We render him attentive 1 , the promoter of 
sacrifice, on the path of Rite, by adoration with 
offerings, in the divine world, by (adoration) with 
offerings 2 . ' In bringing us vigour he never becomes 
worn out with this body of his : he whom Mita- 
mvan (has brought) to Manu from afar, the god 
whom he has brought from afar. 

3. In his (own) way he moves in one moment 
round the terrestrial (space), the sudden devourer 
(emitting) his sperm, the bellowing bull emitting his 
sperm, the bellower 1 , looking round with a hundred 
eyes, the god who quickly courses in the forests 2 , 
taking his seat on the lower ridges, Agni, and on 
the highest ridges. 

4. This highly wise Purohita, Agni watches sac- 
rifice and service 1 house by house; by (the power 
of) his mind he is intent upon sacrifice. By (the 
power of) his mind helpful to him who desires food 2 , 
he looks on all creatures, since he has been born, the 
guest adorned with ghee, (since) the helpful carrier 
(of the gods) 3 has been born. 
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5. When through his (Agni's) power the bounties 
grow in strength, with the roar of Agni l as with 
that of the Maruts 2 — like bounties offered to a 
vigorous man : then he by his greatness stirs up 
the gift of goods. May he protect us from misfor- 
tune and injury, from evil spell and injury. 

6. The far-reaching 1 steward 2 has taken all goods 3 
in his right hand, and strongly advancing does not 
let them loose ; desirous of glory he does not let 
them loose. For every supplicant* thou hast carried 
the oblations to the gods 4 . For every righteous 
one he procures a treasure ; Agni opens both folds 
of the door (for him). 

7. He has been established as the most blissful 
one in the enclosures of men, Agni, at the sacrifices, 
like a noble lord of the clans, a beloved lord of the 
clans at the sacrifices : he rules over the oblations of 
men to which nourishing power has been imparted K 
May he protect us from harm that comes from 
Varu»a, from harm 2 that comes from the great god. 

8. They magnify Agni the Hotri, the dispenser 
of goods. They have roused the beloved, the most 
shining steward 1 (of sacrifice) ; they have roused the 
carrier of oblations. The gods desirous of goods 
(have roused) him in whom all life dwells, who pos- 
sesses all wealth, the Hotr*, the worshipful sage, the 
lovely one for the sake of bliss ; with praises (they 
have roused), desirous of goods, the lovely one. 



NOTES. 
The same Rishl and metre. — Verse 6 = TB. II, 5, 4, 4. 
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Verse 1. 

Note L As to dhartmam, comp. IX, 86, 4, where it is 
said that the streams of Soma flow forward, ' dharimawi ; ' 
Bergaigne, III, 219. ' Domain, precinct, sanctuary? ' M. M. 

Note 2. The U^i^as (comp. above, I, 60, a, note 1) are 
closely related to the Bhr*gus ; they are considered as the 
first sacrificers, the first worshippers of Agni. See Ber- 
gaigne, I, 57 seq. 

Note 3. Enveloped in fuel and libations. 

Verse 2. 

Note 1. Comp. M. M.'s note, vol. xxxii, p. 437. 
Note 2. Comp. Lanman, pp. 516, 518. 

Verse 3. 

Note 1. Prof. Max Miiller translates the second and third 
Padas : ' again and again shouting, bellowing forth his sperm, 
yea, placing his sperm with bellowing.' 

Note 2. Of course the fuel is alluded to. 

Verse 4. 

Note 1. Ya^wasya adhvarasya, ' sacrifice and service ; ' 
comp. above, I, 1, 4, note 1. 

Note 2. The translation is doubtful. If the denominative 
ishuy is derived from fshu, the meaning must be ' to fly like 
an arrow,' or possibly 'to shoot arrows.' But I do not 
think that the poet can have meant to say that Agni acts 
as a vedh£& and looks on all creatures ' for him who flies 
like an arrow,' or ' for him who shoots arrows.' We should 
rather have to write ishuyate without accent, so that the 
translation would be : 'By (the power of) his mind helpful 
(Agni) flies like an arrow ; he looks on all creatures ' (comp. 
VI, 3, 5, where it is said that Agni shoots arrows). But 
possibly ishuy, which is found only here, may be a synonym 
of ishudhy, see verse 6. It may be a denominative from 
ish, influenced by the type of verbs like righy, kratuy, 
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vasuy, &c. Then the accent can be retained, and the 
translation would be as given in the text ('to him who 
desires food'). 
Note 3. On vahni, comp. above, I, 127, 8, note 1. 

Verse 5. 

Note L The cerebral n in avewa clearly points to the cor- 
rection of the text agne^ ravewa. 

Note 2. The Maruts are called bhogSJt, V, 53, 16 (stuhi 
bhqg-a'n, 'praise the liberal ones'). Here we have the 
corresponding abstract noun. 

Verse 6. 

Note L Vfhayas (comp. Bergaigne, Religion V^dique, III, 
287) seems to be formed like vfmahas, vf£etas, vfmanas. 
The meaning then will be 'of extended hayas.' The 
substantive hayas, which is not found in the texts separ- 
ately, may be derived from ^fhite or from hin6ti, and mean 
something like ' energy.' At all events it seems impossible 
to connect this adjective vfhayas with the substantive 
vihayas, 'the aerial space,' belonging to the classical lan- 
guage. 

Note 2. Comp. the remark above, I, 58, 7, note 2. 

Note 3. I propose to read vtava vf-hayaA arat/A vasu 
dadhe haste dakshi«e. Comp. IX, 18, 4. & yih visvani 
vaxya vasQni hastayoA dadhe\ 

Note 4. Comp. Pischel, Vedische Studien, I, 191. 

Note 5. Comp. VIII, 19, 1. devatra" havyam 6hire. 

Verse 7. 

Note 1. I/a" kr z'ta seems to be identical with ishkrzta. 
Note 2. Regarding the metre, comp. Lanman, p. 383. 

Verse 8. 
Note 1. Comp. I, 58, 7, note 1. 
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MAiVZ>ALA I, HYMN 140. 
ASH7AKA II, ADHYAYA 2, VARGA 5-7. 

1. For him who sits on the Vedi (i.e. on the 
sacrificial bed), whose foundations are pleasant, for 
the brilliant Agni bring forward 1 a receptacle 2 , which 
is to him like a drink. Clothe 1 the bright one in 
prayer as in a garment, him whose chariot is light, 
whose colour is bright, the destroyer of darkness. 

2. He who has a twofold birth 1 , presses on 
towards the threefold food a ; what he has eaten 
grows again after a year 8 . With the mouth and the 
tongue of the one he (shows himself as) the noble, 
manly one; with the other (mouth) the stubborn 
(Agni) wipes off the trees *. 

3. Both his mothers 1 , dwelling together, immersed 
in darkness, and affrighted, proceed towards the 
young child who stretches forward his tongue, who 
sparkling moves about thirstily, whom men should 
attach to themselves, who agitates (the world), the 
increaser of his father 2 . 

4. Thy speedy (teams) 1 that strive to break loose 
for the benefit of the man who acts as men do, the 
swift ones, drawing black furrows — thy quick (horses), 
striving apart, the agile, swift runners, incited by the 
wind, are yoked. 

5. When he stroking his wide course proceeds 
panting, thundering, roaring, then those sparkling 
(rays) of his fly about wildly, displaying wondrous 
darkness, a large sight 1 . 

6. When he bends down over the brown (plants) x 
like a busy (servant), he roars and approaches his 
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wives like a bull. Displaying his power he adorns 
his bodies with beauty ; like a terrible beast, difficult 
to seize, he shakes his horns. 

7. He clasps (the plants, &c.) that have been laid 
together and have been laid out 1 . Knowing them, 
while they know him, and being their own (friend or 
lover) he lies on them. They grow again and 
attain godhead. They produce together another 
shape of the parents 2 . 

8. The long-haired virgins 1 have embraced him. 
Having died they stand upright again for him (Agni) 
the living one (or, for him the Ayu). Delivering 
them of old age he proceeds roaring, procreating 
another vital spirit, an indestructible life. 

9. Licking everywhere the upper garment of the 
mother 1 , he spreads himself over the space with his 
mightily devouring warriors, giving strength to 
everything that has feet, licking and licking. The 
reddish white one* follows her ways 3 . 

10. Shine, O Agni, among our liberal lords, for 
thou art a mightily breathing bull, a friend of the 
house. Throwing down the (mothers) of the young 
child 1 thou hast shone, (a protector of thy friends) 
like a coat of mail in battles, hurrying around. 

11. May this well-composed (prayer), O Agni, be 
more welcome to thee than a badly-composed one — 
more welcome than even a welcome prayer. With 
the bright light of thy body win thou treasures 
for us. 

12. Grant us. Agni, for our chariot and for our 
house a ship which has its own rudders and which 
has feet 1 , which may save our strong men and our 
liberal lords and our people, and which may be 
a shelter for us. 
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13. Approve, O Agni, our hymn alone. May 
Heaven and Earth and the Rivers, delightful by 
their own nature 1 , going their way 2 , (choose for us) 
bliss in cows and crops, long days ; may the red 
(Dawns) choose food for us as a choice boon. 



NOTES. 

The Rishi is Dlrghatamas Au£athya, the metre Gagatt ; 
the two last verses are Trish/ubh (comp. above the note on 
the metre of I, 94) ; the tenth verse, which is considered as 
either Gagati or Trish/ubh, begins with one Gagatl Pada 
which is followed by three Padas in TrishAibh. — No verse 
occurs in the other Sawhitas. 

Verse 1. 

Note 1. Pra bhari (Padap. pra bhara) and vasaya (Padap. 
vasaya) may be 1st person. 

Note 2. Possibly the ' womb ' or ' receptacle ' (y6ni) here 
means ghn'ta or the like, for it is said of Agni that ' his 
womb is ghr/ta' (II, 3, 11), and he is called ghr*'tayoniA. 
This receptacle 'is to him like a drink,' because he con- 
sumes the ghr/ta by which he is surrounded. 

Verse 2. 

Note 1. The terrestrial and the celestial birth. Comp. 
Bergaigne, I, 28 seq. 

Note 2. Bergaigne (I, 29) translates : ' . . . s'elance trois 
fois sur la nourriture,' which he explains as referring to 
' the three sacrifices of the morning, the midday, and the 
evening.' But tri-Wt clearly is an epithet of annam, not 
an adverb. The explanation of Sayawa, who understands 
the threefold food as sacrificial butter, sacrificial cakes 
(purcx/lsa), and Soma, may be correct. 

Note 3. On the locative saxovatsare, comp. Delbruck, 
Altindische Syntax, p. 117. 
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Note 4. The last words evidently refer to Agni's tongue, 
i.e. his flames, wiping off as it were the firewood. But it 
is not clear what the tongue of the other one is. Sayawa 
thinks of the sacrificial spoon conceived as the tongue of 
the officiating priest : which is very artificial, but perhaps 
not too artificial for a verse like this. 

Verse 3. 

Note 1. The 'two mothers' of Agni may be the two 
worlds (comp. Bergaigne, 1, 238) or the two kindling-sticks. 
— Ubh5 (masc.) instead of ubhe" is to be remarked. 

Note 2. Agni increases the wealth of the worshipper 
who has lighted the fire and may thus be considered as 
Agni's father. Comp. .Satapatha Brahmama XII, 5, 2, 15. 
Or the father may be Heaven ; on Agni as imparting 
strength to Heaven, see I, 164, 51. 

Verse 4. 

Note L The verse begins with feminines ; the ghv&h 
(comp. I, 134, 1), literally the quick ones, seem to be 
something like the niyutaA of Agni. Then follow mascu- 
lines ; the horses of Agni are male (comp. Bergaigne, I, 

143)- 

Verse 5. 

Note 1. Comp. bhflri virpaA karikrat, III, 58, 9. 

Verse 6. 

Note L The brown ones, according to Saya«a, are the 
plants. They are called brown (babhru) also in X, 97, 1. 
' Are they the dry leaves in which the spark is caught ? ' 
M. M. 

Verse 7. 

Note 1. Prof. Max Miiller translates samst/ra^ vishrfraA, 
' (the flames) that are together and apart.' 

Note 2. The parents seem to be Heaven and Earth, as 
Sayawa explains. — Possibly pitnSA depends on sa£a (comp. 
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pitroA sa£a, II, 17, 7; IV, 5, 10), 'being with their 
parents they produce a new shape.' Prof. Max Miiller 
translates: 'They produce together a different shape of 
their parents.' 

Verse 8. 

Note 1. Should not the plants again be referred to? 
' I think it refers to the £valas, the flames that are hidden 
under the ashes and are lighted again.' M. M. 

Verse 9. 

Note 1. The mother is the Earth whose surface Agni 
licks. 

Note 2. I believe the Dawn is alluded to whom the 
Vedic poets represent now as preceding Agni, now as 
following him. See Bergaigne, II, pp. 14, 15. 

Note 3. For vartanir aha of the Sa*»hitapa/£a the Pada- 
paMa has vartanfA aha ; comp. Rig-veda PratLiakhya, 
Sutra 259. VartanfA of course is correct. Comp. X, 
172, 1. gava£ sa£anta vartanfm. 

Verse 10. 

Note 1. The mothers of the young child are very 
probably the mothers of Agni represented as a young child. 
They may be the Waters which Agni leaves resting on 
the surface of the earth while he himself rises to heaven. 
Or the mothers may be the woods or plants which he 
burns and thus throws them down as it were. 

Verse 12. 

Note 1. 'Which has feet in its own rudders,' M. M. 
That the ship has feet seems to mean only that it has the 
faculty of moving forward freely and quickly, and not that 
any real beings having feet are designated by this com- 
parison. The ship that carries the worshippers across all 
dangers, is the protection and help which Agni grants, or 
the sacrifice which he helps to perform. 
[46] L 
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Verse 13. 

Note 1. Comp. Geldner, Vedische Studien, I, 275. 

Note 2. YantaA seems to be corrupt ; one or two 
syllables are wanting. Something like yatayantaA (IX, 
39, 2) or vardhiyanta/r, or, as Prof. Max Miiller proposes, 
vyantaA would do. He translates: 'May Heaven and 
Earth and the Rivers . . . accepting (vyanta^) sacrifices of 
milk and corn choose for us, and may the Dawns choose 
for us food as a boon for many days.' — Cf. Lanman, 
PP- 5io. 539- 
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MAiV^Z>ALA I, HYMN 141. 
ASH7AKA II, ADHYAYA 2, VARGA 8-9. 

i. Lo, that beautiful splendour of the god, when 
he was born of strength, has truly come to be 
a wondrous sight. Though he slinks away 1 , the 
prayer goes straight to him 2 . They have led 
forward the flowing streams of Rita.. 

2. The powerful one 1 , rich in food, the true (friend 
of men) has entered the wondrous (body)*. His 
second (form of existence) is in the seven kind 
mothers*. • The ten young females 4 have brought 
the third (form) of this bull forth, him the guar- 
dian, in order to milk him. 

3. When the rulers, the liberal lords brought him 
forth by their power out of the depth, out of the 
buffalo's shape 1 , when from of old 2 at the purifica- 
tion of the sweet drink 8 Matari^van produces the 
hidden one (i.e. Agni) by attrition — 

4. When he is led forward from the highest 
father 1 , he climbs up the . . , 2 , the plants in his (or, 
in their ?) houses. When 'both (Heaven and Earth 
or the two Ara»is?) promote his birth, then the 
youngest one became bright by his heat 4 . 

5. Then he entered upon the mothers l in whom 
he the bright one grew up far and wide unimpaired 2 . 
When he has climbed up to the former (mothers) 
who from of old incite (him) 3 , he runs down in the 
younger, later (or, nearer) ones. 

6 1 . Then in the strivings for the day 2 they choose 
him Hotri. As if to swell their good fortune they 

l 2 
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strive towards him s , when praised by many he moves 
everywhere with wisdom and power to the gods and 
to the praise of mortals * for (bringing them) refresh- 
ing drink. 

7. When he has scattered himself, the worshipful 
one, driven by the wind, like . . .*, with the sound 
(which he produces) (?), he whom it is not possible 
to drive to a place (like cattle) : on the flight of the 
burning one who speeds on his black way, whose 
birth is bright, who strays everywhere to the 
atmosphere . . .* 

8. Like a chariot that goes forward, he goes to 
Heaven with his ruddy limbs, adorned with his 
locks of flames 1 . Then his black (clouds of smoke), 
O burning one(?), the liberal ones (?) (appear) 2 . 
The birds flee as before the fierceness of a hero 8 . 

9. Through thee indeed, O Agni, Varu«a whose 
laws are firm, Mitra and Aryaman, the givers of 
good rain, are glorious, when thou the mighty one 
hast been born, everywhere encompassing with 
wisdom (all beings), as the felly encompasses the 
spokes of a wheel. 

10. Thou, O Agni, youngest (god), furtherest 
treasures and (the friendship of) the gods for him 
who performs worship, who presses Soma. May we 
thus establish thee the young one, O young (son) of 
strength, possessor of great treasures, like the winner 
in a race l . 

11. Make good fortune 1 swell for us like well- 
employed wealth belonging to the house, and like 
firm ability 2 — (fortune) which can hold both races 3 
like reins : and being full of good-will in (the sphere 
of) i?«ta, (fill our) praise of the gods (with rich 
reward). 
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12. And may the brilliant, joyful Hotr* with quick 
horses, with a shining chariot hear us. May he, the 
wise Agni, lead us on the best leading (paths) to 
happy welfare and to bliss. 

13. Agni has been praised with powerful 1 songs, 
he who has been brought forward furthermore for 
sovereignty. May both those our liberal lords and 
we ourselves spread out 2 (our power over all foes) 
as the sun (spreads out its light and by it destroys) 
the mist 



NOTES. 

The same JRiahl The metre is Cagatt ; the two last 
verses again are Trishftibh. — None of its verses occurs in 
the other Sa/whitas. 

Verse 1. 

Note 1. The meaning seems to be that if Agni be un- 
willing to officiate at the sacrifice, the prayer nevertheless 
reaches its aim and induces him to do his duty as the 
divine Hotr*. 

Note 2. The verb sadh is very frequently connected with 
substantives such as dhiynk or the like. Comp. also ma- 
tinam ka. sa'dhanam, X, 26, 4. 

Verse 2. 

Note 1. It seems probable that prikshiA is the nomina- 
tive of prtksha, and not the genitive of przlcsh. Comp. 
VI, 8, 1, where it is said of Agni 'pnkshasya vrtshnaA 
arushasya.' On the meaning of pr/ksha, see above, 1, 127, 
5, note 1. 

Note 2. The poet seems clearly to describe the second 
and third form of Agni's existence, his dwelling in the 
waters and his birth from the fire-sticks. But he is less 
explicit with regard to the first form. The epithet pitu- 
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mia would seem to point to Agni as the sacrificial fire 
and the receiver of offerings. But it is rather strange that 
this form of the god should be distinguished from the 
Agni procreated by the ten females, i.e. produced by the 
ten fingers, by the attrition of the kindling-sticks. — Prof. 
Max Miiller differs from me in referring the words dara- 
pramatim ^anayanta y6sha»aA, not to the third form of 
Agni, but to Agni in general. He translates: 'The powerful 
one, rich in food, rests always on that wondrous sight 
(Agni on the altar, garhapatya Agni). The second rests 
in the seven kind mothers (vidyudrOpa ; Agni in the 
clouds); the third is for milking the powerful one (Agni 
as the sun, adityarflpa) — the ten maidens (the fingers) have 
brought forth the guardian.' 

Note 3. Grassmann no doubt is right in proposing to 
read sapta jiva'su. Of course the waters are alluded to. 

Note 4. Read disa. pramatim (Boehtlingk-Roth). On 
Agni as the son of the ten fingers, comp. Bergaigne, II, 7. 

Verse 3. 

Note 1. The buffalo Agni was hidden in the depth. 
Comp. X, 8, 1. ap£m upa-sthe mahisha^ vavardha ; 1, 95, 9. 
budhnam vi-r6£amanam mahishasya dha"ma. 

Note 2. The preposition dnu seems to stand here with 
an ablative (pra-dfvaA). 

Note 3. The literal meaning of madhva/r a-dhave" is 
indicated by passages such as I, 109, 4. £ dhavatam ma- 
dhuna; IX, 11, 5. madhav £ dhavata madhu. Comp. also 
adhavaniya. On the washing of the Soma which is techni- 
cally designated by the verb a-dhav, see H. O., Gottinger 
Gelehrte Anzeigen, 1890, p. 426 seq. ; Hillebrandt, Vedische 
Mythologie, I, ai6. — The purification of the sweet drink, 
at which Agni is produced, was probably achieved by the 
tempest. 

Verse 4. 

Note 1. The highest father is Heaven. 

Note 2. The meaning of prtkshudha/* is unknown. 
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Note 8. Yat is repeated twice, as yasya in X; 121, 2. 
yasya vtrve upa-asate pra-Ji'sham yasya deva^. 

Note 4. On ghrwa", comp. Lanman, Noun-Inflection, 335. 

Verse 5. 

Note 1. The mothers are the Waters. 

Note 2. The reading, very probably, ought to be vi- 
vavndhe\ 

Note 3. Boehtlingk-Roth believe that the reading ought 
to be sanayuvaA or sana-^uraA. Sana-^iraA (cf. sana-£ura 
pitara, IV, 36, 3) seems to me quite possible, although 
there is no positive necessity for abandoning the traditional 
reading. — The 'former' mothers may be the heavenly 
Waters ; the mothers in whom Agni runs down are the 
rivers. Prof. Max Miiller adds that the former mothers 
may possibly be ' the burnt pieces of wood. Agni runs up 
in them, then leaves them to burn new pieces.' 

Verse 6. 

Note 1. On the whole verse, compare Pischel, Vedische 
Studien, I, 217. 

Note 2. Comp. above, I, 45, 7, note 1. 

Note 3. The second Pada is translated by Pischel : ' Wie 
in einen Konig drangen sie in ihn, wenn sie (Trank)opfer 
darbringen.' But verse 1 1 shows that bhagam depends on 
papr*£an£sa£. 

Note 4. Comp. Ill, 16, 4. & devlshu . . . & sirnse uta 
arin&m. 

Verse 7. 

Note 1. The translation of hvaraA is quite uncertain. 
The same must be said of the rest of this Pada. 
Note 2. The sentence is incomplete. 

Verse 8. 

Note 1. On jflcvan (or jfkvas), comp. M. M.'s note, vol. 
xxxii, p. 318; Hiibschmann, Vocalsystem, p. 186. The 
translation is only tentative. — Two syllables are wanting ; 
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we may propose a reading like sikvabhiA parishkrtta& 
(comp. H. O., Prolegomena, 76, note 3). 

Note 2. This passage is most obscure. The first words 
of the Pada are the same as above, 140, 5. The ' black 
ones ' probably are the dark clouds of smoke that surround 
Agni. But it is very strange that these clouds should be 
designated as surayaA, ' liberal ones.' And the vocative (?) 
dakshi (PadapaMa dhakshi), instead of which we should at 
least expect daksho or dakshin, is no less strange. The 
text seems thoroughly corrupt. 

Note 3. See Lanman, p. 557. 

Verse 10. 
Note L Comp. Geldner, Vedische Studien, I, iai. 

Verse 11. 

Note L Comp. above, verse 6, Pada a. 

Note 2. Comp. VIII, 24, 14. daksham prm£antam. 

Note 3. The human and the divine race. I do not 
believe that Dr. Neisser (Zur Vedischen Verballehre, 17) is 
right in interpreting yamati as an indicative. 

Verse 13. 

Note 1. The translation of jimivadbhiA is only tentative. 
Stmt (1, 151, 1) cannot be identical with .rami. 

Note 2. NfA tatanyu^ (nfsh /atanyuA, Sa*whitapa///a) of 
course is derived from tan, not from stan. Comp. I, 105, 
ia. satyam tatana sflryaA ; IV, 5, 13. sdraJt varwena tatanan 
ushasaA, &c. 
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MA^Z?ALA I, HYMN 142. 
ASH^AKA II, ADHYAYA 2, VARGA 10-11. 

AprJ Hymn. 

i. Being inflamed, Agni, bring hither to-day the 
gods to the man who holds forth the (sacrificial) 
ladle. Spin out the ancient thread (of sacrifice) 1 
for the sacrificer who has prepared Soma. 

2. Measure out, O Tanunapat l , the sacrifice rich in 
ghee, rich in honey, of a priest like me, of a sacrificer 
who has toiled hard. 

3. The brilliant, purifying, wonderful Nara$a*»sa * 
mixes the sacrifice with honey three times a day, 
the god worthy of worship among the gods. 

4. Agni, magnified 1 by us, bring hither the 
bright, beloved Indra. For this my prayer is 
addressed 2 to thee whose tongue is good. 

5. (Priests) hold forth the (sacrificial) ladle, 
strewing the sacrificial grass at the decorous service 
of the sacrifice; — I 1 trim 2 (the sacrificial grass) which 
best receives the gods with its wide extent, a big 
shelter for Indra. 

6 1 . May the divine doors open themselves, the 
increasers of Rita., the never sticking, large ones, 
the purifying, much-desired (doors), that the gods 
may come forth. 

7. May Night and Dawn, of glorious appearance, 
the two neighbouring (goddesses), wearing beautiful 
ornaments ', the young * mothers of JZita., sit down 
together on the sacrificial grass 3 . 

8. May the two divine HotWs, eager in praising 
(the gods), the sages with lovely tongues, perform 
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for us to-day this successful sacrifice which attains 
to Heaven. 

9. The brilliant (goddess) placed among the gods, 
among the Maruts \ Hotri Bharatt 2 , I/a, Sarasvatl, 
and Maht 3 : may these worshipful (goddesses) sit 
dpwn on the sacrificial grass. 

10. May Tvash/r*, inclined towards us, pour forth 
for us, in our navel \ that wonderful seed with many 
treasures 2 , plentiful by itself, for the sake of pros- 
perity and wealth '. 

11. Letting go (the sacrificial food to the gods) 
sacrifice by thyself to the gods, O tree 1 . May* 
Agni make the offerings ready 3 , the god among the 
gods, the wise one. 

12. For Him who is accompanied by Pushan and 
by the Maruts, by the Vi^ve devaA,(by) Vftyu 1 , 
who is moved by the Gayatra song, for Indra pro- 
nounce the Svaha over the offering. 

13. Come hither to the offerings over which the 
Svaha has been pronounced, in order to feast. 
Indra! Come hither! Hear our call! Thee they 
call at the worship. 



NOTES. 

The hymn is an Aprisukta. The same Z?t'shi. Metre, 
AnushAibh. The whole hymn is closely related to I, 13. — 
Verse 10 : cf. VS. XXVII, 30; TS. IV, 1, 8, 3; MS. II, 
12, 6. 

Verse 1. 

Note 1. The third Pada of this verse is identical with 
VIII, 13, 14. 

Verse 2. 

Note 1. Comp. I, 13, 2, note 1. 



Digitized by 



Google 



MAJVDALA I, HYMN I42. 155 



Verse 3. 
Note L Comp. I, 13, a, note 1. 

Verse 4. 

Note L 'Magnified' is iRti/t; comp. the note on I, 1, 1. 
The verse is addressed to the IdaA. 

Note 2. The text has iikAa, . . . va£yate. To me there 
seems to be no doubt that this is the passive of vzk, not of 
vank. Comp. the name of the priest a&fcAavaka, and the 
phrase ikkAoktibhiA matinam, I, 61, 3 ; 184, a. The same 
passive of va£ is found III, 39, 1. rnati'A hridih & va£ya- 
mana (then follows ikkAa. . . . ^igati) ; X, 47, 7 (stomal) 
. . . manasa va^yamanaA. — It may be observed that in 
our passage as well as in III, 39, 1 and X, 47, 7, the forms 
va^yate, va£yamana, va^yamanlA are preceded by a vowel ; 
and we may infer that the poet did not say u£yate, &c, in 
order to avoid the hiatus. 

Verse 5. 

Note 1. The poet begins as if he Intended to say, ' Priests 
... lay down the sacrificial grass.' But he continues, 
' I lay down.' Dr. Neisser (Bezzenberger's Beitrage, XX, 
60) tries to explain the difficulty in a way in which 
I cannot follow him. 

Note a. On the verb vrig technically connected with 
barhi'A, see Geldner, Vedische Studien, I, 152 seq., and 
compare vol. xxxii, I, 38, i, note a ; I, 64, 1, note a. 

Verse 6. 
Note 1. With the whole verse compare I, 13, 6. 

Verse 7. 

Note 1. Pischel's opinion (Vedische Studien, II, 113 seq.) 
that pejaA means 'Gestalt,' 'Form,' 'Farbe,' 'rupa,' does 
not convince me. 

Note a. See Geldner, Kuhn's Zeitschrift, XXVIII, 195. 
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Note 3. Comp. VIII, 87, 4. S, barhfA sidatam sumat 
Geldner (Vedische Studien, II, 190) translates: 'das schone 
Opfergras.' 

Verse 9. 

Note 1. ' Should we read marteshu for manitsu ? ' M. M. 
This conjecture seems perhaps rather bold. 

Mote 2. Hotra Bharatf, i.e. the personified Offering of 
the Bharatas, seems to be one goddess, more usually called 
simply Bharati. Comp. I, 22, 10; II, 1, 11 ; III, 62, 3; 
Bergaigne, Religion Wdique, I, 32a ; H. O., Religion des 
Veda, 243, note 2. PischeTs opinion (Vedische Studien, 
II, 85) is- different. 

Mote 8. See above, I, 13, 9, note 1. 

Verse 10. 

Mote 1. On the navel as the symbol of the connection 
between father and son, see Bergaigne, I, 35, 36, and 
comp. the well-known name Nabhanedish/#a. 

Note 2. For puru varam very probably puruvaram 
should be read (Grassmann). See II, 40, 4. puruvaram . . . 
rayas p6sham vi syatam nabhim asm<5. 

Note 3. With the last Pada compare II, 40, 4, quoted in 
note 2, and 1 1, 3, 9. pra^Sm Tvash/a vf syatu na"bhim asme" ; 
see also Taittiriya Sawhita IV, 1, 8, 3. Tvash/r* is gene- 
rally considered as giving sons; see H. O., Religion des 
Veda, 234. 

Verse 11. 

Note 1. Comp. I, 13, 11, note 1. 

Note 2. The second hemistich recurs 1, 105, 14 

Note 3. See Neisser, Zur Vedischen Verballehre, 22. 

Verse 12. 

Note L The text has 'for Vayu,' not 'for (the god) 
accompanied by Vayu.' But there is no doubt that pu- 
shanvate, &c, refers to Indra, and that Vayu is named 
merely as a companion of Indra. 
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MAMDALA I, HYMN 143. 
ASH7AKA II, ADHYAYA 2, VARGA 12. 

i. I bring forward my most powerful, entirely 
new (pious) thought (i.e. hymn), the prayer of my 
words ' to Agni, the son of strength ; he is the child 
of the Waters 2 , the beloved one, who together with 
the Vasus has sat down on the Earth as a Hot*-? 
observing the appointed time (for sacrificing). 

2. Being born in the highest heaven Agni became 
visible to Matarirvan. By the power of his mind, 
by his greatness when kindled, his flame filled 
Heaven and Earth with light. 

3 1 . His flames are fierce; never ageing are the 
flames of him who is beautiful to behold, whose face 
is beautiful, whose splendour is beautiful. The 
never sleeping, never ageing (rays) of Agni whose 
power is light, roll forward like streams across the 
nights (?) ». 

4. Him the all- wealthy, whom the Bhrtgus have 
set to work on the navel of the earth, with the 
whole power of the world ' — stir up that Agni by 
thy prayers in his own house — (him) who alone 
rules over goods like Varu»a. 

5. He who is not to be kept back like the roar of 
the Maruts, like an army 1 that is sent forward, like 
the thunderbolt of heaven — Agni eats with his sharp 
jaws, he chews, he throws down the forests as 
a warrior throws down his foes. 

6. Would Agni eagerly come to our hymn ? 
Would He the Vasu together with the Vasus fulfil 
our desire ? Will He, the driver, stir our prayers 



Digitized by 



Google 



158 VEDIC HYMNS. 



that they may be successful ? (Thus thinking) 
I praise Him whose face is bright, with this my 
prayer. 

7. He who has kindled him strives 1 towards 
Agni as towards Mitra (or, towards a friend) — 
(to Agni) whose face shines with ghee, the charioteer 
of ^'ta. May he who when kindled becomes a 
racer 2 , shining at the sacrifices 3 , lift up our bright- 
coloured prayer. 

8 \ Preserve us, O Agni, never failing with thy 
never-failing, kind and mighty guardians; protect 
our people all around with those undeceived, undis- 
mayed, never slumbering (guardians), O thou our 
wish 2 ! 



NOTES. 

The same Rishi. Metre, Cagati ; the last verse Trish/ubh. 
The hymn has been translated by Kaegi, Siebenzig Lieder 
des Rigveda, p. 100. — Verse 7 = TB. I, a, 1, 12. 

Verse 1. 

Mote 1. Comp. VIII, 59, 6. vkkih matim. 

Note 2. Agni who is considered as born from the Waters, 
is identified several times with a god who, like Mataruvan, 
in my opinion had an independent origin, with Apam napat 
(' Child of the Waters '). Comp. Bergaigne, Rel. V^dique, 
II, 17 seq. ; H. O., Religion des Veda, 118 seq. 

Verse 8. 

Note 1. There is no sufficient reason for transposing 
verses 3 and 4 (Kaegi). 

Note 2. Probably we should read ati aktfln ; comp. VI, 
4, 5. ati eti aktfin. — See Bergaigne, Melanges Renier, p. 96. 
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Verse 4. 

Note L Bhuvanasya seems to depend on ma^mani ; 
comp. VII, 8a, 5. bhuvanasya ma^rnana. 

Verse 5. 

Note 1. Pischel (Vedische Studien, I, 231) seems to me 
to be right in denying that sink ever means ' Geschoss,' 
and in translating s^na srish/S. 'exercitus effusus.' The 
opinion of Prof, von Bradke and Prof. Bloomfield is dif- 
ferent ; see Zeitschrift der Deutschen Morgenl. Gesellschaft, 
XLVI,45<5; XLVIII.549- 

Verse 7. 

Note 1. The text adds the dativus ethicus va/i, ' for you ' 
(comp. Delbriick, Altindische Syntax, 206), which can 
scarcely be translated. 

Note 2. Geldner (Vedische Studien, I, 168) has shown 
that akri very probably means 'horse.' Agni is very 
frequently compared to a horse. — Comp. Ludwig, Ueber 
die neuesten Arbeiten auf dem Gebiete der Rigveda- 
Forschung, p. 54; Roth, Zeitschrift der D. Morg. Ges., 
XLVIII, 118. 

Note 3. See above, I, 31, 6, note 2. 

Verse 8. 

Note 1. With Padas C D compare the verse VI, 8, 7. 
adabdhebhiA tava gopSbhiA ish/e asmSkam pahi trisha- 
dhastha surm. 

Note S. ' What is ish/e ? Is it thou our wish, or thou 
our sacrifice ? ' M. M. 
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MA7VZ7ALA I, HYMN 144. 
ASHTAKA II, ADHYAYA 2, VARGA 13. 

1 . The Hotrt 1 goes forward 2 (in order to fulfil) his 
duty by his wonderful power, directing upwards the 
brightly adorned prayer. He steps towards the 
(sacrificial) ladles which are turned to the right 8 , 
and which first kiss his foundation *. 

2. They have greeted with shouts the streams of 
Rita. 1 which were hidden at the birthplace of the 
god, at his seat. When He dwelt dispersed in the 
lap of the waters, he drank the draughts by (the 
power of) which he moves 2 . 

3. Two (beings) of the same age 1 try to draw 
that wonderful shape (Agni) towards themselves, 
progressing in turns towards a common aim *. 
Then he is to be proclaimed by us like a winner 8 
(in a contest). The charioteer * (governs all things) 
as if pulling in the reins of a draught-horse. 

4. He whom two (beings) of the same age 1 
serve, two twins dwelling together in one common 
abode, the gray one has been born as a youth by 
night as by day 2 , the ageless one who wanders 
through many generations of men. 

5. The prayers, the ten fingers 1 stir him up. 
We, the mortals, call him, the god, for his pro- 
tection. From the dry land he hastens to the 
declivities 2 . With those who approached him he 
has established new rules 3 . 

6. Thou indeed, O Agni, reignest by thy own 
nature over the heavenly and over the terrestrial 
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world as a shepherd (takes care of his cattle). 
These two variegated, great (goddesses) striving for 
gloriousness, the golden ones who move crookedly ', 
have approached thy sacrificial grass. 

7. Agni ! Be gratified and accept graciously this 
prayer, O joy-giver, independent one, who art born 
in the RitiL, good-willed one, whose face is turned 
towards us from all sides, conspicuous one, gay in 
thy aspect, like a dwelling-place rich in food \ 



NOTES. 

The same ^*shi. Metre, Gagati. — No verse occurs ill 
the other Sa/whitas. 

Verse 1. 

Note 1. The Hot™ is Agni. 

Note 2. Comp. Ill, 37, 7, where it is said of Agni : 
purastat eti mayaya. — The poet says eti pra, and not pri 
eti, in order to avoid the hiatus. 

Note 3. Comp. below, III, 6, 1. dakshi»a-va7. 

Note 4. ' Which first, i. e. at the time when the sacrificial 
vessels are put down, kiss his dhaman (foundation), i. e. the 
place of Agni.' Saya»a. 

Verse 2. 

Note 1. Comp. IX, 75, 3. abhf fm n'tasya dohana^ 
anflshata, and VIII, 12, 32. nSbha ya^wasya dohana pra 
adhvard. I take dohana^ as ace. plur. of an abstract noun 
dohana' formed like Tarawa, bhandana, &c. But possibly it 
might be the nom. plur. either of the same noun or of 
a nomen agentis dohana : ' the streams of Rita, (the liba- 
tions?) or the milkers of Rite, hidden at the birthplace 
of the god, have greeted him With shouts.' It would 
[46] M 
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be difficult, however, to say why the milkers of Jitta. 
(i.e. the priests?) are called 'hidden at the birthplace of 
the god.' Prof. Max Miiller thinks of a reading pari- 
vritsJt, 'surrounding Agni.' He refers the 'streams of 
Rita.' (nom.) to the water, cf. I, 105, 13. r/tam arshanti 
s/ndhavaA. 

Note 2. Svadha^ adhayat ySbhxh Tyate. In my opinion 
svadha* means ' the inherent power,' * the power of moving 
according to one's own will,' and then the drink which 
confers this power on a being, especially on the dead 
ancestors. — Comp. M. M., vol. xxxii, p. 33 seq. ; H. O., 
Religion des Veda, 531, note 2. 

Verse 3. 

Note 1. According to Saya«a the two beings spoken of 
here and in the next verse are the Hotrz and the Adhvaryu. 

Note 2. See I, 130, 5. ayuafg-ata samanam artham akshi- 
tam ; III, 61, 3. samanam artham £ara«iyamana. 

Note a On bhaga£ na havyaA, see Geldner, Vedische 
Studien, I, 131. 

Note 4. The charioteer is Agni. 

Verse 4. 

Note 1. See verse 3, note 1. 

Note 2. Comp. Gaedicke, Der Accusativ, p. 175. He 
translates : ' bei Tage noch bei Nacht ergrauend.' 

Verse 6. 

Note 1. Vrls (&ra£ keyontvov) is ranged in the NighawAis 
among the angulinamani and explained by Sayawa accord- 
ingly. The word seems indeed to mean ' finger.' Compare 
with our passage IX, 8, 4 ; 15, 8 ; 93, 1 ; 97, 57. 

Note 2. Comp. I, 33, 4. dhanoA adhi vishunak te* vf ayan, 
and especially X, 4, 3. dhanoA adhi pravata yasi haryan. 
I cannot follow Pischel (Vedische Studien, II, 69 seq.) in 
explaining these passages. ' Over the heavenly expanse he 
hastens down towards us.' M. M. 
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Bote 3. See Pischel, Vedische Studien, I, 300. Like 
Pischel I do not know who ' they who approached Agni ' 
are. Possibly the worshippers or priests are alluded to. 
'He received new praises with (or from) those who 
approached him.' M. M. 

Verse 6. 

Note 1. Sayawa explains the two female beings here in 
question as Heaven and Earth. Does the ' crooked move- 
ment ' refer to the daily revolution of the sky ? 

Verse 7. 
Note 1. The last Pada recurs X, 64, 11. 



M 2 
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MANDALA I, HYMN 145. 
ASH7AKA II, ADHYAYA 2, VARGA 14. 

i. Ask ye him. He has come. He knows. He 
the intelligent one moves forward ; He moves along 
(his way) (?)\ In him all commands, all wishes 
dwell. He is the lord of strength, of mighty power. 

2. They ask him. He himself 1 does not ask in 
turn what he, the wise one, has grasped by his own 
mind alone 2 . He does not forget the first word 
nor another word. Unconfused he adheres to his 
own power of mind. 

3. To him go the sacrificial ladles, to him go 
the racers'. He alone may hear all my words. 
He who pronounces many praishas 2 , the conqueror, 
the accomplisher of sacrifices whose blessings are 
flawless, the young child has assumed vigour. 

4. When he has come together 1 (with his com- 
panions 2 ), he goes to greet them 3 . As soon as 
born he steals upon (his prey) together with his 
companions. He strokes the . . .* to give him 
delight and joy, when the loving ones 8 approach 
him who stands on them •. 

5. He, the animal living in the water and walking 
in the forest 1 , has been placed on the highest skin 2 
(sky ?). He has proclaimed his rules to the mortals : 
for Agni, the knowing one, is intent upon .fata 
(Right) and is true. 

NOTES. 

The same Hishi. Metre, Gagati; the last verse is 
TrishAibh. — No verse occurs in the other Sawhitas. 
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Verae 1. 

Note 1. The Sawdiita text has sS. nv lyate, the Pada text, 
sA/t nfi lyate. Comp. PratLrilkhya 314. I propose to read 
Scfau (= si ami) lyate. 

Verse 2. 

Note 1. See Geldner, Ved. Studien, II, p. 188. 
Note 2. Possibly we should read svena evi. 

Verse 8. 

Note L The text (drvati^) implies that these race-horses 
are mares. Probably, as Sayawa explains, the prayers 
(stutayaA) are alluded to. See on the prayers compared 
with horses, Bergaigne, II, 284 seq. 

Note 2. Praisha is the technical designation of the 
sacrificial commands of one priest (or more especially, of 
the Maitravaruwa) to another priest ; comp. Schwab, Das 
Altindische Thieropfer, p. 90 ; H. O., Religion des Veda, 
39°- 

Verse 4. 

Note 1. SamaYata may be the third person of singular or 
of plural. 

Note 2. I supply ' with his companions ' in consideration 
of the second Pada (yii^yebhiA). It is difficult to say 
who Agni's companions are (the flames? the officiating 
priests ?). 

Note 8. Ludwig's conjecture, upa stayam £arati, is very 
ingenious. ' He stealthily approaches them.' — On upa- 
sthayam, comp. also Bollensen, Zeitschrift der Deutschen 
Morgenl. Gesellschaft, XLVII, 586. 

Note 4. The meaning of jvantam, which occurs here and 
in the obscure passage X, 61, 21 (adha gava/i upamatim 
kan^yaA anu yvantasya kasya ^it pdra lyu/i), is unknown. 
Possibly it is related to jvatra, which means something like 
'powerful' or 'prosperous.' 
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Note 5. The prayers? The oblations? 

Note 6. Api-sthitam may have active or passive meaning, 
'he who stands on somebody or something,' and 'he on 
whom somebody or something stands.' 

Verse 6. 

Note 1. The first Pada (and probably also the fourth) 
belong to the metrical type described by H. O., Prole- 
gomena, p. 68 seq. : the first part, before the caesura, 
consists of four syllables ; and then the Pada goes on as if 
it had the pentasyllable opening. 

Note 2. After Agni's abode in the Waters and in the 
wood has been mentioned in the first Pada, the second 
Pada possibly refers to his heavenly abode to which the 
adjective upamd ('highest') seems to point. Thus the 
' highest skin ' would be the sky. But Sayawa, who refers 
it to the Vedi, may possibly be right. His explanation 
would very well agree with the second hemistich. 
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MAA^ALA I, HYMN 146. 
ASH7AKA II, ADHYAYA 2, VARGA 15. 

i. I praise Agni who has three heads and seven 
rays (or reins) 1 , who is without flaw, sitting in the 
lap of his parents* and of whatever moves or is firm, 
who has filled (with his light) all the lights of 
Heaven. 

2. The big bull has grown up to them 1 ; the 
ageless one who from here (from this world) dis- 
tributes his blessings, the tall has stood up erect. 
He puts down his feet on the surface of the wide 
(Earth) ; his red ones 2 lick the udder (the cloud?). 

3. Walking towards their common calf the two 
well-established 1 milch-cows 2 walk about in different 
directions. They measure interminable paths ; they 
have invested themselves with all great desires. 

4. Wise poets 1 follow his track 2 who in manifold 
ways protect the ageless one with their hearts. 
Wishing to acquire him they have searched the 
river 3 . He the Sun* became visible to them, to 
the men*. 

5. He is worthy to be looked for, round about 
in his race-courses, the noble who is to be magnified 1 , 
the great one 2 , in order that the small may live, as 
he, the all-visible liberal lord, has become a pro- 
genitor for those germs in many places. 

NOTES. 

The same i?*'shi. The metre is Trish/ubh. — No verse 
occurs in the other Sawhitas. 
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Verso 1. 

Note 1. Saya«a refers the three heads of Agni to the 
three Savanas, or the three worlds, or the three sacrificial 
fires. The last explanation seems to be most probable. 
The seven reins (rays) are, according to Saya«a, the seven 
metres or the seven flames of Agni. The last explanation 
is recommended by III, 6, 2 (see below). But it is possible 
also to think of the seven priests (sapta hotara//). — Comp. 
II, 5, 2 (see below), and Taitt. Sa/whita I, 5, 3, 2 (to which 
passage Ludwig refers): sapta te agne samfdha/i sapta 
gtoi&h sapta rtehayaJz sapta dhama priyaTzi, &c. 

Note 2. The parents are Heaven and Earth. 

Verse 2. 

Note 1. The text has the dual feminine; no doubt 
Heaven and Earth are meant. 
Note 2. The horses or flames of Agni. 

Verse 8. 

Note 1. On su-mdka, comp. the article of Prof. Windisch 
in Festgruss an Bohtlingk, p. 114. 

Note 2. The cows seem to be Night and Dawn ; comp. 
above, I, 95, 1 ; 96, 5. Night and Dawn are called su- 
melce, I, 113, 3. 

Verse 4. 

Note 1. The priests. 

Note 2. I have translated padam nayanti in the way 
indicated by Atharva-veda XI, 2, 13. viddhasya padanfA- 
iva; comp. also Manu VIII, 44. Prof. Max Miiller 
translates, 'Wise poets lead (Agni) to the ageless place, 
keeping many things in their heart— or, lead the ageless 
Agni to his place (the sacrifice).' 

Note 8. They have tried to find Agni in his proper 
dwelling, in the water. 

Note 4. The Sun is here identified with Agni. 

Note 6. On the form nr/n standing for different cases, 
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compare Lanman, Noun-Inflection, 430 ; Bergaigne, 
Religion V&iique, I, 136, note 1 ; Pis^hel, Vedische Studien, 
I, 42, and Gottinger Gel. Anzeigen, 1890, p. 541 seq. ; 
Hillebrandt, Zeitschrift der Deutschen MorgenLGesellschaft, 
XLVIII, 420. Here it seems most natural to take, nrlh, 
as Pischel has proposed, as standing for the dative plural. 
Bartholomae (Studien zur indogermanischen Sprachge- 
schichte, I, 1 18, comp. p. 48), referring to III, 14, 4, believes 
that nr/n (or, more correctly, *nr/m), both here and there 
is genitive plural, and that Agni is called 'the sun of men ' 
because men are able to light this sun themselves. To me 
it seems very doubtful that this is a Vedic idea, and as to 
the verse III, 14, 4, I believe that nr/h there is a regular 
accusative plural : Agni is called there, ' a sun that spreads 
out men over their dwellings.' 

Verse 6. 

Note 1. 1/enyaA. Comp. I, 1, 1, note 2. 

Note 2. Agni may be called mahiA, 'the great one.' 
But it seems more natural to read mahe, the ancient 
pronunciation of which word before a word commencing 
with a vowel (maha ') coincided, or nearly coincided, with 
that of mahaA. The translation then would be : 'he who 
is to be magnified in order that the great and the small 
may live.' 
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MAiVZ?ALA I, HYMN 147. 
ASH7AKA II, ADHYAYA 2, VARGA 16. 

1. How, O Agni, have the resplendent ones wor- 
shipped thee, aspiring through the powers of the 
Ayu\ when 2 the gods, obtaining kith and kin of both 
races 3 (human and divine ?), rejoiced in the song of 
Rita, (or Right)*? 

2. Give heed to this my proffered hymn, O 
youngest one, which is most rich in liberal gifts 1 , 
O self-dependent one ! The one abuses thee, the 
other praises thee : I thy reverer revere thy body, 
O Agni 2 ! 

3. Thy guardians, O Agni, who saw and saved 
the blind son of Mamata from distress 1 — he the 
possessor of all wealth has saved them who have 
done good deeds 2 . The impostors, trying to deceive, 
have not deceived. 

4. The niggard, O Agni, the harmful and malicious 
who injures us by falsehood : may the heavy spell 
recoil on him ; may he injure his own body by his 
evil words 1 . 

5. And, O strong one, whatever mortal knowingly 
injures another mortal by falsehood : from such a 
one, O praised Agni, protect him who praises thee. 
Agni ! Do not deliver us to distress. 



NOTES. 

The same Rishi and metre. — Verse 2 = VS. XII, 42 ; 
TS. IV, 2, 3, 4 ; MS. II, 7) 10. Verse 3 = RV. IV, 4, 13 ; 
TS. I, 2, 14,5; MS. IV, 11,5. 
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Verse 1. 

Note 1. The Ayu seems to be Agni himself. Or is it 
admissible to interpret kyt>h as standing metri causd for 
ayava/* ? Then the hemistich would refer to the mythical 
sacerdotal tribe of the Ayus, the ancient worshippers of 
Agni. Comp., for instance, X> 7, 5 ; 46, 8. The translation 
would be, ' How, O Agni, have the resplendent Ayus wor- 
shipped thee, aspiring with their powers ? ' 

Note 2. ' Because.' M. M. 

Note 8. Comp. VIII, 103, 7. ubh6 toke tanaye dasma 
virpate parshi r&dh&A magh6nam. 

Note 4. As to rrtasya saman, comp. Vig. Sawh. XXII, 
2, and r/tasya jl6kaA, Rig-veda IV, 23, 8. Our Pada recurs 
IV, 7, 7 with the reading rz'tasya dhaman. 

Verse 2. 

Note 1. With vikasaA mawhish//*asya compare mawhish- 
tA&bhi/i matfbhiA, VIII, 23, 23. 

Note 2. Cf. Aufrecht, Kuhn's Zeitschrift, III, 200. 

Verse 3. 

Note 1. Dirghatamas the son of Mamata is the reputed 
author of this section of the first Ma«</ala which belongs 
indeed to a family of priests claiming descent from him. 
The story of the blindness of Dirghatamas and of the 
distress into which he fell is told in the Mahabharata 

I, 41 79 seq., ed. Calc. ; comp. also Geldner, Vedische Studien , 

II, 145. 

Note 2. Considering the construction of the whole verse 
from the grammatical point of view only, one will scarcely 
be tempted to translate otherwise than we have done. But 
it is rather strange that Agni is represented here as saving 
those very guardians by the aid of whom he has saved 
Mamateya. The meaning which one should expect to 
find expressed, is rather that Agni, as he has saved 
Mamateya by his guardians, has saved also, and will save, 
all pious worshippers. This meaning may be established 
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if we consider the construction of the verse as similar, for 
instance, to that of I, 37, 12 (vol. xxxii, p. 64): marutaA 
yat ha vaA balam ^anan a>tu£yavitana, ' Maruts, with 
such strength as yours, you have caused men to tremble.' 
Thus we may, I believe, translate here, ' Agni ! With such 
guardians as thine who have seen and saved the blind son 
of Mamata from distress, he, the possessor of all wealth 
(i. e. Agni), has saved all those who have done good deeds.' 
Bergaigne (III, 191) understands the verse in the same 
way. 

Verse 4. 

Note 1. The Vedic idea of the evil deeds recoiling on 
the evil-doer himself has been treated of by Bergaigne, III, 
190 seq. 
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MA7VZ?ALA I, HYMN 148. 
ASH7A.KA II, ADHYAYA 2, VARGA 17. 

1. When Matari.rvan . . .* had produced by attri- 
tion the Hotrt, the . . , 2 who belongs to all gods, 
whom they have established among the human 
clans, shining like the sun, resplendent that (he 
might show his beautiful) shape — 

2. They did not deceive him 1 who had granted 
a hymn (to the worshipper). Agni is my protection ; 
therewith he is satisfied. They took pleasure in all 
his 8 works — (in the works) of the singer who brought 
praise. ' 

3. Whom the worshipful (gods) 1 took and placed 
in his own seat (as priest) with their praises : him 
they 2 have carried forward, taking hold, of him in 
their search, hastening like horses that draw a 
chariot. 

. 4. The marvellous one destroys many things with 
his jaws. Then 1 the resplendent one shines in the 
forest Then the wind blows after his flame day by 
day as after the arrow of an archer, after a weapon 
that has been shot. 

5. Him whom no impostors, no harmful foes 1 , 
no harm-doers may harm when he dwells in (his 
mother's) womb, him the blind ones bereft of sight 
did not damage by looking at him 2 . His own 
friends have protected him. 
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. NOTES. 
The same i?*shi and metre. — Verse 1 = MS. IV, 14, 15. • 

Verse 1. 

Note 1. The first Pada is identical with the first Pada of 
I, 71, 4 (see our note there) with the exception of the word 
vhhti/i, instead of which that parallel passage has the 
reading vi-bhritaJt, It seems impossible to explain visht&/i, 
and the concurrence of the metrical irregularity in the same 
part of the Pada — though metrical irregularities are not 
infrequent in this hymn — invites to a correction of the 
text. If vf-bhr*ta^ in I, 71, 4 (see note there) refers 
to MatarLrvan, which I consider as doubtful, it would be 
easy to find for our passage an equivalent of that word 
little differing from the traditional vish/aA, namely, Vf- 
sthita/;: 'when MatarLrvan, standing in different placls,- 
had produced him by attrition.' Of course whoever 
adopts a conjecture like this, can scarcely avoid under- 
standing vf-bhr*'ta^ in I, 71, 4 as an epithet of MatarLrvan, 
not of Agni. Another way to correct our passage would 
be to put into the text a form derived from the root vish, 
• to accomplish a work,' for instance, vishtyS, (to be read as 
trisyllabic) : ' when MatarLrvan by his effort,' &c. Grass- 
mann's vi-sitaA is quite improbable. 

Note 2. Virva-apsum (Sawhita text, vtrvapsum), evidently 
an epithet of Agni the Hotri, seems corrupt. Shall we 
read vLrva-psum ('endowed with all food') — comp. VIII, 
aa, 1 a. havam vLrvapsum vLrvavaryam— or vLrva-pusham 
(Sawh., vLrvapusham, 'all-nourishing') or vLrva-apasam 
(' doing all works ') ? Also vLrva-psnyam may be thought 
of. It is impossible, of course, to arrive at any certain 
conclusion. 

Verse 2. 

Note 1. 'He' seems to be Agni. Saya«a, however, 
explains : dadanam id agnaye kurvawam eva mam. This 
would lead to a translation like this : ' (The enemies) did 
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not deceive (me, the worshipper) who had addressed a hymn 
(to Agni).' 

Note 2. On ' his' Sayawa remarks, 'ya^amanasya mama.' 
But the word may refer to Agni. 

Verse 3. 

Note L There is no reason for abandoning here the usual 
meaning of ya^wfya. On the gods seeking after Agni, comp. 
Bergaigne, I, no. - 

Note 2. It is very probable, to say the least, that ' they ' 
are again the gods. 

Verse 4. 

Note 1. Is the first St dissyllabic ? More probably the 
Pada is deficient by one syllable. . 

Verse 5. 

Note 1. Two syllables are wanting before the caesura of 
the first Pada. 

Note 2. Was there a belief that a blind man by turning 
his blind eyes on somebody could do him harm ? Possibly 
we might have to translate: 'Him (his foes) blind and bereft 
of sight did not damage though looking at him (i.e. though 
turning their blind eyes on him).' — Prof. Max Miiller writes: 
' Could it be : Even the blind saw, but did not injure him 
(andha'A apayyan na dabhan) ; abhikhya", when he was seen, 
no longer in the womb?' 
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MAiVZ>ALA I, HYMN 149. 
ASHZAKA II, ADHYAYA 2, VARGA 18. 

1 \ Towards great wealth this lord of the house * 
advances 3 , the strong one in the abode of strong 
wealth. Let the stones honour him as he speeds 
forward. 

2. He the manly (bull) as of men so of the two 
worlds, whose stream is drunk by living beings 1 
in consequence of. his renown — he who running 
forward has ripened in .(his mother's) womb — 

3. He who lighted up the . . . x stronghold, the 
racer, the sage, like a . . . 2 horse, shining like the 
sun, endowed with hundredfold life. 

4. He who has a twofold birth (celestial and ter- 
restrial), the flaming one has approached the three- 
fold light, all spaces of the atmosphere, the Hotrt, 
the best sacrificer, in the abode of the Waters. 

5. This is the Hotrt having a twofold birth 1 who 
has bestowed all the best gifts, out of desire of glory, 
on the quick mortal who worships him. 

NOTES. 

The same Rishi. Metre, Viriig-. — Verses 3-5 = SV. II, 
1 1 24-1 1 26. 

Verse 1. 

Wot© 1. My translation of this verse differs from that of 
Pischel, Ved. Studien, II, 100. 

Note 2. On patiA din, comp. Hubschmann, Vocalsystem, 
142; Bartholomae,ArischeForschungen,I,70; JohSchmidt, 
Kuhn's Zeitschrift, XXVII, 309 ; Pischel, Vedische Studien, 
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II, 93 seq. ; Bartholomae, Indogermanische Forschungen, 

III, 100 seq. 

Note 3. Comp. X, 93, 6. maha^s si vky&h S. ishate. 

Verse 2. 

Kote 1. Comp. I, 80, 4, and similar passages, in which 
the waters are called ^iva-dhanyaA, ' the prize (of contests) 
which living beings have gained.' 

Verse 3. 

Kote 1. We do not know what naVmiwl is. Possibly in 
this word two words, na 4rmi«i, are contained, so that the 
particle na would be repeated in each of the three Padas. 
The translation would then be: 'he who lighted up the 
armiwi (?) like a stronghold.' 

Kote 2. I place no confidence in the attempts to find the 
meaning of a word like nabhanyaA with the aid of etymo- 
logy only. The same word occurs in I, 173, 1 as an 
epithet of the Saman which the priest, who is compared 
to a bird, sings (g^yat sa'ma nabhanyam yatha viA). It 
occurs also in VII, 42, 1. pra krandanu^ nabhanyasya 
vetu. The connection in which these words stand, seems 
to show that the meaning is : ' the noise of the sacrificial 
fire shall arise ;' very probably the fire is compared to 
a horse, and its noise to the neighing of that horse. 
Thus nabhanya would be in VII, 42, 1, quite as in our pas- 
sage, an epithet of a horse. This epithet may refer either 
to the swift motion of the horse and of the Saman ascend- 
ing to the gods, or more probably to the gay voice of the 
horse, the loud noise of the Saman. 

Verse 5. 
Note 1. Two syllables are wanting in the first Pada. 
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MAiVZ?ALA I, HYMN 150. 
ASH7AKA II, ADHYAYA 2, VARGA 19. 

1. I thy indigent 1 worshipper say much to thee, 
O Agni, dwelling in thy protection as (in the pro- 
tection)' of a great impeller 2 . 

2. Away even from the libation of a rich man who 
is feeble, who is a niggard, who never comes forward 
and does not care for the gods. 

3. The mortal (who worships thee ?), O priest, is 
brilliant, great, most powerful in heaven. May 
we, O Agni, addicted to thee, be always foremost. 



NOTES. 

The same Rishi. Metre, Ush«ih. — Verse i = SV. I, 97. 

Verse 1. 

Note 1. On arf, see Bergaigne, Religion Veclique, II, 218. 
Note 2. Or, 'of the great impeller' — the Sun-god who 
impels or stimulates his horses ? Comp. VI, 6,6} 
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MAA^ALA I, HYMN 188. 
ASH7AKA II, ADHYAYA 5, VARGA 8-9. 

Apr! Hymn. 
i. Being kindled thou reignest to-day, a god with 
the gods, O conqueror of thousandfold (wealth) ! As 
messenger, as a sage, carry the oblations (to the 
gods). 

2. O Tanunapat! For him who walks in right- 
eousness the sacrifice is anointed with honey. May 
he 1 grant thousandfold food. 

3. Receiving libations, worthy of being magnified * 
bring hither to us the worshipful gods. Agni ! 
Thou art a winner of thousandfold (bliss). 

4. They have spread with might the eastward- 
turned sacrificial grass, blessing (our tribe) with 
a thousand men 1 , (at the place) where you reign, 
O Adityas ! 

5. The Prince, the Sovereign, the mighty ones, 
the eminent ones 1 , the (Divine) Doors, which are 
many and more than many, have sent forth streams 
of ghee. 

6. Adorned with gold, wearing beautiful ornaments 
you verily reign high 1 in your splendour. Sit down 
here, ye two Dawns 8 . 

7. May the two fine-voiced divine Hotrt's, the 
sages, perform as the first this sacrifice for us. 

8. Bhirati! 1/4! Sarasvati! All ye (goddesses) 
whom I invoke, promote us to splendour. 

9. Tvash/r* indeed, the eminent (god) has shaped 
all forms, all cattle. Do thou by sacrifice produce 
their increase. 

n 2 
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10. Yield up by thyself, O tree, (the sacrificial food) 
to the abode of the gods 1 . May Agni make the 
offerings relishable. 

ii. Agni going in front of the gods is anointed 
with this Gayatra song ; he shines when Svaha is 
pronounced (over the oblations). 

NOTES. 

The Rtshi is Agastya, the metre Gayatri. This Apri 
hymn is closely related to hymn X, no, the author of 
which no doubt knew and imitated our hymn. — No verses 
occur in the other Samhitis. 

Verse 2. 
Note 1. I have taken dadhat as a third person, the sub- 
ject being Tanunapat. But it may be a participle referring 
to yzgnih : ' the sacrifice which procures thousandfold food 
is anointed with honey.' 

Verse 8. 
Note 1. The text has idya/t. 

Verse 4. 
Note 1. ' This is the Dajavira sacrifice of the .Saktyas. 
Ten valiant sons are born to those who perform it.' Pa«£a- 
vimsz. Brahmawa XXV, 7, 4. 

Verse 6. 
Note 1. These are evidently names of the divine doors. — 
As to the nominative dura//, see Lanman, p. 486. 

Verse 6. 
Note 1. On adhi-vi-ra^-, comp. IX, 75, 3. adhi tripr*sh///a/< 
ushasaA vf ra^ati. 

Note 2. I.e. Dawn and Evening. 

Verse 10. 
Note 1. Literally : ' to the abode, for the gods.' Comp. 
the corresponding verse (10) of the Apri hymn X, no. 
devanam p£tha/;. 
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MAA^ALA I, HYMN 189. 
ASH7AKA II, ADHYAYA 5, VARGA 10-11. 

i. Agni! Lead us to wealth on a good path, 
O god who knowest all rules. Drive away from us 
sin which leads us astray. We will offer to thee 
the fullest praise. 

2. Agni ! Thou who art young, help us safely 
across all difficulties. Be for us a broad, large, 
wide stronghold, for our kith and kin, with luck 
and weal 1 . 

3. Agni ! Drive away from us all plagues. (Then) 
they shall plague 1 peoples who do not stand under 
Agni's protection (Give) us back again the earth, 
O god, together with all the immortals, O worshipful 
one, that it may go well with us. 

4. Protect us, Agni, with thy unwearied guardians, 
thou who flamest in thy beloved seat. May no 
danger, O youngest of the gods, attain thy praiser, 
not now nor in future, O mighty one ! 

5. Do not deliver us, O Agni, to the harmful foe, 
to the greedy one, to the impostor, to misfortune. 
Do not surrender us, O mighty one, to one who has 
teeth, who bites, nor to one who has no teeth, nor 
to one who will hurt us. 

6. May a (god) like thee, O Agni, who art born 
according to Rita., being praised spread out a shelter 
for the body (of the worshipper that protects) from 
every one who tries to harm or to revile him. For 
thou, O god, art a descrier 1 of everything that leads 
us astray. 
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7 1 . Thou, O Agni, distinguishing both (kinds of 
men, the pious and the impious, or the Aryans and 
the Dasyus 2 ), eagerly approachest (Aryan) men at 
(the time of) the advancing (day) 8 , O worshipful one. 
At (the time of) rest thou hast become governable 
to the man (or, to Manu ; or, thou art to be praised 
by men*); thou art to be smoothed down like 
a horse 6 by the U^fs. 

8. We have pronounced our invocations, I the 
son of Mana 1 , before this mighty Agni. May we 
obtain (our wishes) through a thousand jftshis. 
May we find a food-giving . . . rich in quickening 



NOTES. 

The same Rt'shi. Metre, Trish/ubh. — Verse i=VS. V, 
36 ; VII, 43 J XL, 16 ; TS. I, 1, 14, 3 ; 4, 43. 1 5 TB. II, 8, 
2, 3 ; TA. 1, 8, 8 ; MS. 1, 2, 13 ; IV, 10, 2 ; 14, 3. Verse 2 = 
TS. I, 1, 14. 4 5 TB. II, 8, 2, 5 ; TA. X, 2, 1 ; MS. IV, 10, 1 ; 
14, 3. Verse 3 =TB. II, 8, 2,4 ; MS. IV, 14, 3- 

Verse 2. 

Note 1. ' For health and wealth,' M. M. ; see vol. xxxii, 
P- *93- 

Verse 3. 

Note 1. If the accent is correct (Sazwh. abhyamanta, Pad. 
abhf dmanta), the clause, though containing no subordi- 
nating word, must be understood as standing in logical 
dependence on the following, or — which in our case seems 
more probable — on the preceding clause. Examples of 
this kind have been collected by Delbriick, Altindische 
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Syntax, p. 43. — That krishiiA should be nominative is very 
improbable ; comp. Lanman, Noun-Inflection, 393. See 
also Leo Meyer, Kuhn's Zeitschrift, XVI, 9. 

Verse 6. 

Note 1. Prof. Max Miiller (vol. xxxii, p. 229) translates, 
' For thou, god, art the deliverer from all assaults ; ' he 
derives vishpa/ ' from vi and spar, to bind.' 

Verse 7. 

Note 1. This verse has been treated of by Geldner, 
Vedische Studien, II, 156, 158. 

Note 2. Geldner (loc. cit, 156) proposes two explanations 
for ubhayan. It may refer either to the pious and the 
impious spoken of in the preceding verses, or to prapitvam 
and abhipitvam, which words Geldner believes to be mas- 
culine. I do not attach such weight to the Avestic frapi- 
thwd (Vend. Ill, 3) as to draw, with Geldner, a conclusion 
from this word on the gender of the Vedic prapitva, and in 
every case I think that this explanation of ubhayan is very 
forced, while it is natural to refer ubhayan to the pious and 
impious, or as we may express it in conformity with Vedic 
ideas, to ' men ' (comp. manusha/* Pada 2, manave Pada 3), 
i. e. Aryans, and Dasyus (see VIII, 50, 8 ; 98, 6 ; IX, 92, 5). 
Then ubhayan vi vidvan would have exactly the same 
meaning as the words in I, 51, 8. vl ^anihi aryan ye* ka 
dasyava//. 

Note 3. On prapitva we have the two ingenious discus- 
sions of Geldner, Vedische Studien, II, 155 seq., and of 
Bloomfield in the fifth series of his Contributions to the 
interpretation of the Veda, p. 24 seq. In my opinion 
Bloomfield has not succeeded in proving that the words 
ending in -pitva (prapitva, abhipitva, sapitva, &c) contain 
the stem pitu, ' sap, drink, nourishment,' and that prapitva 
means the morning-pressure of Soma, which is usually 
designated as prataAsavana, abhipitva, the evening-pressure 
or the trztiya-savana. I do not think it necessary, how- 
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ever, to examine here the single points of his interesting 
and elaborate discussion, for it seems to me that Geldner 
has conclusively shown that the meaning of these words is 
different from what Bloomfield believes it to be : abhipitva, 
as Geldner (p. 155) states, is 'Erholung,' 'Rast,' and 'die 
Zeit des Rastens,' ' Feierabend,' 'Abend ;' prapitva (p. 178), 
on the other hand, means ' Vorlauf," das aufs Ziel Zugehen,' 
' die vorgeriickte Tageszeit.' 

Note 4. S£sya./i, ' governable,' does not give an impos- 
sible meaning. But should we not have to correct s&msy&A 
' thou art to be praised by men ? ' 

Note 6. On akri/t, comp. Vedische Studien, I, 168, and 
above, 1, 143. 7- 

Verse 8. 

Note 1. Mana is another name of Agastya. See Zeit- 
schrift der Deutschen Morg. Gesellschaft, XLII, 221. 

Note 2. On the last words of the hymn — the regularly 
repeated conclusion of the Agastya hymns — see M. M., 
vol. xxxii, p. xx, and also Bartholomae, Bezzenberger's 
Beitrage, XV, 212. I do not think it very probable that 
isha is here the name of an autumn month, as found in the 
.Satapatha Brahmawa and others of the more modern Vedic 
texts ; to me it would seem rather strange that such 
a prayer for the fertility of that month should have formed, 
among the Agastyas, the standing conclusion of their sacri- 
ficial hymns. But the names of the two months isha and 
ur^a seem to point to the existence of two adjectives mean- 
ing ' giving food ' and ' giving sap.' — Then follows vrigina, 
used as a masculine. Geldner (Vedische Studien, I, 151) 
indicates the following passages, in which he believes that 
this masculine vragana occurs : V, 44, 1 ; VI, 35, 5 ; VII, 32, 
27 ; X, 27, 4 ; and the concluding Pada of the Agastya 
hymns. Of these passages the two first seem to be open 
to doubt as to the correctness of the text. In V, 44, 1 
the true reading may be prati£inam vr/sha«am dohase ; 
comp. verse 3, vrfeha sisuA, and I, 173, 6, where possibly 
vr/sha«am should be read instead of w^anam (Gottinger 
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Gelehrte Anzeigen, 1890, 417). In VI, 35, 5 I propose to 
read vrinagam (Gott. Gel. Anzeigen, loc. cit., 416). In VII, 
32, 27 and X, 27, 4 vr^ana (Padap. vrig&n&A ; the letter d 
follows) and vrig&neshu seem to be masculine, though it is 
not absolutely impossible to see in these forms the nom. 
plur. and loc. plur. of the neuter vrigina.. But I believe 
that any attempts to derive conclusions from these three 
passages on the meaning of the masculine wrig&na. are 
hopeless. 
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MAiVZ?ALA II, HYMN 1. 
ASHTAKA II, ADHYAYA 5, VARGA 17-19. 

i \ Thou, O Agni, the flaming one, (art born) 
from out the Heavens *, thou (art born) from out 
the Waters and the stone (the flint) ; thou (art born) 
from out the forests and the herbs; thou art born 
bright, O Lord of men, (as belonging) to men :| . 

2 \ To thee, O Agni, belongs the Hotri's and the 
PotrTs office exercised at the appointed season ; to 
thee belongs the office of the Nesh/« ; thou art the 
Agnidh 2 for the righteous. To thee belongs the 
office of the Pras&stri ; thou actest as an Adhvaryu, 
and thou art the Brahman and the master of the 
house in our house 3 . . 

3 1 . Thou, O Agni, art Indra, a bull among (all) 
beings. Thou art the wide-ruling Vish«u, worthy of 
adoration. Thou art the Brahman, a gainer of 
wealth, O Brahmawaspati 2 . Thou, O Vidhartr* 
(i. e. who keepest asunder all things), art united with 
Purawdhi (or the Liberality of the^gods) 3 . 

4. Thou, O Agni, art the king \feru#a whose laws 
are firm ; thou becomest Mitra, the wondrous one, 
worthy of being magnified. Thou art Aryaman, 
the lord of beings, whom I may enjoy 1 . Thou, 
O god, art Amsa. 2 , desirous of distributing (goods) 
in the assembly 3 . 

5. Thou, O Agni, being Tvash/rz, (grantest) to 
thy worshipper abundance in heroes. To thee, 
who art accompanied by the (divine) wives l , who 
art great like Mitra, belongs relationship 2 . Thou, 
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the quick inciter 8 , givest abundance in horses. 
Thou, rich in wealth, art the host of men 4 . 

6. Thou, O Agni, art Rudra, the Asura of the 
high Heaven 1 ; thou, being the host of the Maruts, 
rulest over nourishment. Thou goest along with 
the flame-coloured Winds, bringing happiness to our 
home. Thou, being Pushan, protectest thy wor- 
shippers by thy own might 

7. Thou, O Agni, art a giver of wealth to him 
who does service to thee 1 ; thou art the god Savitrz, 
a bestower of treasures. Thou, being Bhaga, O lord 
of men, rulest over wealth. Thou art a protector 
in his house to him who has worshipped thee 2 . 

8. Towards thee, in the house, the lord of the 
clan, O Agni, the clans strive, towards thee, the 
bounteous king. Thou with the beautiful face 
possessest all things. Thou art equal to thousands, 
to hundreds, to ten (of others). 

9. Thee, O Agni, men (make) their father by 
their sacrifices 1 ; thee who shinest with thy body 
they (invite) to brotherhood by their (sacrificial) 
work. Thou becomest a son to him who has 
worshipped thee. As a kind friend thou protectest 
against attack. 

10. Thou, O Agni, art Htbhu, to be adored when 
near. Thou rulest over strength \ over wealth rich 
in food. Thou shinest 2 , thou burnest for the sake 
of giving (wealth). Thou art a hewer 3 , an expander 
of sacrifice. 

1 1. Thou, Agni.O god, art Aditi to the worshipper. 
Thou, being Hotra Bharati 1 , growest strong by 
prayer. Thou art \d&, living a hundred winters, 
for (the increase of) ability. Thou, the killer of 
VWtra, O Lord of wealth, art Sarasvatl 8 . 
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12. Thou, O Agni, well kept, art the highest vital 
power. In thy lovely colour and in thy appearance 
(dwell all) beauties. Thou art great strength that 
carries us forward. Thou art abundant wealth, 
extending on all sides. 

13. The Adityas have made thee, O Agni, their 
mouth; the bright ones have made thee their 
tongue, O Sage. The Rati-sai gods (i.e. the 'boun- 
teous' gods) accompany thee at the sacrifices. In 
thee the gods eat the offering which is offered to 
them. 

14. In thee, O Agni, with (thy) mouth 1 all the 
guileless 2 immortal gods eat the offering which is 
offered to them. Through thee the mortals taste 
their drink. Thou hast been born, the bright one, 
as the child of the plants. 

1 5 K Thou art united with them and equal to 
them in strength, O well-born Agni, nay, thou sur- 
passest them, O god, when thy power * has expanded 
here in its greatness over Heaven and Earth, over 
both worlds. 

16. The liberal lords who pour out, O Agni, over 
thy praisers gifts at the head of which there are 
cows \ the ornament of which are horses : lead both 
ourselves and them to welfare. May we speak loud 
in the assembly 2 , rich in valiant men. 



NOTES. 

The Rishi is Grc'tsamada, the metre Gagati. — Verse 1 = 
VS. XI, 27 ; TS. IV, 1, 2, 5 ; TA. X, 76, 1 ; MS. II, 7, a. 
Verse a = RV. X, 91, 10. Verse 6=TS. I, 3, 14, 1 ; TB. 
Ill, 11, 2, 1. Verse 13=TB. II, 7, 12, 6. 
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Verse 1. 

Note 1. Among the numerous texts which treat of the 
different origins of Agni (see Bergaigne, I, ao seq.), especi- 
ally the following two verses may be compared with this 
passage : VI, 48, 5. yam apa/; adrayaA vani garbham r*tasya 
piprati sahasa yaA mathita/* ^lyate nr/bhiA prithivyaV/ 
adhi sanavi ; X, 45, 1. diva// pari prathamam gagnz. agni// 
asmat dvitiyam pari ^ataveda/* trttfyam apsvi nrimiakA 
a^asram fndhana enam ^arate svadhW. 

Note 2. The text (dyubhiA tvam ajiuukshawi//) seems to 
be corrupt. I believe that tvam, which is so frequently 
repeated through this verse and through the next verses, 
has been put here in the wrong place, and that we should 
read, dyubhyaA £ .runiksham/t. 

Note 3. With the last words of this verse, comp. the con- 
clusion of verse 14. 

Verse 2. 

Note 1. This whole verse is repeated, X, 91, 10. 

Note 2. In my opinion there is no doubt that instead of 
the traditional reading, agnft, the correct form is agnft. 
The word is a compound of agnf and idh and means ' the 
inflamer of the fire.' Cf. M.M., Hist of A. S. L., 1859, 
pp. 450, 469. 

Note 3. This is the most ancient list of the 'seven 
priests,' by the side of whom the grzha-pati or ' master of 
the house ' is mentioned as the eighth. Comp. the formula 
in which the Adhvaryu names the officiating priests, 
Katyiyana IX, 8, 8 seq., and see the remarks of Weber, 
Indische Studien, X, 141, 376, and my own exposition, 
Religion des Veda, 383 seq., 396. The ' Brahman ' men- 
tioned in our verse is the Brahma«a££Aaw*sin of the later 
ritual. Comp. Katyayana IX, 8, 1 1 ; .Satapatha Brahmaua 
IV, 6, 6, 5. 

Verse 3. 

Note 1. On verses 3-6, see von Bradke, Dyaus Asura, 
p. 52 seq. 
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Note 2. Brthaspati or Brahmawaspati is the Brahman 
among the gods. But it is doubtful whether the title of 
Brahman in this connection should be understood in the 
later technical sense of the word, as the Ritv\g who has to 
superintend the whole sacrifice. Comp. H. O., Religion 
des Veda, 396, note 1. 

Note 3. Vidhartr* seems to be here another name of 
Bhaga ; comp. VII, 41, 2. bhagam huvema . . . y£A vi- 
dharta). It is known that no god is so frequently mentioned 
in connection with Puramdhi as Bhaga. The passages 
have been collected by Grassmann in his Dictionary, s. v. 
pura>»-dhi. 

Verse 4. 

Note 1. Prof, von Bradke (Dyaus Asura, 53) believes 
that the text is corrupt ; he thinks that the fourth Pada 
may have occupied the place of a lost continuation of the 
relative clause, yasya sam-bhu^am. I cannot but share 
the feeling on which Prof, von Bradke's remark rests, 
though I do not believe that the solution of the difficulty 
which he proposes is very probable. Could not the correct 
reading be yisi (instead of yasya) sam-bhu^am, ' thou goest 
to the enjoyment (of goods) ? ' Comp. VI, 7 1 , 6, where the 
traditional text has vamasya hf kshayasya deva bhflreA, 
and kshayasya doubtless should be changed into kshayasi. 

Note 2. On Ams&, as one of the Adityas, comp. Ber- 
gaigne, III, 39, 99- 

Note 8. Vidathe: comp. the note on I, 31, 6. It is 
tempting to conjecture vidhate (comp. verse 5), but there is 
no necessity for such a conjecture. Comp., for instance, 
VI, 24, 2. vidathe dati va^am. 

Verse 5. 

Note 1. Gnava/j should be read without accent, as Grass- 
mann, Prof. Weber, and M. Henry (Revue Critique, Jan. ia, 
1891, p. 23) have seen. Cf. Lanman, 518, 519. 

Note 2. The meaning probably is, ' Thou art related to 
the other gods and to men,' or ' Thou art related to us.' 
Comp. VIII, 27, 10 ; 73, 12. 
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Note 3. Agn! seems to be identified here with Apam 
napat, who frequently is called cLru-h£man. Comp. Win- 
disch, Festgruss an Roth, 143 seq. 

Note 4. The men, of course, are the Maruts, as is shown 
by the well-known use of jardhaA (cf. vol. xxxii, p. 67 seq.). 

Verse 8. 
Note 1. Comp. von Bradke, Dyaus Asura, 53 seq. 

Verse 7. 

Note 1. As to arazwkr/te, cf. VIII, 67, 3. 

Note 2. Or, thou art a protector to him who has wor- 
shipped thee in his house. — Among the various ways for 
explaining or removing the metrical deficiency of the last 
Pada the correction dame £ (for dame) is recommended by 
verse 8. 

Verse 9. 

Note 1. Ish/fbhiA, standing by the side of Jamya, seems 
to be derived from the root yzg. Thus \g€, l^ana stand by 
the side of ja^ame, jajamana. — Cf. \shtibh\k matfbhi/*, II, 
18, 1. 

Verse 10. 

Note 1. The names of the three ^tbhus are ^*bhu, Va^a, 
Vibhvan. The word v&ga. used here evidently alludes to 
the second of these names. 

Note 2. Bergaigne (Religion V^d., II, 406) no doubt is 
right in believing that the verb vf bhasi (' thou shinest ') 
alludes to the name Vibhvan. Comp. X, 91, 1. vibhiiA 
vibhava. 

Note 3. Vi-jfkshuA again seems to convey an allusion to 
the Ribhu myth. When dividing the cup of Tvash/W into 
four cups, the ^ibhus say, sakhe vf /iksha (IV, 35, 3). 
This vf jiksha and the corresponding adjective vi-jfkshu 
should be derived from the root jas, ' to cut to pieces.' 

Verse 11. 

Note 1. Here we have the three goddesses of the Apri 
hymns, Bharati, Idk, and Sarasvati. Of the goddess 
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Bharati the full name is given, Hotra Bharati, i.e. 'the 
Offering of the Bharatas.' Comp. Bergaigne, I, 322 seq. 

Note 2. Comp. VI, 61,7, where Sarasvati is called vn'tra- 
ghn?. 

Verse 14. 

Note 1. Or ' through (thee who art their) mouth.' 

Note 2. Comp. 1, 1 9, 3. visve devasa// adruhaA ; vol. xxxii, 

PP- 53, 55- 

Verse 15. 

Note 1. On this verse, compare Pischel, Vedische Studien, 

1.97- 

Note 2. On priksh&A, see above, I, 127, 5, note 1. 

Verse 16. 
Note 1. On go-agra, compare Pischel, Vedische Studien, 

1,51- 
Note 2. Viddthe: comp. the note on I, 31, <S. 
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MAJVZJALA II, HYMN 2. 
ASH7AKA II, ADHYAYA 5, VARGA 20-21. 

i. Increase <7atavedas by your sacrifice 1 , worship 
Agni for ever with your offering and your prayer 2 
— him who has been kindled, the receiver of good 
offerings, the solar hero, the heavenly Hotn, the 
charioteer 3 in our settlements 4 . 

2. For thee Nights and Dawns have been lowing, 
O Agni, as milch-cows in the folds for their calf 1 . 
A steward 2 , as it were, of Heaven, thou shinest on 
the human tribes, O bountiful one, on continuous 
nights 8 . 

3. The gods have set him to work, as a steward x 
of Heaven and Earth, endowed with wonderful 
power, at the bottom of the air : Agni who is well 
known like a chariot 2 , brightly shining, deserving 
of praise like Mitra (or, like a friend) in (human) 
dwellings. 

4. They have established him who grows in the 
air, in his house, the serpent 1 with beautiful splen- 
dour like gold 2 , the winged (son ?) of Frt'sni 3 who 
lights up with his eyes both tribes (of gods and of 
men), like a guardian of the way (?) 4 . 

5. May he, the Hot*?, encompass the whole sacri- 
fice. Men strive towards him with offerings and 
prayer. (Agni) with golden jaws \ hurrying around 
in the growing (plants) 2 , lighted up the two worlds 
like the Sky with the stars. 

6. Thus mayst thou, being brightly kindled for 
our welfare or being exhausted (P) 1 , shine upon 
us with thy wealth. Carry hither to us the two 

[46] o 



Digitized by 



Google 



194 VEDIC HYMNS. 



worlds for the sake of happiness, Agni, O god, 
that they may eagerly partake 2 of the offering of 
the man (or, of Manus). 

7. Give us, Agni, mighty, give us thousandfold 
(gifts). Open strength for us like a door * for the 
sake of glory. Make Heaven and Earth inclined 
towards us through (our) spell. Make the Dawns 
shine like the brilliant Sun. 

8. Being kindled after dawns and nights may he 
shine with his red light like the sun, Agni, being 
a good sacrificer with the help of the offerings of 
man (or, of Manus) t , the king of the clans, and the 
welcome guest of Ayu. 

9. Thus, O Agni, ancient one, our human prayer 
has prospered among the immortals who dwell in 
the great heaven. May the cow ' when milked, yield * 
freely to the singer in our settlements hundredfold 
(wealth) of all kinds. 

10. May we, O Agni, (attain) bliss in valiant men 
by our racers, or may we shine over (all) people 
by our sacred spells. May our unconquerable lustre 
beam on high like the sun over the fivefold dwell- 
ings (of the five peoples). 

11. Be thou, O mighty one, worthy of praise 
among us, (thou) from whom the well-born, liberal 
(lords) have sought nourishment 1 , unto whom the 
strong ones, O Agni, go for sacrifice, who shinest 
in thy abode among (the worshipper's) own kith. 

1 2. May we both, O £atavedas, the praisers and 
the liberal (lords), be in thy protection, O Agni. 
Help us to good, resplendent, abundant wealth which 
is accompanied by offspring, by good progeny. 

13 = II, 1, 16. 
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NOTES. 

The same Rishi and metre. — Verse 7 = TS. II, 2, 12, 6 ; 
MS. IV, 12, a. 

Verse 1. 

Note 1. In this Pada one syllable is wanting. It may 
be thought that the first word should be pronounced 
ia^nena. For supplying the missing syllable by conjecture 
there would, however, be many ways. Comp. also H. O., 
Hymnen des Rig-veda, I, p. 79. 

Note 2. Tana giro": comp. I. 38, 13 (vol. xxxii, p. 82). 

Note 3. Dhu^-sadam. The exact meaning is, 'who 
occupies a decisive position.' 

Note 4. Vr*^aneshu : comp. I, 60, 3, note 2. 

Verse 2. 

Note 1. Comp. VIII, 88, 1. abhf vatsam na svasareshu 
dhenavaA fndram g!rbhL4 navamahe. 

Note 2. See I, 58, 7, note 1. 

Note 8. See Lanman, p. 482 ; Gaedicke, p. 89. ' During 
continuous nights.' M. M. 

Verse 3. 

Note 1. See I, 58, 7, note 1. 

Note 2. Ci. VIII, 84, 1. ratham na vedyam. 

Verse 4. 

Note 1. I follow the conjecture of Bohtlingk-Roth, who 
propose to read hvaram. Comp. Atharva-veda IV, 1, 2 
(Ayvalayana .Srautasutra IV, 6, 3 ; .Sahkhayana Srautasutra 
V, 9, 7). suru£am hvaram. The meaning of the word is 
conjectural ; comp. I, 141, 7, note 1. If we read hvare, the 
translation could be ' brilliant like gold, in a hidden place.' 
(M. M.) 

Note 2. Comp. Pischel, Vedische Studien, I, 52. 

O 2 
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Note 8. Or, the winged (bird) of Prwni? No other 
passages which make Agni the son (or the bird) of Proni 
are known to me. 

Note 4. The accent of pathas points to a genitive, 
dependent on payum, of a word which is, however, different 
from pathas. Grassmann thinks that pathas is a lengthening 
for pathas, but Lanman (Noun-Inflection, 470) is quite right 
in observing that this is hard to believe in the first syllable of 
a Pada. Should we not correct the text and read pathaA 
(gen. sing, governed by payum)? The reading pathaA 
may be due to the influence of the neighbourhood of 
payum. 

Verse 6. 

Note 1. See vol. xxxii, p. 301. 

Note 2. Comp. X, 92, 1. jushkasu hari«ishu ^arbhurat. 

Verse 8. 

Note 1. Ludwig translates sam-dadasvan : 'zum heile 
[dich selber] aufreibend ; ' Grassmann, ' oder seist erloschen 
du ; ' Gaedicke (p. 89), ' und wenn du verloschest ; ' Griffith, 
' a liberal giver ; ' Neisser (Bezzenberger's Beitr. XIX, 286), 
' deine Kunst zusammennehmend.' Sayawa says, ' sawda- 
dasvan samyak praya^Man.' Prof. Max Miiller suggests, 
' being a liberal benefactor.' 

Note 2. There was no reason for correcting deva-vltaye 
as Ludwig once proposed. He has himself abandoned this 
conjecture. 

Verse 7. 

Note 1. As to this metaphor ('opening' strength or the 
like), comp. VIII, 5, 21. uta na/t divy&h ishaJi . . . apa dv£ra- 
iva varshathaA, and the passages collected by Dr. Hirzel, 
Gleichnisse und Metaphern im i?*g-veda (Leipzig, 1890), 
103. 

Verse 8. 
Note 1. The third Pada is repeated in X, 11, 5. 
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Verse 9. 

Note 1. The milch-cow of course is the prayer. 

Note 2. Ishi«i seems to be an infinitive like parshawi 
neshawi tarishawi (Delbriick, Altindisches Verbum, 227 ; 
Neisser, Bezzenberger's Beitrage, XX, 43). I believe it to 
come from the root ish, ' to incite.' As to the syntac- 
tical peculiarities of these infinitives, comp. Delbriick, 
Altindische Syntax, 416. 

Verse 11. 

Note 1. Ishay is a denominative from ish, as uigay is 
derived from &rg (comp. Arvalayana Srautasutra V, 7, 3). 
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MAA>X>ALA II, HYMN 3. 
ASHTAKA II, ADHYAYA 5, VARGA 22-23. 

Apr! Hymn. 

i. Agni being kindled, set down on the earth, has 
stood up with his face towards all worlds. May the 
Hotrt, the purifier, the ancient, wise one, may god 
Agni sacrifice to the gods, he who is worthy (of 
being the sacrificer). 

2. Narbsamsa, anointing the abodes (of the sacri- 
fice), equal by his greatness to the three heavens, 
endowed with beautiful light, moistening the offer- 
ing, his mind being intent on scattering ghma — 
may he anoint the gods on the summit of sacrifice. 

3. Being magnified 1 in our mind, Agni, sacrifice 
for us to-day to the gods before the human 
(sacrificer) *, thou who art worthy (of being the 
sacrificer). Conduct hither the unshakable host of 
the Maruts. Sacrifice, O men, to Indra who sits on 
the Barhis. 

4. O divine Barhis ! On this (Barhis) which is 
large, rich in valiant men, which has been spread on 
this Vedi (or sacrificial altar) rich in gain, ready for 
wealth, which is anointed with ghma, sit down, 

A 

O Vasus, O VLrve devas, O Adityas 1 worthy of 
worship ! 

5. May the divine doors which are easily passable, 
open themselves wide when invoked with adoration. 
May they, the far-embracing, undecaying ones, open 
wide, purifying our glorious race 1 which is rich in 
valiant men. 

6. May Dawn and Night, grown strong from of 
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old, joyful like two birds (?) \ (do) their work well 
for us — they who weave, turned towards each other, 
the stretched-out warp, the ornamented form of the 
sacrifice *, (the two goddesses) flowing with plenty, 
rich in milk. 

7. May the two divine Hotrz's, the first ones, 
very knowing, very marvellous, perform the sacrifice 
rightly with their (sacrificial) verse. Sacrificing to 
the gods they anoint (them) ', observing the right 
time, on the navel of the Earth, over the three 
ridges (of the three worlds). 

8. May Sarasvatl, the accomplisher of our prayer, 
may the goddess 1/4, all-victorious Bharati — may 
the three goddesses, according to their wont, sit 
down on this Barhis and protect it, the faultless 
shelter. 

9. Through (the god's) hearing (our prayer) 
a manly son is born (to us), tawny-coloured, rich in 
gain, bringing vigour, loving the gods. May T vash/r* 
deliver for us a son, the navel (i.e. the tie that binds 
generations together), and may he then go to the 
abode of the gods. 

10 x . May the tree (i. e. the sacrificial post) stand 
by, letting loose (the offering which goes to the 
gods). May Agni make the offering ready in 
consequence of our prayers. May the prescient 
divine butcher carry the thrice-anointed offering 
to the gods. 

11. He 1 is joined with ghrtta. 2 . His womb (on 
the altar) is ghrz'ta. He rests on ghma. His 
abode is ghma. Carry hither (the gods) according 
to thy wont ! Rejoice 3 ! Carry, O bull, the offering, 
over which the Svaha has been spoken, (to the 
gods). 
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NOTES. 

The same Rishi. Metre, Trish/ubh ; verse 7 : £agatt. — 
Verse 9=TS. Ill, i, 11, 2 ; TB. II, 8, 7, 4 ; MS. IV, 14, 8. 
Verse n=VS. XVII, 88 ; TA. X, 10, 2. 

Verse 3. 

Note 1. The text has iht&Ji. Comp. above, I, 1, 1, 
note 2. 

Note 2. Comp. X, 53, 1. nf hf satsat (scil. agnl/i) antaraA 
pflrvaA asmat. 

Verse 4. 

Note 1. It is very probable that the poet intends to dis- 
tinguish the Vasus, the Vijve devas, and the Adityas as 
three categories of gods. But then we should expect the 
accent iditykh. Comp. VII, 51, 3. kdity&h vfjve manitaA 
ka visve deva7« ka visve; X, 125, 1. aham rudr^bhiA 
vasubhiA £arami aham adityaW uta viivadevaiA. 

Verse 6. 

Note 1. Comp. the Grihya Mantra addressed to the 
Mckhala, of which it is said ' varwam pavitram punati naA 
agat,' Sankhayana Grxhya II, 2, 1, &c. 

Verse 6. 

Note 1. The meaning of vayya (comp. IX, 68, 8) is 
uncertain. Possibly it is derived from vf, ' the bird.' Ac- 
cording to Sayawa it would mean ' weavers ' (vanakurale 
iva). Vayyeva may be vayye iva (dual feminine), in spite 
of the artificial theory of the Pragnhya vowels; see 
Lanman, p. 361 ; H. O., Hymnen des Rig-veda, I, 456. 
Or it may be vayya iva, dual masculine or singular femi- 
nine (comp. VII, 2, 6). 

Note 2. Comp. VII, 42, 1. adhvarasya pisaA. 
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Verse 7. 
Note 1. Comp. VIII, 39, 1. a.ga(A devan anaktu na/*. 

Verse 10. 

Note 1. With the first hemistich compare especially, III, 
4, 10 (see below). 

Verse 11. 

Note 1. • He ' of course is Agni. 

Note 2. Differing from M. M., vol. xxxii, p. 185, I take 
ghrz'tam as an accusative. 

Note 8. Comp. Ill, 6, 9 (see below). 
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MAM9ALA II, HYMN 4. 
ASHJAKA II, ADHYAYA 5, VARGA 24-25. 

i. I call for you Agni, shining with beautiful 
shine, praised with beautiful praise \ the guest of 
the clans, the receiver of fine offerings, who is 
desirable like Mitra (or, like an ally), (Jatavedas 
the god, among godly people. 

2. The Bhrzgus worshipping him in the abode of 
the waters * have verily a established him among the 
clans of Ayu. Let him surpass all worlds, Agni, the 
steward of the gods 3 , the possessor of quick horses. 

3. The gods' have established beloved Agni 
among the human clans as (people) going to settle 
(establish) Mitra '. May he illuminate the nights 
that are longing (for him), he who should be treated 
kindly by the liberal (worshipper) in his house. 

4. His prosperity is delightful as good pasture (?) ' ; 
delightful is his appearance when the burning one is 
driven forward, he who quickly shaking his tongue 
among the plants waves 2 his tail mightily like a 
chariot-horse. 

5. When they praised ' to me the monstrous 
might of the eater of the forests 2 , he produced his 
(shining) colour as (he has done) for the Usifs 3 . 
With shining splendour he has shone joyously, he 
who having grown old has suddenly become young 
(again). 

6. He who shines on the forests ' as if he were 
thirsty, who resounded like water on its path, like 
(the rattle of the wheels) of a chariot 2 — he whose 
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path is black, the hot, the joyous one has shone, 
laughing 3 like the sky with its clouds. 

7. He who has spread himself burning over the 
wide (earth), moves about like an animal, free, 
without a keeper. The flaming Agni, burning 
down the brushwood, with a black trail \ has, as 
it were, tasted the earth. 

8. Now in the remembrance of thy former bless- 
ings this prayer has been recited to thee at the 
third sacrifice 1 . Give to us, Agni, mighty strength 
with a succession of valiant men, with plenty of 
food ; (give us) wealth with good progeny 2 . 

9. Give, O Agni, such vigour to thy praiser 
together with his liberal (lords), that the Grz'tsa- 
madas, rich in valiant men, victorious over hostile 
plots, attaining (their aim) in secret, may overcome 
through thee (their rivals) who get behind 1 . 



NOTES. 

The Rishi is Somahuti Bhargava, the metre Trishfubh. — 
No verse occurs in the other Sawmit&s. 

Verse 1. 

Note 1. To me there seems to be no doubt that the 
meaning of suvrzktf is something like ' beautiful prayer,' 
' beautiful song,' and then ' a god who is invoked with beau- 
tiful songs.' Thus suvnktaya// or other cases of the same 
word stand by the side of st6ma// . . . gfra^, VIII, 8, 22 ; 
of gfra/f, I, 64, 1 ; VIII, 96, 10, comp. X, 64, 4; of brahma, 
VII, 31, 1 1 ; 97, 9 ; of st6ma\k, VII, 96, 1 ; of dhitfbhi//, VI, 
61,2; of ikkh6k\\hh\h matina'm, I, 61, 3, and so on. Comp. 
also VII, 83, 9. havamahe vam vnshawa suvrjktfbhiA ; X, 
41, 1. ratham . . . suvrtktfbhiA vaydm vyush/a ushasa^ 
havamahe ; X, 80, 7. avo£ama suw*kti'm. 
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This being the meaning of the word, I cannot think it 
probable — and herein I differ from the opinion pronounced 
by Prof. Max Miiller, vol. xxxii, p. 109 — that it stands in 
connection with the verb \rig in its well-known use referring 
to the Barhis. In my opinion (comp. also Geldner, Vedische 
Studien, I, 151) suvrtkti may be connected with another 
use of vrig, with the meaning of this verb ' to draw a god 
towards himself, averting him from other sacrificers ' 
(materials regarding this use of vrig have been collected 
by Geldner, loc. cit., 144). Or possibly the word may be 
derived, as Prof, von Roth believes, from rik (comp. suvita 
derived from i). It is true that the substantive rikti does 
not occur by itself : but, as Prof. Max Miiller remarks (loc. 
cit.), this would not be fatal to Prof, von Roth's etymology, 
because many other words in the Veda occur as uttarapadas 
only. If we accept this theory, we should of course have 
to separate suvr*ktf from namovrikti and svawikti. 

Verse 2. 

Note 1. Comp. X, 46, 2. imam vidhantaA apam sadhasthe. 

Note 2. Literally, ' doubly.' ' In two places, in the abode 
of the waters and among the clans of man.' M. M. Com- 
pare, however, X, 46, a (see last note). 

Note 8. Devanam aratW ; comp. I, 58, 7, note 1. 

Verse 3. 

Note 1. The meaning seems to be that people going to 
settle anywhere, secure safety by cererrfonies addressed to 
Mitra, i.e. possibly by concluding alliances which stand under 
the special protection of Mitra. Comp. IV, 33, 10; H. O., 
Religion des Veda, 186, note 1. — Mitra is kshetrasaclhas, 
VIII, 31, 14 

Verse 4. 

Note L Svasya-iva seems to be corrupt. Possibly we 
might read suyavasa-iva pushtlA. In X, 11, 5 we read, 
sada asi rawviA, yavasa-iva pushyate. IV, 16, 15. 6kaA na 
ra»v£ sudrisi-iva. pushtiA. — The translation of the traditional 
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reading would be, ' His prosperity is delightful, like that of 
a person belonging to us.' 

Note 2. Bharibhrat seems to be a participle : but then 
dodhaviti must be accented (d6dhaviti). 

Verse 6- 

Note 1. On the verb pan, comp. Pischel,Vedische Studien, 
I, 199 seq. 

Note 2. Vanad seems to be, as Grassmann has seen, 
a compound of van, ' the forest ' (comp. the genitive vanam, 
the locative v&msu), and of ad. Of Agni is said several 
times ' vanani atti.' 

Note 3. On the mythical ancestors designated as the 
Ujjfas, see Bergaigne, I, 57 seq. 

Verse 6. 
Note 1. The forests, of course, are the fuel. 
Note 2. To rathya-iva probably £akra' (nom. plur.) is to 
be supplied. 

Note 3. The ' laughing ' of the sky is the lightning (Ben- 
fey, Vedica und Verwandtes, 138). The flames of Agni 
flash through the smoke as the lightning shines in the 
clouds. 

Verse 7. 

Note 1. See Geldner, Vedische Studien, II, 29 seq.; 
Roth, Zeitschrift der Deutschen Morgenland. Gesellschaft, 
XLVIII, 107. 

Verse 8. 

Note 1. The text has tritfye vidathe (comp. I, 31, 6, 
note a). Does this mean at the trztiya-savana ? Three 
vidathas are spoken of also in VI, 51,2; VII, 66, 10. 

Note 2. On the metrical irregularity, comp. H. O., Die 
Hymnen des Rig-veda, I, 67. 

Verse 9. 

Note 1. 'May prevail, destroying through thee the 
neighbours lying in ambush.' M. M. To me giiha seems to 
be connected with vanvantaA. 
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MAA>Z?ALA II, HYMN 5. 
ASHTAKA II, ADHYAYA 5, VARGA 26. 

i. The brilliant Hotr*' 1 has been born *, the father 
to protect the fathers 3 , aspiring after noble wealth. 
May we be able to bridle the strong (horse) *. 

2. He the leader of the sacrifice towards whom 
the seven reins (or rays) are stretched, the Potrt 
promotes, as (he has done) for Manu, the divine 
eighth (rein) ; all those (reins he promotes) \ 

3. Or when he has run along, and has recited the 
sacred words 1 , and has pursued that (duty) 2 , he has 
encompassed every kind of wisdom as the felly 
(encircles) the wheel. 

4. For He has been born as the bright Pra*4strz, 
with bright power of mind. (A man) who knows 
his firm laws, mounts up on them as on the branches 
(of a tree) 1 . 

5. The lively milch-cows were attached to his, 
the Nesh/Ws, (bright) colour 1 . Was it according 
to the wish of the three sisters who have gone 
there 2 ? 

6. When (coming) from the mother the sister has 
approached, bringing ghr/ta \ the Adhvaryu rejoices 
at their- coming as corn (rejoices) at rain. 

7. May He the Ritv'xg (priest) himself make the 
Ri\.v\g (serve) for his own refreshment l . And may 
we readily gain the praise and the sacrifice 2 ; we 
have offered it, 

8. In order that He the knowing one (Agni) may 
readily serve all the worshipful (gods), this sacrifice, 
O Agni, which we have performed, rests in thee. 
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NOTES. 

The same i?*shi. Metre, AnushAibh. — Verse 3=SV. I, 
94 ; TS. Ill, 3,3,3; MS. II, 13, 5. 

Verse 1. 

Note 1. As the Hotr* is mentioned here, the following 
verses contain each the names of the other priests as given 
in II,i,2. Only the Agnidh is left out; possibly the 
words svi/i svaya dhayase krj'wuta'm ritvik ritvlgam 
(verse 7) contain an allusion to this priest, who may well be 
termed the Rhv\g belonging to Agni and refreshing him. 

Note 2. With the first Pada of our verse, compare IX, 
64, 10. fndu// pavish/a kitanaJt. 

Note 3. The meaning seems to be : Agni, who has pro- 
tected the fathers, has been born again, and will do the 
same for the present sacrificer. 

Note 4. The strong horse, of course, is Agni. Comp. Ill, 
27, 3 (see below). On the construction (va^fnaA yamam), 
see Delbriick, Altindische Syntax, p. 417. 

Verse 2. 

Note 1. On the seven rays or reins of Agni, see I, 146, 1, 
note 1. Besides the seven priests a mysterious eighth Ri\.v\g 
priest is spoken of (X, 114, 9. kam ritvlgkm ashtemam 
jflram ahu//) ; thus Agni has a mysterious eighth rarmf 
(ray or rein) besides the seven. Comp. Bergaigne, Religion 
Vedique, II, 144. 

Verse 3. 

Note 1. V6£at brahmani : this seems to be an allusion to 
the Brahman priest (see verse 1, note 1). 

Note 2. V6A is third singular. See Joh. Schmidt, Kuhn's 
Zeitschrift, XXV, 91. 

Verse 4. 

Note 1. Comp. VIII, 13, 6. vaya^-iva anu rohate. Prof. 
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Max Miiller (vol. xxxii, p. 207) translates, ' springs up like 
young sprouts.' 

Verse 5. 

Note 1. It is the Nesh/W's office to lead the wife of the 
sacrificer to the place where the sacrifice is being performed. 
Thus Agni, the divine Nesh/r*', is represented as accom- 
panied by female beings, by the ' milch-cows,' meaning the 
oblations of ghrtta, &c, or possibly the dawns. 

Note 2. Are the 'three sisters' (comp. Bergaigne, 1,321 ; 
II, 107) identical with the milch-cows spoken of in the first 
hemistich? Ludwig (vol. iv, p. 166) very appropriately 
calls attention to the fact that three cows were milked at 
the sacrifice of the full and the new moon. Comp. Hille- 
brandt, Altindisches Neu- und Vollmondsopfer, p. 12 seq. 
Three dawns are mentioned in VIII, 41, 3. 

Verse 6. 

Note 1. The sister bringing ghrita. seems to be the sacri- 
ficial spoon. Is the mother the milk-vessel or possibly the 
cow? 

Note 2. Does ' their ' refer to the mother and the sister 
(cf. Delbriick, Altindische Syntax, p. 102)? Or are 'the 
three sisters who have gone there ' referred to ? 

Verse 7. 

Note 1. The one Rttvig is Agni ; the other possibly is 
the Agnidh who refreshes the Ritvig Agni. See verse 1 , 
note 1. 

Note 2. After £t we should expect, instead of dram, 
another accusative, possibly riks.m (see VII, 66, 11) : ' may 
we master the praise, the sacrifice, and the verse.' Aram 
may have found its way into the text from verse 8. 
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MAA>Z?ALA II, HYMN 6. 
ASHTAKA II, ADHYAYA 5, VARGA 27. 

i. Accept, O Agni, this my piece of wood and 
this my sitting down (reverentially) l , and hear these 
words of mine. 

2. Let us worship thee, Agni, child of vigour, 
with this (piece of wood ?) 1 , O winner of horses 2 , 
with this well-spoken (hymn), O well-born one. 

3. May we thus as thy devoted servants pay 
devotion by our words to thee who acceptest words 
(of prayer), to thee who aspirest after wealth, O 
giver of wealth. 

4. Thus be thou a liberal, bountiful lord, O lord 
of goods, O giver of goods. Drive hatred away 
from us. 

5. Thus (give) us 1 rain from the sky ; thus (give) 
us unattainable strength ; thus (give) us thousandfold 
food. 

6. To him who magnifies thee, who desires thy 
help, O youngest messenger, (invoked) by our word, 
best sacrificing Hotrz, come near. 

7. For thou, Agni, O sage, who knowest both 
races (of gods and of men), passest (to and fro) 
between them, like a messenger belonging to thy 
own people \ belonging to thy allies. 

8. Thus gladden (the gods) 1 as the knowing one ; 
sacrifice, O intelligent one, in due order, and sit 
down on this Barhis. 
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NOTES. . 

The same Rishi. Metre, Gayatrt.— Verse 4=VS. XII, 
43 ; TS. IV, a, 3, 4 ; MS. II, y, io. — The hymn has been 
translated by M. M., Selected Essays, II, p. 143. 

Verse 1. 

Note 1. It does not seem probable that upasad is to be 
translated here according to its meaning in the later ritual, 
as one of the preparatory ceremonies of the Soma sacrifice. 
See Weber, Indische Studien, X, 363 ; Hillebrandt, Vedische 
Mythologie, I, 300. 

Verse 2. 

Note 1. AyS. may be used adverbially: comp. Ill, 12, 2 ; 
VI, 17, 15; IX, 53, a; ic6, 14. But it is more probable 
that sam/dha or gira' should be supplied from verse t. 
Comp. II, 24, 1. ay£ vidhema gir£; IV, 4, 15. aya" samfdha 
vidhema. 

Note 2. Comp. VIII, 61, 7. Irvam-ish/aye. 

Verse 5. 

Note 1. The conjecture sana/*, proposed by Bohtlingk- 
Roth and Grassmann, is not necessary. The verb is to be 
supplied ; comp. the passages collected by Pischel, Vedische 
Studien, I, 19. 

Verse 7. 

Note 1. Canyeva seems to be^anyaA iva, comp. 11,39, *■ 
dut^-iva hdvyft ^inya purutra"; IV, 55, 5. p£t patiA^inyat 
imhasaA mJi. 

Verse 8. 

Note 1. Comp. VII, 17, 4. yakshat devan amr/t&n pipra- 
yat ka. ; VIII, 39, 9. yakshat ka piprayat ka nah. 
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MA7VZ>ALA II, HYMN 7. 
ASH7AKA II, ADHYAYA 5, VARGA 28. 

1. Bring us, O youngest god, Bharata \ Agni, the 
best, resplendent, much-desired wealth, O Vasu 2 ! 

2. May no malign power of a god or of a mortal 
overcome us. Help us across such hostile power. 

3. And may we dive with thee across all hostile 
powers as across streams of water. 

4. Bright, O purifier, worthy of adoration, Agni, 
thou shinest mightily ; thou hast been worshipped 
by offerings of ghrtta. 1 . 

5. Thou, O Bharata *, Agni ! hast been worshipped 
by us with offerings of heifers, of bulls, of eight- 
footed (cows) 2 . 

6. The old excellent Hot/'*' who feeds on wood 
and drinks butter, he is the wonderful son of 
strength. 

NOTES. 

The same Rishi and metre. — Verse ) =TS. I, 3, 14, 3 ; 
MS. IV, 11, 4. Verse 4 = TS. I, 3, 14, 5- Verse 6=VS. 
XI, 70; TS. IV, 1, 9, a; MS. II, 7, 7- 

Verse L 

Note 1. Agni Bharata is Agni as the protector of the 
Bharata tribe or as invoked by that tribe. 

Note 2. With the beginning of this verse, I, 44, 4 should 
be compared. 

P 2 
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Verse 4. 
Note L Comp. VIII, 19, 22. agn(£ ghritibhiA (LhutaJi. 

Verse 5. 

Note 1. See verse 1, note 1. 

Note 2. Roth (Petersb. Dictionary) supplies vagbhiA or 
rigbhiA ; comp. VIII, 76, 12. v££am ash/apadim. But there 
is no doubt that ash/3padi, standing by the side of vasS. and 
ukshdn, has the same meaning as in the later ritual, viz. 
a cow with calf. 
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MAA^ALA II, HYMN 8. 
ASH7AKA II, ADHYAYA 5, VARGA 29. 

1. As one who runs a race 1 (praises) his chariots, 
praise thou the yoking of Agni (to the chariot of 
sacrifice), of the most glorious, bountiful (god) — 

2. Who is the best leader for his worshipper, who 
undecaying makes the malign decay \ the cheerful- 
faced who has been worshipped with offerings — 

3. He who is praised in the houses on account of 
his beauty in the evening and at dawn, whose law is 
not set at nought, 

4. The bright one who shines with his light as 
the Sun with his splendour, with his undecaying 
(flames) 1 , he who is anointed (with ghma). 

5. The hymns have strengthened Agni the de- 
voured along (the extent of) his own royalty 2 . He 
has assumed every beauty. 

6. May we unharmed stand under the protection 
of Agni, Indra, Soma, of the gods; may we over- 
come our foes.' 

NOTES. 

The Rishi is Grctsamada ; the metre is Gayatrt, the last 
verse being AnushAibh, as is frequently the case in Gayatri 
hymns (see H. O., Hymnen des Rig-veda, I, 146). — No 
verse occurs in the other Samhitas. 

Verse 1. 

Note 1. Va^ayati means ' he strives for va^a,' va^ayati 
* he incites to quickness.' The accent is not always correct 
in the traditional text. 
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Verse 2. 
Note 1. Comp. II, 16, i. indram a^uryam ^ariyantam. 



Verse 4. 

Note 1. As to a^araiA, ' the undecaying (flames),' comp. 
Ill, 1 8, a; VI, 5, 4; 6,2; VII, 3, 3; X, 87, ao. 

Verse 5. 

Note 1. That Agni should be identified here with the 
Rishl Atri (see Bergaigne, II, 468) is very improbable. 
Possibly atri means simply 'the eater' (from ad), though 
the poet in calling him so may have intended to allude to 
the name of the Rt'shi. 

Note 2. Comp. I, 80, i seq. ar£an anu svara^yam ; 84, 
10 seq. vasviA anu svara'^yam. 
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MAiVX>ALA II, HYMN 9. 
ASHJAKA II, ADHYAYA 6, VARGA 1. 

1. The Hotrt who is found on the Hotri's seat 
has sat down (there), the fierce, the resplendent, the 
dexterous one, the protector of (his own) infallible 
laws ', the highest Vasu, he who brings thousandfold 
(gain), the pure-tongued Agni. 

2. Be thou our messenger, be our protector far 
and wide ; be thou, O bull, a leader towards 
greater wealth. O Agni ! for the continuation of 
our children and of ourselves be thou an unremitting, 
brilliant protector. 

3. May we worship thee at thy highest birth 
(-place), O Agni ; may we worship thee with praises 
in thy lower abode. I honour the womb from which 
thou hast sprung. When thou hast been kindled, 
they have offered offerings in thee. 

4. Agni, being the best sacrificer perform thou 
the sacrifice with the oblation. With thy readiness 
to hear (us) hail our gift, the wealth (which we offer). 
For thou art the treasure-lord of treasures ; thou art 
the deviser of brilliant speech. 

5. Thy wealth of both kinds 1 never fails, when 
thou art born (kindled) day by day, O wonderful one. 
Make thy singer, O Agni, rich in food ; make him 
the lord of wealth with excellent offspring. 

6. With this face of thine, as a bounteous (lord), 
a sacrificer to the gods, the best performer of sacri- 
fices with happiness, as an undeceivable guardian 
and far-reaching protector, shine among us, O Agni, 
with light and wealth. 
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NOTES. 

The same Rtshi. Metre, Trish/ubh. — According to an 
observation of Bergaigne's, hymns of six verses composed 
in Trish/ubh should precede hymns of the same extent 
composed in Gayatrt. Though this law is not without 
exceptions (see H. O., Die Hymnen des Rigveda, I, 
202 seq.), the suspicion is raised that the hymns 9 and 10 
should each be divided into two Trikas. — Verse i=VS. 
XI, 36; TS. Ill, 5, 1 1, 2; IV, 1, 3, 3; MS. II, 7, 3. Verses 
=TS. Ill, 5, 11, 2 ; MS. IV, 10, 4. Verse 3=VS. XVII, 
75 ; TS. IV, 6, 5, 4 ; MS. II, io, 6. Verse 6=TS. IV, 3, 13, 
2 ; MS. IV, 10, 5. 

Verse 1. 

Mote 1. The long compound looks suspicious ; possibly 
it should be read ddabdhavrata/* pramati//. 

Verse 6. 

Note 1. Vasu and dhana frequently receive the epithet 
ubhaya; see VI, 19, 10 ; VII, 82, 4; 83, 5; X, 84, 7. No 
doubt celestial and terrestrial goods are referred to, see II, 
14, 11 ; V, 68, 3 ; VI, 59, 9 ; VII, 97, 10 ; IX, 19, 1 ; 100, 3. 
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MA7VZ>ALA II, HYMN 10. 
ASH7WKA II, ADHYAYA 6, VARGA 2. 

i. Agni is to be invoked as the first like a father, 
when he has been inflamed by Manus * in the abode 
of Id 2 . When he has invested himself with beauty, 
the wise immortal, he, the glorious strong (horse) is 
to be smoothed (by the worshippers as by grooms). 

2. Agni with bright splendour, mayest thou hear 
my call with all my prayers, thou a wise immortal. 
The two tawny (horses) draw thy chariot or the two 
red (horses), or He the wide-ranging one has made 
the two ruddy (horses draw his chariot) 1 . 

3. They have generated the well-born (Agni) in 
her who lies on her back \ Agni became a germ in 
the manifoldly-adorned (wives) 2 . Even in the . . . 8 
the wise one dwells by night uncovered in his 
powers 4 . 

4. I besprinkle with my offering, with Ghr/ta, 
Agni who abides turned towards all beings, who 
widely extends throughout, who is mighty in his 
vigour, who shows himself most capacious by the 
food (which he consumes), and robust \ 

5. I besprinkle Him who is turned towards (us) 
from all sides ; may he gladly accept that with his be- 
nevolent mind. Agni, who is like a beautiful youth, 
who has the appearance of one eagerly striving, is not 
to be touched, when he hurries around with his body. 

6. Mayst thou know the portion (belonging to 
thee), being strong through thy desire. With thee 
as our messenger may we speak like Manu. Gaining 
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wealth 1 I invoke with my (sacrificial) ladle, with my 
eloquence, the faultless Agni who mixes the honey- 
drink. 



NOTES. 

The same Rtshi and metre. On the position of this 
hymn in the collection and its division into Trikas, see the 
note on II, 9. — Verses 4-5= VS. XI, 23-24; TS. IV, 1, 2, 
4. 5 ; MS. II, 7, 2. 

Verse 1. 
Note 1. Comp. VII, 2, 3. Mamma samiddham. 
Note 2. id is a synonym of Idk ; i/aA pade means the 
same as f/ayaA pade. 

Verse 2. 

Note 1. I cannot accept Prof. Lanman's scansion of this 
Pada (Noun-Inflection, 342), uta arushalia £akre vfbhr/tra//. 
In my opinion the only reading in conformity with the use 
of Vedic poets is uta'rusha' aha, &c. 

Verse 3. 
Note 1. Comp. Ill, 29, 3 (see below). Of course the 
kindling-stick is alluded to. 

Note 2. The wives are the plants. — Comp. Lanman, 

P- 548- 

Note 3. The meaning of shink (&ira£ \eyo'/x«w) is un- 
known. The Indian explanation (' night ') of course is 
a guess, but this guess may be right. 

Note 4. ' Uncovered by the night,' M. M. On mahobhiA, 
cf. vol. xxxii, p. 197. 

Verse 4. 

Note 1. See vol. xxxii, p. 212. 

Verse 6. 
Note 1. There is no reason for conjecturing dhanasa'm 
(Ludwig). Comp. X, 65, 10. indriyam s6mam dhanasaV/ u 
imahe. 
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MA^ZJALA III, HYMN 1. 
ASH7AKA II, ADHYAYA 8, VARGA 13-16. 

i. Thou wilt have me, O Agni, as a strong 
(master) of Soma 1 : therefore thou hast made me 
the carrier (of the gods ?) to perform worship at the 
sacrifice 2 . Sending my thoughts to the gods 8 1 make 
the (press-) stone ready 4 ; I toil, O Agni : find thou 
pleasure in thy own body 6 . 

2'. Eastward we have turned the sacrifice*; may 
the prayer increase. They honoured Agni with fuel 
and adoration. They have taught (him) the sacri- 
ficial ordinances of the sages of Heaven 3 . Though 
he (Agni) is clever and strong, they have sought 
a way for him. 

3. He has conceived freshness 1 , the wise one of 
pure * powers, he who is by his birth well allied with 
Heaven and Earth. The gods have found Agni the 
conspicuous one in the waters, in the work 3 of the 
sisters. 

4. The seven young (wives) 1 made the blessed 
one grow who had been born white, ruddy in his 
growth. They ran up to him like mares 2 to a new- 
born foal. The gods wondered at Agni at his birth. 

5. Spreading with his bright limbs to the aerial 
space, purifying his power 1 by wise purifications, 
clothing himself in light, the life of the waters 2 , he 
creates mighty, perfect beauty. 

6. He has gone to (the waters) who do not eat, 
the undeceived ones, the young (daughters) of 
Heaven who are not clothed and (yet) are not naked. 
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Here the former young (women) having the same 
origin, the seven sounds 1 have conceived one germ. 

7. His compact masses assuming every shape are 
spread in the womb of ghee, in the streaming of 
honey. There the swelling milch-cows have sta- 
tioned themselves. Great are the parents of the 
wonderfully mighty (Agni) who are turned towards 
each other 1 . 

8. Having been carried (in the waters) thou hast 
shone forth, O son of strength, assuming wonderful 
shapes brilliant and fierce. The streams of honey 
and ghee drip, where the male has grown by wisdom. 

9. By (his) nature he has found his father's udder 1 ; 
he has sent forth his streams and his showers 2 . 
Walking* hidden to his dear friends he has not 
been hidden to the young (daughters) of Heaven 4 . 

10. He bore (in his womb) the germ of the sire, 
of the father who begat him 1 . He, being one, 
sucked many (nurses) rich in milk 2 . Observe for 
this manly, bright one the two wives bound in 
kinship, belonging to men 3 . 

11. The great one has grown up in the wide 
unbounded space 1 . The Waters (have made) Agni 
(grow): for many glorious ones 2 (have come) to- 
gether 8 . He lay in the womb of Mta., the domestic 
(god) Agni, in the work 4 of the uterine sisters. 

12. Like a horse that carries (the prize), in the 
assembly of the great (waters) 1 , visible to his son 2 , 
he whose ... is light 3 : he who as father begat the 
ruddy cows *, he the son of the waters is the most 
manly, restless 8 Agni. 

1 3. To him, the glorious son of the waters and of 
the plants, the blessed wood * has given birth, in his 
many shapes. Even the gods, for they agreed in 
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their mind, honoured him who had been born the 
most wonderful and strong. 

14. Mighty rays of light like brilliant lightnings, 
milking (the sap of) immortality in the boundless 
stable, accompanied Agni whose ... is light \ who 
had grown up in his own house, as it were in secret. 

15. I magnify thee, worshipping thee with offer- 
ings ; I magnify (thee) desirous of thy friendship, of 
thy favour. Together with the gods give help to 
him who praises thee, and protect us with thy 
domestic faces. 

16. As thy followers, O Agni, best leader, winning 
all precious (treasures), pressing onward with fertile 
glory, may we overcome the godless who seek to 
combat us. 

17. Thou hast been here as the banner of the 
gods, Agni, joy-giving, knowing all wisdom. As the 
domestic (god) thou hast harboured the mortals. 
As the charioteer thou goest along straightway after 
the gods. 

18. The immortal, the king, has sat down in the 
dwelling of the mortals, performing the sacrifices 1 . 
He the ghee-faced one has shone forth widely, Agni 
knowing all wisdom. 

19 1 . Come to us with thy gracious friendship, 
speeding, great, with thy great blessings. Bestow 
on us plentiful victorious wealth ; make our share 
glorious and adorned with fine speech. 

20. These old births of thine, O Agni, and the 
recent ones I have told forth to thee the ancient 
one. These great libations (of Soma) have been 
prepared for the manly one ; generation by genera- 
tion (Jatavedas has been placed (on the altar). 

21. (74tavedas, placed (on the altar) generation 
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after generation, is kindled by the VisvAmitras, the 
indefatigable (or everlasting). May we dwell in the 
grace of him the worshipful, yea, in his blissful 
kindness. 

22. Bring thou, O strong one, this sacrifice of ours 
to the gods, O wise one, as a liberal giver. Bestow 
on us, O Hotri, abundant food ; Agni, obtain by 
sacrificing mighty wealth for us. 

23. Procure, O Agni, for ever, to him who im- 
plores thee, (the gift of) nourishment \ the wonderful 
acquiring of the cow. May a son be ours, offspring 
that continues our race. Agni, may this favour of 
thine abide with us ! 



NOTES. 

The Rishi is Vijvamitra Gathina, the metre TrishAibh. — 
Verse 1 = MS. IV, 11, 2. Verse 19 = MS. IV, 14, 15. 
Verse 23 = SV. I, 76 ; VS. XII, 51 ; TS. IV, 2, 4, 3 ; MS. 
11,7, "; IV, 11, 1 ; 12,3. 

Comp. on this hymn Geldner, Vedische Studien, I, 157 
seq., and the article of Regnaud, Etudes V^diques, l'hymne 
III, 1 du Rig-Veda. 

Verse 1. 

Note 1. Vakshi, which is very frequent as 2nd person of 
vah, occurs also as belonging to var (see VII, 98, 2. piti'm it 
asya vakshi), and in this sense no doubt it is to be under- 
stood in our passage. — Ludwig and Geldner take tavasam 
vakshi agne as a parenthesis. G. translates : ' Du hast 
mich zu deinem Somaschenken — denn dich gelustet nach 
dem starken, o Agni — bestellt, dass ich vor den Weisen 
opfern soil' To me it seems more natural to understand 
the first Pada as one continual clause ; vakshi is accented 
on account of the logical dependence in which this clause 
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stands, the clause being considered, even without a sub- 
ordinating word, as a dependent one. See Delbriick, Alt- 
indische Syntax, p. 42 ; A. Mayr, Sitzungsberichte der 
phil. hist. Classe der Kais. Akademie der Wissenschaften, 
Vol. LXVIII (Vienna, 1871), 248, 259. — If we were to con- 
sider vakshi as a locative infinitive (see Bartholomae's theory 
on such infinitives, Indogermanische Forschungen, II, 271 
seqq.), the translation would be : ' Thou hast made me, 
O Agni, a strong carrier of Soma at the carrying (of the 
oblations),' &c. I do not think, however, this interpretation 
of vakshi very probable, nor is it, as far as I can see, 
favoured by any passage which contains the word. — For 
somasya tavasam, Prof. Max Muller suggests the translation 
' strong of Soma,' i. e. full of Soma. 

Mote 2. The text has vidathe. 

Mote 3. The traditional text has iik/a. d"dyat, which 
means, ' shining towards or as far as the gods.' The verb 
di with akkha. occurs still in two other passages of this 
Mawrfala, in 15, 5 and 55, 3. In the first of these passages 
the text seems to be correct : devan akk/ia. dfdyana/%, 
' shining as far as the gods.' In the second passage I believe 
that we ought to read iikAa. didhye purvyawi, ' I think of 
the ancient things,' or more exactly, ' I send my thoughts to 
the ancient things.' In the same way it seems to me very 
probable that in our verse didhyat would be the correct 
reading, for the participle refers to the priest who says of 
himself, ' I make the stone ready ; ' and this priest does not 
send his light (dfdyat) but his thoughts (didhyat) to the 
gods. Comp. I, 132, 5 = 139, 1. deva'n AkkJta na dhitaya/z ; 
III, 4, 3, and numerous passages which represent the mati, 
the giraA, &c, as going towards (ikk/ia.) the gods, such as 
III, 39, 1 ; 42, 3 5 VII, 10, 3 ; 36, 9 ; X, 43, 1 ; 47, 6.— 
Prof, von Roth (Zeitschrift der D. Morg. Ges., XLVIII, 108) 
speaks of the ' haufige Verwechslungen von Formen der 
beiden Wurzeln 2 di scheinen und 1 dhi wahrnehmen, den- 
ken.' The reading diftyat in our verse, and didye III, 55, 
3, may rest on the influence of III, 15, 5. deva'n a£Ma 
dfdyanaA. 
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Note 4. On the accent of yung6 the same may be said as 
above (note i) regarding the accent of vakshi. 
Note 5. I. e. cause the fire to flare up. 

"Verse 2. 

Note 1. The verses 2, 3, and 4 have been translated by 
Bergaigne, Religion Vddique, I, 109. 

Note 2. Many sacrificial rites are performed from west to 
east; comp. with regard to the Barhis, I, 188, 4; X, 110, 
4 ; with regard to the sacrificial ladle, III, 6, 1 ; V, 28, 1 ; 
to the Havirdhanas, Va,£as. Sawzhita V, 17. Thus the 
whole sacrifice is spoken of as proceeding in an eastward 
direction ; see X, 66, 12. pra»£am naJt yagtlim pra nayata ; 
X, 87, 9. yagtt&m pra»£am . . . pra naya. 

Note 3. Comp. Mahabharata XIV, 280. tasmat svayaw* 
skdhi yagns vidhanam. Vidatha indeed is here an equivalent 
of vidhana. 

Verse 3. 

Note 1. The meaning seems to be that Agni won vigour 
(mayaA) by dwelling in the waters (see Pada 3) ; comp. the 
well-known words apaA hf stha maya^-bhiiva/* (X, 9, 1), 
' for you, O waters, give vigour.' 

Note 2. More exactly, of purified faculties. 

Note 3. The accent apasi, instead of apasi, looks very 
suspicious. It is easy, but perhaps too easy, to correct 
apasi, as possibly in III, 6, 7. apaA should be read for apa//. 
(In I, 31, 8 ; 151, 4 Grassmann is wrong in assuming 
a neutral stem apas- 'die Arbeit.') To me Ludwig's 
conjecture upasi (in the lap of the sisters, i.e. of the 
waters) seems excellent Upasi occurs in V, 43, 7 ; X, 27; 
13 in the meaning of upasthe. Thus upasi svasritoam 
would be the same as apam upasthe ; comp. I, 144, 2 ; 
VI, 8, 4 ; IX, 86, 25 ; X, 45, 3 5 4<5, 1. 2, &c— Comp. 
below, verse 11, note 4. 

Verse 4. 

Note 1. Of course the seven wives are the rivers or 
waters. 
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Note 2. I cannot adopt Prof. Weber's conjecture asvaA 
(Altiranische Sternnamen, 10). His translation is : ' Die 
Gotter liefen zu dem wundersamen Agni bei seiner Geburt 
(neugierig) hinzu, wie die jungen Madchen zu einem neu- 
gebornen Kinde.' 

Verse 5. 

Note 1. For kratum punanaA, cf. Ill, 31, 16; VIII, 12, 

"; 13.1; 53, <5- 

Note 2. I take pari as belonging to vasanaA ; s6k'\k and 
Syuh are objects. Comp. X, 16, 5. ayuA vasana^ ; X, 53, 3. 
sih iyuh S. agat surabhfA vasanaA. 

Verse 6. 

Note 1. The number of the seven sounds (comp. Sten 
Konow, Das Samavidhana-brahmawa, p. 33, note 3) seems 
to be connected with the seven i?;'shis, see IX, 103, 3. v&niA 
r/shiwam sapta (comp. IX, 62, 17). The seven sounds 
seem to be identified with the seven rivers also in III, 7, 1 
(see below). Comp. Bergaigne, Religion Vedique, II, 132 ; 
H. O., Religion des Veda, 117, note 1. 

Verse 7. 
Note 1. Heaven and Earth. 

Verse 9. 

Note 1. Comp. Bergaigne, Religion Wdique, II, 99. 

Note 2. See volume xxxii, 441 seq. (I, 2, 3, note 1). 

Note 8. Here I believe we have an anacoluthon. The 
poet seems to have intended to say, ' Him who walked . . . 
the daughters of Heaven saw.' — Prof. Max Miiller translates 
this hemistich : ' He found him (the father) moving along 
with dear friends, with the young maidens of Heaven — he 
was not hidden.' 

Note 4. Agni was hidden to the gods but not to the 
waters. 

Verse 10. 

Note 1. The verse X, 3, 2, though very obscure, seems 
to contain a similar idea. Should the meaning be that 

[46] Q 
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Agni bears in his womb the Dawn, the daughter of 
Heaven ? 

Note a. The waters. 

Note 8. This phrase, which I have translated as literally 
as possible, is very obscure. The two wives seem to be 
wives of Agni. Are they Night and Dawn (the two 
sabardughe, III, 55, 12?), whose designation as 'belonging 
to men ' seems not to be impossible ? Or the two kindling- 
sticks (comp. V, 47, 5) ? Or the two Darvis (V, 6, 9) ? 

Verse 11. 

Note 1. Comp. V, 42, 17. urau devaA anibadhe syama. 

Note 2. This is feminine. 

Note 3. The phrase yarasaA sam hf purvfifc occurs also 
X, 46, 10. It may have been, as Geldner believes, a pro- 
verbial locution. But the verb which it is most natural to 
supply, seems to be gam (i, ya), so that the meaning may 
have been : ' Many superior (wives) are wont to assemble,' 
i. e. where one such wife is, there will be many. This is 
applied here to the waters, in X, 46, 10 to such beings as 
ishaJi, utayaA or the like. That yards may be meant for 
the waters is shown by VII, 36, 6, where the yasasaJt 
vavajana"^, mentioned by the side of Sarasvatt, evidently 
are the waters. — It should be observed that several 
expressions of this hymn have been made use of by the 
author of X, 46. 

Note 4. Or rather ' in the lap ' (upasi). Comp. above, 
verse 3, note 3. 

Verse 12. 

Note 1. With regard to akra^ I adopt the translation 
proposed by Geldner (Ved. Studien, I, 168). — On the 
accent of mahmam, see Lanman, p. 398. 

Note 2. This seems to be the human worshipper. I can- 
not follow Prof, von Roth, Zeitschrift der D. Morg. Gesell- 
schaft, XLVIII, 118, who explains sunave as a corrupt third 
person of the verb su. 

Note 3. See above, I, 44, 3, note 1. 
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Note 4. The dawns. 

Note 6. Comp. above, I, 36, 1, note 2. 

Verse 13. 
Note 1. Vana : the wood considered as a wife. 

Verse 14. 
Note 1. See verse 1 2, note 3. 

Verse 18. 
Note 1. The text has vidathani. 

Verse 19. 
Note 1. Comp. Kuhn, Kuhn's Zeitschrift, I, p. 445. 

Verse 28. 

Note L f/am, which more especially means the nourishing 
substance of the cow. Comp. H. O., Religion des Veda, 
72, 326. — Prof. Max Miiller translates : ' Procure to him 
who implores thee, O Agni, exuberant land for ever, rich 



Q 2 

Digitized by GOQQle 



228 VEDTC HYMNS. 



MAJVZ7ALA III, HYMN 2. 

ASHZAKA II, ADHYAYA 8, VARGA 17-19. 

To Agni Vaisvanara. 

i. For Vawvanara, the increaser of Rha., for Agni 
we produce 1 a Dhisha«4 2 like purified ghee. And 
verily 3 by their prayer the invoking men (accom- 
plish) him, the Hotr*', as the axe accomplishes a 
chariot. 

2. By his birth he has given splendour to both 
worlds (Heaven and Earth). He became the praise- 
worthy son of his parents, Agni, the carrier of 
oblations, never ageing, with satisfied mind, unde- 
ceivable, the guest of men, rich in light. 

3. Through the power of their mind, within the 
sphere of their superior strength the gods have 
procreated Agni by their thoughts. Desirous of 
winning the prize 1 I address Him who shines with 
his splendour, who is great in his light, as (one who 
desires to win the prize addresses his) race-horse. 

4. Desirous of winning the choice, glorious, and 
praiseworthy prize (which is the gift) of the joy-giver, 
we choose the boon of the Bhr/gus 1 , the Us'ig *, who 
has the mind of a sage, Agni, who reigns with his 
heavenly light 

5. Men, having spread the sacrificial grass, holding 
the sacrificial ladle, have placed here in front (as 
Purohita), for the sake of (the divine) blessing, Agni 
renowned for strength, with great splendour, united 
with all the gods, the Rudra of sacrifices 1 , who 
accomplishes the oblations of active (worshippers). 

6. O (Agni) whose flame is purifying, around thy 
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dwelling, O Hotri, the men who at the sacrifices 
have spread the sacrificial grass, O Agni, seeking 
(how to do) honour (to thee), and (desiring) thy 
friendship, surround thee (reverentially) ; — bestow 
thou wealth on them ! 

7. He has filled the two worlds (Heaven and 
Earth) and the great Sun, when the active ones 
(i.e. the priests) held him fast who had been born. 
He the sage is led round for the performance of 
worship, like a racer for the winning of the prize ', 
with satisfied mind. 

8. Adore ye him, the giver of offerings, the best 
performer of worship ; honour ye him the domestic 
GStavedas. Agni, the charioteer of the mighty 
.tf/ta, he who dwells among manifold tribes, has 
become the Purohita of the gods. 

9. The immortal Usigs have purified three logs 
for the vigorous x Agni 2 who wanders round the 
earth 8 : of these they have placed one among the 
mortals for their enjoyment ; two have passed into 
the sister world *. 

10. The food offered by men has sharpened him, 
the sage of the tribes, the lord of the tribes, as 
an axe. Busily he goes to the heights and to the 
depths. He has held fast the germ in these worlds. 

11. He the generator, the strong one, stirs in the 
resplendent bellies like a roaring lion, Vauvanara 
with his broad stream of light, the immortal, dis- 
tributing goods and treasures to his worshipper. 

12. VaLrvanara has mounted the firmament, the 
back of heaven, as of old, glorified by those who are 
rich in good thoughts. He, creating wealth for the 
creatures as of old, goes watchful round the common 
course. 
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13. The righteous, worshipful priest deserving of 
praise, the dweller in heaven 1 whom MatarLrvan 
has established (on earth) : him we approach whose 
way is bright and hair golden, the resplendent Agni, 
for the sake of ever new welfare. 

14. Like the flaming one (the sun ?) on his way, 
the quick one, of sun-like aspect, the banner of 
heaven, who dwells in light, who wakes at dawn — 
Agni the head of heaven, the unrepressed, him we 
approach with adoration, the strong one mightily. 

15. The joy-giving, bright Hotri, in whom is no 
falsehood, the domestic, praiseworthy dweller among 
all tribes, like a splendid chariot, wonderful to be- 
hold, established by Manus : him we constantly 
approach for the sake of wealth. 



NOTES. 

The same Rishl The metre is Cagati. — Verse 7= VS. 
XXXIII, 75. Verse 9 = MS. I, 3, 35. 

Verse 1. 

Note 1. Literally, ' we generate.' 

Note 2. On the meaning of this word, which I may be 
allowed to leave in its Sanskrit form, I refer to I, 96, 1, 
note 2. 

Note 8. Literally, 'doubly.' Comp. below, III, 17, 5, 
note 1. 

Verse 3. 

Note 1. W&gam sanishyan refers to the worshipper who 
desires to obtain va'^a (quick strength, and the booty or 
prize obtained by it), and in the comparison, to the owner 
of a race-horse who desires to win the race. 
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Verse 4. 



Note 1. Comp. I, 60, 1 (see above). 

Note 2. Comp. Bergaigne, Religion V^dique, I, 57 seq. 

Verse 5. 
Note 1. Comp. von Bradke, Dyaus Asura, p. 54. 

Verse 7. 

Note 1. Again, as in verse 3, va^asataye means, with 
reference to the race, ' for the winning of the prize,' and 
with reference to sacrifice, 'for the obtainment of quick 
strength, of booty, &c.' 

Verse 9. 

Note 1. See above, I, 36, 1, note 2. 

Note 2. Agni is stated here to have one terrestrial and 
two celestial forms : the fire belonging to men, and, it 
seems, sun and lightning. Comp. M. M., Physical Religion, 
229 ; Bergaigne, Religion Wdique, I, 22. With regard to 
the three forms of Agni, compare also H. O., Religion des 
Veda, 106 seq. 

Note 8. On parjjman, comp. above, I, 79, 3, note 2. 

Note 4. Into the celestial world. 

Verse 18. 

Note 1. I read divikshayam (Bergaigne, Rel. V^dique, I, 
55, note). The blunder has been caused by X, 63, 5. 

dadhire" divi kshayam. 
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MAJVZ?ALA III, HYMN 3. 

ASHTAKA II, ADHYAYA 8, VARGA 20-21. 

To Agni VamvAnara. 

i. They have worshipped Vairvanara with his 
broad stream of light with prayers 1 and treasures 
in order that he may walk on firm ground. For 
immortal Agni honours the gods, and from of old 
he has not violated the laws. 

2. The wonderful messenger goes between the 
two worlds (heaven and earth), the Hotri who has 
sat down, the Purohita of Manus. He takes care of 
his wide dwelling day by day, Agni who, incited by 
the gods, gives wealth for our prayers. 

3. The priests have exalted with their thoughts 
Agni, the banner of sacrifices, the achiever of sacri- 
fice 1 . From him in whom they have put together 
their (sacrificial) works and their prayers, the sacrificer 
desires blessings. 

4. The father of sacrifices, the miraculous lord of 
those who know prayers (P) 1 , Agni, is the measure 
and rule* of the sacrificers ; he has entered the two 
manifold-shaped worlds ; the sage beloved by many 
people is glorified in his foundations. 

5. The gods have established here in great beauty 
Agni the bright with his bright chariot, whose every 
law is golden 1 , VaLrvanara who dwells in the waters, 
who finds the sun, the diver, the swift one covered 
with strength, the quick one. 

6. Agni, spreading out with his thought the mani- 
fold-adorned sacrifice, together with the gods and 
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with the people of Manus, goes as a charioteer to 
and fro with (gods and men) who accomplish the 
sacrifice, the quick, domestic (god), the dispeller of 
curses. 

7. Agni, be wakeful * in our life which may be 
blessed with offspring; swell with sap; shine upon 
us (plenty of) food. Stir up vigour and the great 
ones, O watchful (god). Thou art the Usig (or 
willing one) of the gods, the good-minded (lord) of 
prayers. 

8. The lord of the tribe, the vigorous 1 guest, the 
guider of prayers, the Usif (or willing one) of those 
who invoke him, <7atavedas, the light of worship — 
him men constantly praise with adoration, with 
solicitations for their welfare. 

9. The resplendent, joyous god, Agni on his 
chariot, has with his might encompassed the dwell- 
ings. May we honour in our house with beautiful 
prayers * his commands who is rich in manifold 
prosperity. 

10. O VaLrvanara, I love thy statutes by which 
thou hast found the sun, O far-seeing one. When 
born thou hast filled the worlds, heaven and earth ; 
Agni, thou encompassest all these (beings) by 
thyself. 

n. For Vaiivinara's wonderful deeds he the sage 
alone has by his great skill mightily 1 let loose (his 
powers ?). Agni has been born exalting both his 
parents, Heaven and Earth, rich in seed. 

NOTES. 

The same J?/shi and metre. — Verse 10 = MS. IV, 11, 1. 
Verse 11 = TS. 1,5, 11, 1. 
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Verse 1. 

Note L A meaning like ' prayer ' seems to recommend 
itself for most of the passages in which the substantive vfp 
occurs, for instance, V, 68, i. pra vaA mitraya gayata varuwaya 
vipa* giri ; IX, 22, 3. etc" put£A vipaj^/taA somasaA . . . vipa" 
vi an&m/« dhfyaA; IX, 65, 12. aya* kitt&A vip£ anaya hanA 
pavasva dhaYaya ; III, 10, 5 (see below), &c. As the verb 
vip means ' to be in trembling agitation,' the same word as 
a substantive may designate enthusiastic thoughts or 
prayers. Comp. v£pate mat?, IX, 71, 3 ; X, 11, 6, and the 
nouns v/pra, vip&r^ft, vipodha'. We need not enter here 
upon the question, whether some concrete trembling or 
shaking objects also were designated as vtpaJt, and whether 
Bergaigne (Religion Ve'dique, I, p. vii) is right in taking 
the v/p aya£-agra, with which Trita killed the boar 
(X, 99, 6), as a ' priere a pointe de fer ' (comp. Macdonell, 
Journ. R. Asiatic Society, 1893, p. 431 ; 1895, p. 185). — In 
our verse v/paA may be either nominative or accusative. 
I have translated it as an accusative ; in the case of the 
nominative the translation would be : ' The prayers have 
worshipped Vaijvanara with treasures.' 

Verse 3. 
Note 1. The text has vidathasya. 

Verse 4. 

Note 1. Asura// vipaA-^ftam. On the meaning of asura, 
which implies the possession of secret, supernatural power, 
see H. O., Religion des Veda, 162 seq. — Comp. von Bradke, 
Dyaus Asura, pp. 64-65. 

Note 2. 'Richtschnur und Weg der Opferer,' Pischel, 
Vedische Studien, I, 306. 

Verse 5. 

Note 1. Literally, ' whose rules are yellow.' The mean- 
ing is that Agni's whole sphere of activity bears the golden 
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yellow colour. Sayawa gives the interesting remark 
' haritva£am iti .rakhantaram,' but no doubt hdrivratam is 
right. 

Verse 7. 

Bote 1. Comp. Neisser, Bezzenberger's Beitrage, XIII, 
297. 

Verse 8. 

Note 1. Comp. I, 36, 1, note a. 

Verse 9. 
Note 1. Comp. II, 4, 1, note 1. 

Verse 11. 

Note 1. Prof. Max Miiller proposes to translate, ' has sent 
forth his great song,' and observes, ' Might not bnhat be 
like brzhat sama, a name of a hymn ? ' 
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MAA^ALA III, HYMN 4. 

ASHTAKA II, ADHYAYA 8, VARGA 22-23. 

Apr! Hymn. 

1. Log by log 1 be kind towards us. Flash 
by flash grant us thy, the Vasu's, favour 2 . Bring 
hither, O god, the gods that we may sacrifice. 
Sacrifice, O Agni, as a kind friend to thy friends. 

2. Thou whom the gods, Varu«a, Mitra, Agni, 
thrice every day bring hither by sacrifice day by 
day, Tanunapit, make this our sacrifice honey-sweet, 
having its abode in ghee \ (this sacrifice) which 
worships (the gods). 

3. (Our adoring) thought rich in all boons goes 
forward for worshipping as the first the Hotri of 
the sacred food (i/), for saluting the strong bull with 
adoration and homage. May he, the best sacrificer, 
incited (by our prayers) sacrifice to the gods \ 

4. Upwards your 1 course has been directed at 
the worship; upwards (your) flames 2 are gone; ready 
(for receiving you) is the air 3 . Or the Hotri has 
sat down at heaven's navel. We spread out the 
sacrificial grass which receives the gods. 

5 1 . Choosing in their mind the sevenfold work of 
the Hotrz's 2 , enlivening everything (the gods) came 
hither in the right way. (The divine doors 3 ) with 
men as their ornaments 4 , born at the sacrifices 6 , 
have come hither and thither to this sacrifice, many 
of them. 

6. Hither (shall come) the two Dawns 1 , the 
neighbourly (goddesses) of glorious appearance 2 . 
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Of different forms, they both smile. (They shall 
come) that Mitra and Varu«a may be satisfied with 
us, and Indra accompanied by the Maruts with their 
powers 8 . 

7. I catch hold of the two divine Hotr/s first. 
The seven strong ones 1 rejoice according to their 
wont. Teaching the right, they proclaim the right, 
the guardians of law, contemplating the law. 

8 1 . May Bharatt, in concord with the Bharatfs, 
I /a with the gods, Agni with men, SarasvatI with 
all (beings) belonging to SarasvatI (come) hither; 
may the three goddesses sit down on this sacrificial 
grass. 

9. O divine Tvashtri, grant us and send forth 
this our seed which is to thrive : (the seed) from 
which a manly son is born able and skilful, who 
sets to work the press-stones, loving the gods. 

10. O tree \ send (the offering) forth to the gods. 
May Agni the slaughterer make the offering ready. 
May the same, the very true Hotrt, sacrifice according 
as he knows the generations of the gods. 

11. Agni, being kindled, come hither, on one 
chariot with Indra, with the quick gods. May Aditi, 
the mother of noble sons, sit down on our sacrificial 
grass. With Svaha may the immortal gods rejoice. 



NOTES. 

The same Rishi. Metre, TrishAibh. — Verse 9 = TS. 
Ill, 1, ii, 1 ; MS. IV, 13, 10. Verse 10 =VS. XXVII, 
21 ; TS. IV, 1,8,3; MS. II,i2,6. 
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Verse 1. 

Note 1. Agni is invoked as personified in each log of fuel 
which is put on the sacrificial fire. 

Note 2. Comp. VII, 39, 1. sumatfm vasvaA. 

Verse 2. 
Note L Comp. II, 3, 1 1. ghrrtam asya y6niA. 

Verse 3. 

Note L Comp. X, no, 3. s&k enan yakshi ishitaA ya,fiyan 
(cf. also X, 1 10, 9). 

Verse 4. 

Note 1. The text has the dual vim. But who are the 
two beings addressed? According to Saya«a, Agni and 
the Barhis, which does not seem very probable. The 
structure of the phrase gives the impression — though this 
impression is by no means certain — that vam, which belongs 
to gatu, is to be supplied to sokimshi also. If we are right 
in this supposition, are not the two beings in question the 
two first of the three sacred fires, the Ahavaniya and 
Garhapatya ? These two fires are frequently spoken of in 
the ritual texts as of a dyad, with the omission of the third 
fire. — Prof. Max Miiller proposes to change vam into va. 
According to him the meaning may be : Either the road 
has been made upward, i. e. the flames have gone upward 
to the sky, or Agni has sat down at heaven's navel. 

Note 2. Comp. VII, 43, 2. urdhva' JoKwshi devayflni 
asthu-6. 

Note 8. Possibly the words urdhva' sokimshi pristhita 
r&g&msi may form one clause, ' upwards (your) flames are 
gone towards the sky.' M. M. 

Verse 6. 

Note 1. On this verse, comp. Pischel, Vedische Studien, 
II, 115 seq. 

Note 2. On the seven priests of the ancient Soma 
sacrifice, comp. H. O., Religion des Veda, 383 seq. 
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Note 3. That this subject is to be supplied, is shown by 
the regular composition of the Apr! hymns. It is con- 
firmed by the word purvtt, which is evidently an epithet of 
the divine doors ; comp. I, 188, 5 ; VII, 2, 5. 

Bote 4. ' In human form.' M. M. 

Note 6. The text has vidatheshu. 

Verse 6. 

Note L I. e. Night and Dawn. 

Note 2. Comp. above, I, 14a, 7. 

Note 3. Comp. M. M., vol. xxxii, p. 196 seq. 

Verse 7. 

Note 1. Comp. above, 1, 127, 5, note 1. Pischel (Vedische 
Studien, I, 96) may be right in taking the seven pnkshasa/* 
as the Angiras, the sapta vfpraA. 

Verse 8. 
Note 1. The verses 8-1 1 are repeated in VII, 2, 8-1 1. 

Verse 10. 
Note 1. The tree is the sacrificial post (yupa). 
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MAM9ALA III, HYMN 5. 
ASH7AKA II, ADHYAYA 8, VARGA 24^25. 

1. Shining Agni has awoke over against the 
Dawns, the priest who traces the footsteps of the 
sages 1 . With his broad stream of light kindled by 
the pious, the carrier (of the gods) has opened the 
two doors of darkness. 

2. Agni has grown strong by praises, by the 
speeches of the praisers, by hymns, the adorable 
one. Loving many aspects of Jtita. the messenger 
has shone up at the bursting forth of the Dawn. 

3. Agni has been established among the tribes 
of men, the son of the waters, Mitra 1 , acting in the 
right way. The delightful, worshipful one has 
reached the top ; the priest has become one who 
should be invoked by prayers. 

4. Agni becomes Mitra 1 , when he has been kin- 
dled; he the Hotri (Agni becomes) Mitra ; he, 
<7atavedas, (becomes) Varuwa. The quick Adh- 
varyu, the domestic (god, Agni, becomes) Mitra, 
the Mitra (i.e. friend or ally) of the rivers and of the 
mountains. 

5. He observes the deceiver's dear summit 1 , the 
footstep of the bird 1 ; the vigorous one 8 observes 
the course of the Sun. Agni observes at his(?) 
navel the seven-headed (song?) 8 ; tall (Agni) ob- 
serves the enjoyment of the gods. 

6. The Ribhu* has created for himself a good 
name worthy of being magnified, he, the god who 
knows all laws. The skin of the herbs 2 , the bird's 
footstep 3 rich in ghee : Agni watches (all) that, never 
failing. 
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7. Agni has approached the place 1 rich in ghee 
(the altar), with broad passages, (the place) long- 
ing (for him), longing (himself). He the resplendent, 
bright, tall purifier has made his two parents 2 new 
again and again. 

8. As soon as born he has grown by the grass \ 
when the sprouting (grass-)blades strengthen him 
with ghee. Like waters beautiful on their precipitous 
path, Agni, being in the lap of his parents, has 
escaped into wide space. 

9. Receiving praise the vigorous one 1 has shone 
forth with his fuel, on heaven's summit, on the 
earth's navel. May Agni worthy of being magnified, 
(being) Mitra and MatarLrvan, the messenger, carry 
hither the gods that they may receive our sacrifice. 

10. The tall one has, by (receiving) fuel, upheld 
the firmament, Agni, becoming the highest of lights, 
when Matarlyvan for the sake of the BhWgus 1 
kindled the carrier of oblations, (Agni) who dwelt 
in secret. 

ii = 1II, 1, 23. 

NOTES. 

The same Rishi and metre. — No verse occurs in the 
other Samhitas. 

Verse L 

Note 1. On pada-vf, comp. Pischel, Vedische Studien, 
I, 299. 

Verse 3. 

Note 1. Mitra has here and in verse 4 two meanings : it 
is the name of the god Mitra, with whom Agni is identified 
(Bergaigne, Religion V^dique, III, 134 seq.), and it means 
also 'friend' or 'ally' (comp. H. O., Religion des Veda, 
186, note 1). See von Bradke, Dyaus Asura, p. 13. 
[46] R 
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Verse 4. 
Note 1. See verse 3, note 1. 

Verse 5. 

Note 1. All this is very enigmatical. In the parallel pas- 
sage, IV, 5, 8, we have, instead of ripiA agram, the reading 
rupaA agram, which is confirmed by verse 7 of the same 
hymn (agre rupaA) and by X, 13, 3 (pa«£a padani rupaA anu 
aroham); in support of the reading rip&A, on the other 
side, the verse, X, 79, 3 (ripa// upasthe antaA), may be 
quoted. The meaning of nip is unknown ; rip means 
' deceit ' and ' deceiver : ' but what is the summit of the 
deceiver? Bergaigne (Religion Vddique, II, 77 seq.) has 
tried to solve the riddle, but it is really hopeless. — The 
meaning of the following words, padaw* v6A, is not quite so 
obscure ; there is at least some probability that the bird is 
Agni himself (cf. below, III, 7, 7), or possibly the sun. The 
latter explanation is advocated by Prof. Max Miiller, who 
writes : ' May it not be a description of sunrise ? priyam 
ripaA agram I do not understand ; but padam \di is the 
place of the bird, as in I, 130, 3. veA na garbham, the nest 
of the bird or of the sun. This nest is covered by a stone, 
is in fact the vra^a, which has to be opened to let out the 
light of day. It is also the yoni or the altar. RipaA 
agram may possibly be the summit of the Pawi or of Vr/'tra, 

X, 79, 3-' 

Note 2. See above, I, 36, 1 , note a. 

Note 3. Sapta-jirshan (' seven-headed ') occurs again in 
two other passages of the Rig-veda (VIII, 51, 4, and X, 67, 
1) ; in both it is an epithet of words which signify ' hymn ' 
or ' prayer ' (arka, dhi). Possibly a similar word should be 
supplied here. But why are the prayers called ' seven- 
headed?' Does this refer to unknown technicalities of the 
Vedic liturgy ? Does it stand in connection with the seven 
tones of the scale, with the expression sapta dhttayaA, with 
the number of the seven Hotris ? ' Celui qui a sept tetcs 
est sans doute un personnage Equivalent a lui seul au 
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groupe des sept pretres,' says Bergaigne (II, 145), which is 
very ingenious, but should not be given as a doubtless fact. 
— Prof. Max Miiller observes that saptarirshan may be, 
like saptasya, the vra^a of Pa«i, opened by Agni, IV, 51, 4, 
and that Bnhaspati is called saptasya, IV, 50, 4, and 
saptagu, X, 47, 6. 

Verse 6. 

Note 1. Agni is here called .tfibhu in his quality as 
a skilful artisan. See Bergaigne, Religion V^dique, II, 408. 

Note 2. There seems to be no doubt that sasa (comp. 
sasya) means ' herb ' or possibly ' grain ' in X, 79, 3 ; the 
text there has sasam nd pakvam ; comp. I, 66, 2. yivsJi na 
pakva//. The same meaning is quite admissible in I, 51, 3 ; 
V, ai, 4 ; VIII, 72, 3 ; though these passages are too uncer- 
tain for deciding anything. I cannot find any reason for 
believing that we have here and in IV, 5, 7 ; 7, 7 (see below), 
another word derived from the root sas, and meaning ' the 
sleeper.' At all events I neither pretend to know what 
mysteries are hidden under the ' skin of the herbs,' nor 
what stories may have happened to the ' peau du dormeur ' 
(Bergaigne, II, 78 seq.). 

Note 3. See verse 5, note 1. 

Verse 7. 

Note L Y6nim, literally ' womb.' 
Note 2. Probably Heaven and Earth. 

Verse 8. 

Note 1. Prof. Max Miiller refers this to the grass of the 
barhis, or the tender blades in which the spark is caught 
and kept alive by ghee. 

Verse 9. 

Note 1. Comp. above, I, ^6, 1, note 2. 

Verse 10. 

Note 1. I have adopted, though I do not believe it cer- 
tain, Grassmann's opinion on the meaning of pari in this 
connection. Comp. H. O., Religion des Veda, 133, note 4. 

R 2 
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MAiVZ?ALA III, HYMN 6. 
ASH7AKA II, ADHYAYA 8, VARGA 26-27. 

i. Bring forward, ye pious singers, stirred in 
your thoughts 1 , (the ladle) which is turned towards 
the gods. Carrying (the sacrificial butter) from left 
to right 2 it turns eastward, rich in strength, bringing 
the offering to Agni, full of ghee. 

2. When born thou hast filled the two worlds, 
nay thou hast even exceeded them, O friend of 
sacrifices 1 . May, O Agni, thy seven-tongued horses 2 
move along, by the greatness of heaven and earth*. 

3. Heaven and Earth the worshipful 1 establish 
thee as Hotn for the house, whenever the pious 
human tribes offering food magnify the bright light. 

4. (Thou art) seated, the great one, in a firm 
place 1 , between the two mighty Heavens 2 , thou who 
art longed for — (between) the two united 3 never- 
ageing, inviolable wives, the two juice-yielding milch- 
cows 4 of the far-reigning one 6 . 

5. Thy, the great (god's) laws, O Agni, are great. 
Through the power of thy mind thou hast spread 
out the two worlds. Thou hast become a messenger 
at thy birth, thou, O bull, the leader of the tribes. 

6. Or bind to the pole by means of thy (art of) 
harnessing the two long-maned, red (horses) of Rita., 
that swim in ghee 1 , and carry hither, O god, all 
gods ; perform splendid worship, O (Jatavedas ! 

7 1 . Even from heaven thy shining lights have 
shone; thy splendour follows many resplendent 
dawns, when the gods, O Agni, praised the cheerful 
Hotrz's work 2 who eagerly burns in the forests 3 . 
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8. Whether it be the gods who rejoice in the 
wide air, or those who dwell in the heavenly light, 
or those who are helpful 1 , ready to hear our call, 
and worshipful ; or whether the horses of thy 
chariot, O Agni, have turned themselves hither — 

9. Come hither with them, O Agni, on one chariot 
or on many chariots, for thy horses are powerful. 
Bring hither, after thy nature, the thirty and the 
three gods with their wives, and rejoice (in the 
Soma). 

10. He is the Hotrt whose sacrifice even the two 
wide worlds salute over and over again for the sake 
of prosperity. Turned to the east 1 , the two well- 
established 2 (goddesses, Heaven and Earth), the 
righteous, true ones stand as at the sacrifice 3 of 
(Agni) the right-born. 

11 = III, 1, 23. 



NOTES. 

The same Rishi and metre. — Verse i=TB. II, 8, 2, 5 ; 
MS. IV, 14, 3. Verse 9= AV. XX, 13, 4. 

Verse 1. 

Note 1. The translation of manana* is conjectural, and 
based only on the etymology. The passage St ft ra^anam 
manana^i agnbhwata, IX, 70, 3, does not help us much. 
* Does not X, 47, 7. stdmkA hridisprisaA manasa va£ya- 
mana/e, indicate the original reading, manasa vafyamanam?' 
M. M. 

Note 2. The srukaA are called dakshiwavr/taA, I, 144, 1. 
By the word dakshiwavaV the poet probably intended to 
designate the ladle also as procuring a Dakshiwa (sacrificial 
fee) to the priest. 
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Verse 2. 

Note 1. On praya^yu, see M. M., vol. xxxii, p. 335, and 
Pischel, Ved. Studien, I, 98. 

Note 2. The flames of Agni. 

Note 8. Comp. below, 7, 10. The meaning seems to be : 
by thy (Agni's) greatness which is equal to that of Heaven 
and Earth. 

Verse 3. 

Note L I refer yagnly&saJt, though it is a plural, to 
Heaven and Earth. Comp. Delbriick, Altindische Syn- 
tax, 103. 

Verse 4. 

Note 1. The Padapa/Aa has dhruvaA. I think it should 
be dhruve\ comp. II, 41, 5. dhruve sadasi uttame . . . asate ; 
IX, 40, a. dhruve' sadasi sidati. 

Note 2. I.e. Heaven and Earth. 

Note 3. Askra seems derived from a-sa£ (Joh. Schmidt, 
Kuhn's Zeitschrift, XXV, 71). 

Note 4. Or 'the two milch-cows which instantly give 
milk,' if sabar- is to be connected with the Greek &4>ap ; 
comp. Bartholomae, Bezzenberger's Beitrage, XV, 17. 

Note 5. Vish«u is not the only god who is called uru- 
gaya, and there is no reason therefore why the epithet 
should not be referred here to Agni. 

Verse 6. 

Note 1. Comp. Lanman, Noun- Inflection, pp. 402,413. — 
See below, IV, 2, 3. 

Verse 7. 

Note 1. See Geldner, Vedische Studien, I, 114 seq. 

Note 2. Should the accent be apaA? Comp. Ill, 1, 3, 
note 3. 

Note 3. It is very probable that uradhak (comp. Ill, 34, 
3 ; VII, 7, 2) is an epithet of Agni. We should expect the 
genitive ; uradhak, which violates the construction, seems 
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to stand metri causa. Or is uradhak an accusative sin- 
gular neuter, so that the literal translation would be : ' When 
the gods praised the work, burning in the forests, of the 
Hoto"? 

Verse 8. 

Note L On ffma, comp. Pischel, Vedische Studien, I, 223. 

Verse 10. 

Note 1. Comp. above, II, 2, 7. 

Note 2. See Windisch in the Festgruss an Boehtlingk, 
p. 114. 

Note 3. There is one syllable above the number ; the 
metre and meaning would be all right if we were to read 
adhvare" (for adhvareva) : ' (the two goddesses) stand at the 
sacrifice,' &c. Prof. Max Miiller explains : ' Adhvara'-iva, 
like two sacrifices, like two sacrificial altars, barhis.' 
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MAA>Z>ALA III, HYMN 7. 
ASH7AKA III, ADHYAYA 1, VARGA 1-2. 

1. They who have risen out of the drink of the 
white-backed one, have entered the two parents, 
the seven sounds. The (all-)encompassing parents 
come together ; they go forth to aspire after long 
life 1 . 

2. The milch-cows dwelling in heaven 1 are the 
mares of the manly one. He has bestridden the 
goddesses who carry the sweet (food) 2 . Thee who 
livest in peace in the abode oi Rita., the one cow s 
circumambulates, making her way. 

3. He has mounted the (mares) 1 that became 
well-manageable, the wise lord, the finder of riches. 
He with the dark blue back, with many faces, has 
made them depart from the drink of the brush- 
wood 2 . 

4. Giving mighty vigour to the never-ageing son 
of Tvash/r* 1 , the streams 2 carry Him the firmly 
fixed one. Flashing in his abode with his limbs 
he has entered upon the two worlds as if they were 
one. 

5. They know friendship towards the manly, the 
red one, and they delight in the command of ruddy 
(Agni), (the gods) shining from heaven, resplendent 
with bright shine, to whose host I /a belongs, the 
mighty praise. 

6. And finding it out by following the noise they 
brought to the great one's great parents a song 
of praise, when the bull about nightfall (?) has 
grown strong according to the singer's own law 1 . 



Digitized by 



Google 



MAJV.DALA III, HYMN 7. 249 

* 

7. With the five Adhvaryus the seven priests 
watch the beloved footstep which the bird has 
made 1 . Turned forwards the never-ageing bulls 2 
rejoice: for they, being gods, have followed the 
laws of the gods. 

8 = 111,4,7- 

9. The many (mares) are full of desire for the 
mighty stallion. For the manly, bright one, the 
reins easily direct (the horses) 1 . Divine Hotrz! 
Thou who art a great joy-giver and wise, bring 
hither the great gods and the two worlds 2 . 

10. The dawns, O wealth-giver, the mighty sacri- 
ficers 1 , well spoken and bright have shone with 
wealth. And by the earth's greatness 2 , O Agni, 
forgive us even committed sin 3 , that we may be 
great. 

ii = III, 1, 23. 



NOTES. 

The same Rishi and metre. — No verse of this hymn 
occurs in the other Sawhitas. 

Verse 1. 

Note 1. On the meaning of this difficult verse con- 
jectures only can be given. The white-backed one may 
be Agni. If this is right, 'they who have risen out of 
Agni's drink,' may be Agni's rays or flames (ye rajmayaA 
. . . prakarshe»odga££Aanti, Saya«a) ; these flames enter 
upon the two mothers, i.e. Heaven and Earth, and upon 
the seven sounds, the sacrificial songs which are identified 
with the terrestrial and celestial seven rivers (comp. above, 
III, 1, 6). All this rests on the supposition that the tradi- 
tional text is correct Now Ludwig remarks with reference 
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to the pronoun ye : ' Warscheinlicher ist, dass wir hier eine 
archaistische anwendung der form auf e fur fern, vor uns 
haben,' and Griffith says that ye is 'apparently used for 
the feminine.' I do not believe in this possibility, but for 
ye (ya) the true reading may be y&{h). In this case the 
seven vawis would be subject : ' They who have risen out of 
the drink of the white-backed one, the seven sounds have 
entered the two parents.' The meaning of this may be : 
The sacrificial songs, rising as it were out of the offering 
made to Agni, and in the same way the streams of water 
which, in the shape of clouds of smoke rise out of the offer- 
ing (comp. I, 164, 51), have gone to Heaven and Earth. 

That the parents in the third Pada are again Heaven 
and Earth is shown by X, 65, 8. parikshfta pitara . . . 
dyavapr/thivf. It may be observed that the author of 
X, 65 (see especially the verses 6-8) evidently imitated the 
expressions of the hymn, III, 7. ' The coming together of 
Heaven and Earth marks the beginning of the day and of 
the year.' M. M. 

Verse 2. 

Note 1. On divakshas, comp. Joh. Schmidt, Pluralbil- 
dungen der Neutra, 417 seq. 

Note 2. The milch-cows, mares, or goddesses seem to be 
the celestial waters or Dawns. 

Note 3. Comp. X, 65, 6, quoted at the end of this note. 
Is the cow (Va£, according to Saya«a) the Dawn which 
daily returns in her due way? Or the butter offered to 
Agni ? In our verse and in the parallel passage, X, 65, 6, 
the vartanf of the cow is mentioned ; it may be observed 
that the vartanf of Ushas is referred to in X, 17 a, 1. 4. 
And Ushas is represented in I, 123, 9 as coming to the 
nishkrttd : comp. X, 65, 6. yS. gauA vartanfm pari-eti ai/i- 
krftam. 

Verse 3. 
Note L See verse 2. 

Note 2. The meaning may possibly be the following. 
The Waters dwell in the plants as their sap (comp. H. O., 
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Religion des Veda, 113). Agni, when burning or drinking 
as it were, the brushwood, destroys this dwelling of the 
Waters ; he makes the Waters depart from the wood. 

Verse 4. 

Note 1. On Agni as the son of Tvash/rj, see Hillebrandt, 
Vedische Mythologie, I, 522 seq. 

Note 2. 'Could vahata/* be the suyimaA of verse 3?' 
M. M. 

Verse 6. 

Note 1. Or, ' when the singer's bull . . . has grown strong 
according to his own law'? The bull, of course, is Agni. 

Verse 7. 

Note 1. See above, 5, 5. 6. 
Note 2. The flames of Agni ? 

Verse 9. 

Note L RajmayaA, ' the reins,' at the same time means 
' the rays ' (of Agni). SuyamaV* being an apposition to 
rasm&yaA, one is tempted to derive it from the root yam, 
' to direct,' but it may contain the word ySma, ' the way,' 
and mean 'having a good way.'— It is difficult to believe 
that rasm&ya/t suyama^ is a second subject of vrz'shayante, 
in which case the translation would be: 'The many (mares) 
are desirous of the mighty stallion, the . . . reins (or rays) 
of the manly, bright one.' 

Note 2. ' Bring hither to the two worlds the great gods.' 
M. M. 

Verse 10. 

Note L On prikshi-prayagaJt, comp. M. M., vol. xxxii, 
p. 335 ; Pischel, Vedische Studien, I, 98. 

Note 2. The meaning seems to be: By thy greatness 
which is equal to that of the earth. 

Note 3. Comp. X, 63, 8. krtt£t akr/tat ^nasaA. See 
also I, 24, 9; VI, 51, 8. 
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MAMPALA III, HYMN 8. 
ASH7AKA III, ADHYAYA 1, VARGA 3-t. 

1. The worshippers of the gods anoint thee at 
the sacrifice, O lord of the forest 1 , with heavenly 
honey 2 . When standing upright bestow wealth 
(on us) here, or when abiding in this mother's lap 3 . 

2. Situated in front of the kindled (fire), accepting 
our sacred spell which protects from old age and 
gives valiant offspring, driving away far from us 
lack of thoughts 1 , rise up 2 for the sake of great 
prosperity. 

3. Rise up, O lord of the forest, on the summit 
of the earth. Erected by skilful erection bestow 
splendour on (the worshipper) who fits out the 
sacrifice as a vehicle '. 

4. A well-clothed youth dressed has come hither. 
He becomes more excellent when born 1 . Wise 
sages full of pious thoughts, longing for the gods in 
their mind, bring him forth. 

5. He who has been born is born 1 in the 
auspiciousness of days, growing up in the assembly 
and at the sacrifice 2 . Wise, active men purify him 
by pious thoughts ; the priest approaching the gods 
raises his voice 3 . 

6. You whom the worshippers of the gods have 
fastened down (in the earth), or whom the axe has 
fashioned, O lord of the forest : may those divine 
posts 1 standing (here) take care to bestow on us 
treasures with offspring. 

7. (The posts) which have been hewn on the 
earth and fastened down, and to which the sacrificial 
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ladles have been raised * : may they, giving bliss to 
our fields 2 , eagerly seek precious goods for us 
among the gods. 

8. May the Adityas, the Rudras, the Vasus, the 
good leaders, Heaven and Earth, the Earth 1 and 
the Air — may the gods unanimously bless this 
sacrifice; may they raise up the banner of the 
sacrifice (the Yupa). 

9. Like swans ranging themselves in rows, array- 
ing themselves in brightness the sacrificial posts 
have come to us. Led up by the sages they go 
forward as gods to the abode of the gods. 

10. Like horns of horned animals the sacrificial 
posts with their head-pieces 1 are seen on the earth. 
Hearing (us) in the emulating call of the invoking 
(priests) may they protect us in the racings of 
battles. 

11. O lord of the forest, rise with a hundred 
branches ; may we rise with a thousand branches 
(offspring) — thou whom this sharpened axe has led 
forward to great prosperity. 



NOTES. 

The same i?**shi. The metre is Trish/ubh (verses 3 and 7 
Anush/ubh). 

This Sukta is a collection of liturgical verses that refer 
to the erecting and anointing of the sacrificial post, and to 
the winding of a rope about it See Aitareya Brahmawa 
II, 2; Ajvalayana .SVautasutra III, 1, 8 seq. ; Saiikhayana 
.Srautasutra V, 15, a seq. ; Schwab, Das Altindische Thier- 
opfer, 68 seq. ; Bergaigne, Recherches sur l'Histoire de la 
Liturgie Vedique, 16. On the ritual acts referring to the 
sacrificial post which seem to be connected with ancient 
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tree- worship, comp. also H. 0., Religion des Veda, 90 seq., 
256.— Verses 1-5 =TB. Ill, 6, 1, 1. 3; MS. IV, 13, 1. 
Verse 3 = MS. I, 2, 11. Verse 4=TA. I, 27, 2. Verse 10 
=TB. II, 4, 7, 11. Verse n=TS. I, 3, 5, 1 5 VI, 3, 3, 3. 

Verse 1. 

Note 1. The tree of which the sacrificial post is made. 

Note 2. The post is anointed with butter, see Schwab, 
La, 69. This butter is spoken of as honey also in the 
Ya^us, which refers to this rite, ' May the god Savitr* 
anoint thee with honey,' Taittiriya Sa/«hita I, $,6, 1. 

Note 3. In the lap of the mother Earth. 

Verse 2. 

Note 1. Amati has nothing to do with the verb am ; it is 
the contrary of matf. See Rig-veda IV, 11, 6. amatim . . . 
imhaA . . . duAmati'm ; X, 33, 2, and such passages of the 
younger Vedic Sawhitas as V&g. Sazwh. XVII, 54 (apa 
amatim du/miatfm ba'dhamana^). The same is the opinion 
of Geldner (Ved. Studien, II, 184, note 4). 

Note 2. The sacrificial post is addressed. 

Verse 3. 
Note 1. Comp. below, III, 24, 1. 

Verse 4. 

Note L The sacrificial post, round which a rope of grass 
(Schwab, Thieropfer, p. 49) is tied, is compared here with 
a well-dressed youth. This seems to contain an allusion 
to the Upanayana ceremony, at which the youth was 
invested with the sacred girdle, and which was considered 
as a second birth (comp. Pada B : • He becomes more 
excellent when born'). There is no doubt that this 
rite is as old and older than the Rig-veda ; see H. O., 
Religion des Veda, 466 seq. It may be noted that several 
Gr/hya-sutras prescribe the use of our verse at the Upana- 
yana (Ajvalayana I, 20, 9, &c). 
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Verse 5. 

Note 1. Does this expression refer again to the second 
birth (see the preceding note)? 

Note 2. The text has vidathe. 

Note 3. Comp. V, 76, 1. tit vfprawam devayaV* v&k&h 
asthu^. The conjecture devaya'm easily suggests itself, 
but it is not necessary. 

Verse 6. 

Note 1. In the Rig-veda, svaru means the sacrificial post 
itself, not, as in the later ritual texts (Schwab, Thieropfer, 
pp. 11, 74), that splinter of the wood of the sacrificial post 
(yOpajakala), with regard to which Katyayana (VI, 3, 
1 7) prescribes : ' YApajakalam asyam (scil. r&ranayam) 
avaguhati.' ' He hides the splinter of the wood of the 
sacrificial post in the rope (tied round the post).' — See 
Weber, Indische Studien, IX, 222. 

Verse 7. 

Note 1. Comp. below, IV, 6, 3. 

Note 2. Comp. VIII, 71, 12. kshaftraya sa'dhase. 

Verse 8. 

Note 1. The Earth is mentioned twice, firstly together 
with the Heaven, in the compound Dya'vd-Ksha'ma, and 
then separately as Prtthiv!. 

Verse 10. 

Note 1. On the wooden head-piece of the sacrificial post 
(/fcashala), see Schwab, Das Thieropfer, p. 9. 
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UANDALA III, HYMN 9. 
ASH7AKA III, ADHYAYA 1, VARGA 5-6. 

1. We, thy friends 1 , have chosen thee for our 
protection, (we) the mortals (thee) the god, the 
offspring of the Waters, the blessed one with fine 
splendour 2 , who gloriously advances, the unmenaced 
one. 

2. When thou, finding pleasure in the wood, hast 
gone to thy mothers, the Waters, that return of 
thine, Agni, (to this world) should not be slighted, 
when dwelling afar* thou hast come hither. 

3. High above (all) pungent sharpness thou hast 
grown up 1 , and verily thou art kind-hearted. Some 
go forward here and there ; others sit around thee, 
in whose friendship thou abidest 2 . 

4. He who has passed beyond (all) failures, 
beyond all hindrances 1 , the guileless, watchful ones 2 
have found him as a lion (is found), when he had 
gone into the Waters ; 

5. He who had run as it were by his own might, 
Agni, who thus dwelt in concealment — Him Mata- 
rbvan brought hither from afar, from the gods, when 
he had been produced by attrition (of the woods). 

6. (And thus) the mortals have taken thee up, 
O carrier of sacrificial food towards the gods ', be- 
cause thou, O (god) belonging to Manus, protectest 
all sacrifices by the power of thy mind, O youngest 
one! 

7 1 . This is something glorious; herein thy 
wonderful power shows itself even to the simple, 
that the cattle lie down round about thee when 
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thou hast been kindled, O Agni, at the approach of 
darkness 2 . 

8. Make your offerings in (Agni), the best per- 
former of worship, the sharp one who purifies with 
his flames 1 . Serve ye obediently the god, the quick 
messenger, the agile, the old, the adorable. 

9 1 . Three hundred and three thousand gods and 
thirty and nine did service to Agni. They sprinkled 
him with ghee and spread out for him the sacrificial 
grass : then they made him sit down as a Hotrt. 



NOTES. 

The same Rishi. The metre is Brzhati ; the last verse 
is TrishAibh. — Verse i = SV. I, 62. Verse 2 = SV. I, $$. 
Verse 9 =VS. XXXIII, 7 ; TB. II, 7, 12, 2. 

Verse 1. 

Note 1. For this expression, compare I, 30, 7; VIII, 21, 
2.9. 
Note 2. Comp. VIII, 19, 4. subhagam sudTditim. 

Verse 8. 

Note 1. Comp. I, 81, 5. ati vi'jvam vavakshitha; 102, 8. 
ati idam v/jvam bhuvanam vavakshitha. 

Note 2. The different officiating priests seem to be 
alluded to. 

Verse 4. 

Note 1. Comp. 1,42, 7. ati naA saj£ata^ naya ; VII, 97,4. 
parshat na^ ati s&s^ataA ; Lanman, Noun-Inflection, 467. 
Note 2. The gods who searched for Agni. 

Verse 6. 

Note L For dev^bhyaA havyavahana, comp. X, 1 1 8, 5 ; 
119, 13; 150,1. 

[46] S 
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Verse 7. 

Note 1. Comp. Prof, von Schroeder's translation of this 
verse, Kuhn's Zeitschrift, XXIX, 205. 

Note 2. Regarding apirarvar^, comp. VIII, 1, 29; Geldner, 
Vedische Studien, II, 178. I cannot adopt the conclusions 
of Prof. Bloomfield, Contributions to the Interpretation of 
the Veda, Fifth Series, p. 36. ' Wild animals run away 
from the fire at night, tame animals are attracted by it.' 
M. M. 

Verse 8. 

Note 1. For this Pada, comp. VIII, 43, 31 ; 102, 11 ; X, 
21,1. 

Verse 9. 

Note 1. This verse is identical with X, 52, 6. 
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MAA>#ALA III, HYMN 10. 
ASH7AKA III, ADHYAYA 1, VARGA 7-8. 

i \ Thee, O Agni, the highest king of human 
tribes, the god, thoughtful mortals kindle at their 
worship. 

2. Thee, O Agni, the Rhv'ig, the Hotrt, they 
magnify at the sacrifices. Shine as the guardian of 
Rita, in thy own house 1 . 

3. He indeed who may worship thee, the C&ta- 
vedas, with fuel, acquires abundance in valiant men, 
O Agni ; he will prosper. 

4. May He, the banner of the sacrifices, Agni, 
come hither with the gods, anointed by the seven 
Hotrz's J for the sake of the man who offers sacrificial 
food. 

5. Bring ye forward an ancient, mighty speech to 
Agni, the Hotrt, who is like a worshipper bearing 
the lights of prayers l . 

6. May our prayers increase Agni, since he is 
born deserving of praises, the conspicuous one, for 
the sake of great strength and wealth. 

7 1 . May Agni, as the best sacrificer at the worship 
(of men), perform the sacrifice to the gods for the 
man devoted to the gods. As a joyous Hotri thou 
reignest (passing) beyond (all) failures. 

8. Thus, O purifier, shine on us glorious abun- 
dance in heroes. Be the nearest (friend) to those 
who praise thee, for their welfare. 

9. Thus the priests full of admiring praise, having 
awoke, kindle thee, the immortal carrier of sacrificial 
food, the increaser of strength. 

s 2 
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NOTES. 

The same Rishi. The metre is Ush«ih. — Verse 5 = SV. I , 
98 ; TB. Ill, a, 11, 1. Verse 7=SV. I, 100. 

Verse 1. 
Note 1. The first Pada is identical with VIII, 44, 19. 

Verse 2. 
Note 1. Comp. above, I, 1, 8. 

Verse 4. 

Note 1. The most ancient list of officiating priests at the 
Soma sacrifice contained seven priests. See H. O., Religion 
des Veda, 383 seq. Hence Agni is called saptihota, cf. Ill, 
29, 14- 

Verse 5. 

Note 1. On vfp, see the note on III, 3, 1. As to the 
' lights ' of the vipas, comp. vSika/t gy6t\A-agr&A, VII, 101, 1, 
the expression ^yoti^sh/oma — though this word is not 
known in the Rig-veda — and the materials collected by 
Bergaigne, Religion VeVlique, I, 285. 

Verse 7. 
Note 1. The second Pada is identical with I, 15, 12. 
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M AND ALA III, HYMN 11. 
ASHrAKA III, ADHYAYA 1, VARGA 9-10. 

i. Agni is the Hotn, the Purohita of our worship, 
he who dwells among many tribes, He knows the 
sacrifice in due order. 

2. He, the immortal carrier of oblations, the 
\Js\g~ 1 , the messenger, with satisfied mind, Agni 
sets himself in motion * (incited) by the thought (of 
praying men ?). 

3. Agni takes heed 1 (of us) by the thought (the 
prayer ?), the banner of the sacrifice, the ancient 
one ; for his purpose triumphs 2 . 

4. The gods have made Agni, the old-renowned 
son of strength, the Gatavedas, their carrier (to- 
wards the sacrifice) \ 

5. Agni the undeceivable one who goes before the 
human tribes, he is the quick chariot ', ever new. 

6. Overcoming all attacks, He, the uninjured 
mind (power) of the gods, Agni, is most mightily 
renowned. 

7. Through the vehicle 1 (which carries the gods) 
towards the delights (of sacrifice), the worshipping 
mortal attains the dwelling-place 2 of (Agni) whose 
flames are purifying. 

8. May we, the priests, by our prayers obtain all 
the blissful gifts of Agni (Jatavedas. 

9. Agni ! May we win all the best things in 
(the trials of) strength. In thee the gods have 
established them 1 . 
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NOTES. 

The same Kishi. The metre is Gayatri. — Verse 2= VS. 
XXII, 16; TS. IV, i, 11,4; MS. IV, 10, 1. Verses 5, 7, 6 
= SV. II, 906-908. Verse 5=TB. II, 4, 8, 1. 

Verse 2. 

Note 1. Comp. Bergaigne, Religion V^dique, I, 57 seq. 
Note 2. On the intransitive use of rinv&ti, comp. Gae- 
dicke, Der Accusativ im Veda, p. 53. 

Verse 3. 

Note 1. The meaning seems to be that Agni is intent on 
his purpose (irtham, Pada 3); comp. I, io, 2. tit mdra// 
drtham /fcetati. 

Note 2. Comp. Neisser, Bezzenberger's Beitrage, XX, 42. 

Verse 4. 
Note 1. See the note on I, 127, 8. 

Verse 5. 

Note 1. On Agni considered as a chariot, see Bergaigne, 
Religion Vedique, I, 144. 

Verse 7. 

Note L Comp. I, 127, 8, note 1. 
Note 2. Comp. above, III, 2, 6. 

Verse 9. 

Note 1. I.e. all the best things (Pada 1) ; comp. VI, 5, 2. 
tv£ vasuni . . . & irire yagniykssJt. 
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MAA>Z>ALA III, HYMN 12. 
ASHTAKA III, ADHYAYA 1, VARGA 11-12. 

To Indra-AgnI. 
i. Indra-Agni, in consequence of our prayers 
come hither to the pressed (Soma), to the precious 
cloud \ Drink of it incited by our thoughts (i. e. by 
our prayers). 

2. Indra-Agni, the brilliant 1 sacrifice of him 
who praises you goes forward together (with the 
Soma libations, the praises, &c). Thus drink this 
pressed (Soma) ! 

3. By this stirring sacrifice I choose Indra and 
Agni who show themselves as sages 1 ; may they 
here satiate themselves with Soma. 

4. I call the bounteous 1 , the killers of foes 2 , the 
united conquerors, unconquered, Indra-Agnt, the 
greatest winners of booty. 

5. The praisers rich in hymns, knowing all the 
ways (of the sacrifice), laud you. Indra-Agni, 
I choose the food (which you give). 

6. Indra-Agni, you have hurled down by one 
deed the ninety strongholds together of which the 
Dasas were the lords. 

7. Indra-Agni, the thoughts (of the worshippers) 
go forward towards (you) from the work (of sacrifice) 
along the paths of JZtta.. 

8. Indra and Agni, yours are powerful abodes 
and delights. You cross the waters : this is the 
deed which belongs to you \ 

9. Indra and Agni, you display the lights of 
heaven in your deeds of strength; that mighty 
deed of yours has been known far and wide. 
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NOTES. 

The same Rtshi and metre. The hymn is addressed to 
the couple Indra and Agni. — Verses i-3=SV. II, J9-21. 
Verse i=VS. VII, 31; TS. I, 4, 15. 1; MS. I, 3, 17. 
Verses 4-6 = S V. II, 1 053- 1 054. Verses 5-8 = SV. 1 1, 925- 
928. Verse 5=MS. IV, 11, 1. Verse 6=TS. I, 1, 14, 1 ; 
MS. IV, 10, 5. Verses 9, 7, 8=SV. II, 1044-1045. Verse 9 
= TS. IV, a, 1 i, 1 ; 3, 13, 8 ; TB. Ill, 5, 7, 3 ; MS. IV, 10, 
4; 11, 1. 

Verse 1. 

Note L ' Cloud,' of course, means that which comes from 
the cloud. In the Soma hymns of the ninth Ma»</ala, the 
word nabhaA seems frequently to refer to the water with 
which the Soma is mixed (see IX, 69, 5 ; 71, 1. 3 ; 74, 4; 
83, 5 ; 86, 14; 97, 21 ; Prof. Hillebrandt's opinion on these 
passages is different, see his Vedische Mythologie, I, 212). 
Perhaps we should go too far in believing that in our verse 
the poet invited the gods to come and drink that water, 
but possibly the mixture of water and of the juice of the 
Soma plant descending from heaven and nourished by the 
heavenly waters represented itself to the poet's mind as 
something coming from, and thus being identical with, the 
cloud. 

Verse 2 

Note 1. On ketanaA, Prof. Max Miiller remarks, ' perhaps 
which appeals to you ... so that they take note of it.' 

Verse 3. 

Note L There may be doubts about kavi££Aada. Prof. 
Max Miiller remarks, ' is it, wishing for sages ? ' I think 
that my translation is recommended by X, 81, 1. pratha- 
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Verse 4. 

Note 1. Comp. I, 169, 5. i&yaA tosAtam&A ; VIII, 38, 2. 
to-rasa rathayavana . . . fndragni, and Brugmann in Kuhn's 
Zeitschrift, XXIV, 24. 

Note 2. Or, the killers of Vrrtra. 

Verse 8. 

Note 1. On aptiir and aptflrya, comp. Pischel, Vedische 
Studien, I, 122 seq., and H. O., Gottingische Gelehrte 
Anzeigen, 1 889, 4 seq. 
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MANDALA III, HYMN 13. 
ASHrAKA III, ADHYAYA 1, VARGA 13. 

i. To this god Agni I sing 1 for you most power- 
fully. May he come to us with the gods ; may he, 
the best sacrificer, sit down on the sacrificial grass. 

2. The righteous one to whose skill the two 
worlds (Heaven and Earth) and (all) blessings cling 
— Him the men rich in offerings magnify, Him those 
who long for gain, that they may obtain his blessing. 

3. He, the priest, is the guide of these (men) 1 , 
and he indeed (is the guide) of sacrifices. Praise 
ye this Agni who is the giver, the winner of wealth. 

4. May this Agni give us most blissful shelter 
for our (sacrificial) feast, whence he may shower 
wealth on us in heaven, the (human) dwellings 1 , and 
in the waters. 

5. The singers kindle Agni, the Hotrz, the lord 
of the tribes, the. brilliant, the wonderful, with his 
excellent thoughts \ 

6. And mayst thou, the best invoker of the gods, 
help us in our spell, in our hymns. Shine bliss on 
us, Agni whom the Maruts strengthen 1 , the greatest 
winner of thousandfold (wealth). 

7. Now bestow on us thousandfold wealth with 
offspring and prosperity, splendid, most powerful, 
and undecaying abundance in heroes, O Agni ! 
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NOTES. 

The Rishi is Rtshabha. VaLrvamitra. The metre is 
Anush/ubh. — Verses 6, 7 = MS. IV, 11, 2. — Comp. con- 
cerning this hymn, Aitareya Brahma»a II, 40. 

Verse 1. 

Note 1. Ar£a (ar£a) may be first or second person. 
Comp., for instance, VI, 16, 22. pra vaA sakhlya£ agnaye 
st6mam . . . ar£a gaya £a vedhase ; X, 50, 1. pra vdJi mahe 
. . . ar£a (Sawhitap. ar£a) vijva'naraya vijvabhtive, and see 
Benfey, Die Quantitatsverschiedenheiten in den Sawhita- 
und Pada-Texten der Veden, III, p. 8. — On the metre of 
the second Pada, comp. my Prolegomena, p. 188. 

Verse 3. 

Note L Perhaps we should supply, on account of the 
preceding nominative, vfpraA (' priest ') : of these (priests). 

Verse 4. 

Note 1. KshitibhyaA seems to me to be co-ordinated 
with divf and apsii a"; comp. X, 89, 11. The locative 
kshitfshu would not have suited the metre as well as the 
dative. Prof. Max Miiller proposes to translate : ' Whence 
he may shower wealth on our dwelling, whether he be in 
the sky or in the waters.' 

Verse 5. 

Note 1. Comp. X, 172, 2. a" yahi vasvya dhiya". 

Verse 6. 

Note 1. Comp. Sankhayana .Srautasutra VIII, 16. indraA 
marutvan . . . marutstotraA marudgawaA marudvrzdha/* 
marutsakha. 
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MAiVZ>ALA III, HYMN 14. 
ASHTAKA III, ADHYAYA 1, VARGA 14. 

i. The joy-giving Hotri has taken his place at 
the sacrifices 1 , He the true, the sacrificer, the highest 
sage, the worshipper. Agni whose chariot is lightning, 
the son of strength, whose hair is flame, has spread 
forth his light over the earth. 

2. It 1 has been offered to thee — be pleased with 
the adoring speech 2 — to thee who is observant of it, 
O righteous, strong one. Bring hither thou who art 
wise, the wise (gods). Sit down on the sacrificial 
grass in the middle (of it) for bliss, O worshipful one ! 

3. To thee, Agni, Night and Dawn who further 
thy strength 1 , shall hasten on the paths of the wind. 
When (the mortals) anoint the ancient one * with 
offerings, they 3 stand in the house as on a chariot- 
seat 4 . 

4. Mitra and Varu»a, O strong Agni, and all the 
Maruts shall sing to thee a pleasant song, when 
thou, O son of strength, standest with thy flames, 
a sun spreading out men 1 over the (terrestrial) 
dwellings. 

5. We have given thee thy desire to-day, sitting 
down near thee adoringly with outstretched hands 1 : 
sacrifice thou to the gods as a priest with thy mind 
most skilled in sacrifice, with unerring thoughts, 
O Agni ! 

6. From thee indeed, O son of strength, proceed 
manifold divine blessings and gains 1 . Give us 
thousandfold true wealth according to thy guileless 
word, O Agni ! 
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7. What we have done here for thee at this 
sacrifice, we mortals, O skilful and thoughtful god, 
take thou notice of all that, O (god) with the good 
chariot 1 ; make all this (sacrificial food) here savoury, 
immortal Agni ! 



NOTES. 

The same Rtshi. The metre is Trish/ubh. — Verse 5 = 
VS. XVIII, 75- 

Verse 1. 
Note 1. On vidatha, comp. I, 31, 6, note 2. 

Verse 2. 

Note 1. The subject to be supplied seems to be n&tn&A- 
uktiA. 

Note 2. The words namaA-uktim ^Tishasva form a paren- 
thesis, as Ludwig has seen. 

Verse 3. 

Note 1. It is possible that here, as in several other pas- 
sages, a confusion between the two verbs va^ayati and 
va^aydti has taken place. If the reading were va^ayanti, 
we should have to translate, ' Night and Dawn who are 
striving together (as if running a race against each other ?).' 

Note 2. The ancient one is Agni. 

Note 3. The two goddesses, Night and Dawn. 

Note 4. The Padapa/^a has vandhiira-iva, which may be 
the dual of vandhur (1, 34 9). But more probably it should 
be vandhure-iva (nom. dual, neuter or loc. sing.), comp. I, 
64, 9. £L vandhiireshu . . . tasthau ; I, 139, 4. adhi vam 
sthama vandhtire; III, 43, 1. vandhuresh/M/*, and see III, 
6, 10. adhvareVa. On contracted Pragr*'hya vowels, see 
H. O., Die Hymnen des Rig-veda, I, p. 456. 
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"Verse 4. 

Note L On nrfn and the different theories proposed for 
this word, see above, I, 146, 4, note 5. 

Verse 5. 
Note L Comp. X, 79, 2. uttanahasta^. 

Verse 6. 
Note 1. For this hemistich, comp. VI, 13, 1 ; 34, 1. 

Verse 7. 

Note 1. The traditional text has tvdm v/jvasya sura- 
thasya bodhi, which can only mean, ' take thou notice of 
every one who has a good chariot' — which Bergaigne 
(Quelques observations sur les figures de rhetorique dans 
le Rig-veda, p. 15) explains : ' Le char en question est la 
priere qui amene le dieu au sacrifice.' I believe that the 
text is corrupt ; instead of surathasya I think we should 
read surathasya (=suratha asya). 



Digitized by 



Google 



MAiWMLA III, HYMN 1 5. 27 I 

MAA>Z?ALA III, HYMN 15. 
ASH7AKA III, ADHYAYA 1, VARGA 15. 

1. Flaming with thy broad stream of light beat 
away fiends, sorcerers, plagues. May I dwell in 
the protection of the great, well-protecting (god), 
under the guidance of Agni who readily listens to 
our call. 

2. Be thou our protector when this dawn shines 
forth, be thou (our protector) when the sun has risen. 
Cherish, O Agni, well-born in body, this praise of 
mine as (a man rejoices) in the birth (of a son), in 
his own offspring 1 . 

3. Beholding men, shine thou after many (dawns) \ 
O bull, Agni, red in the dark (nights). O Vasu! 
Lead us and bring us across anguish. Help us, 
the Usigs*, to wealth 3 , thou youngest (of the gods) ! 

4. Shine, O Agni, thou the invincible bull, who 
hast conquered all strongholds and all delights, the 
leader of the first, the protecting 1 , mighty sacrifice, 
O (S&tavedas, best guide. 

5. O singer, thou who art wise, brightly shining 
towards the gods 1 , bring to us thy many perfect 
shelters, and gain like a victorious car 2 ; Agni, (carry) 
thou (hither) towards us the two well-established 3 
worlds (Heaven and Earth). 

6. O bull, increase and rouse our gains. Agni ! 
(Increase) for us the two worlds (Heaven and Earth) 
rich in milk, O god together with the gods, shining 
with beautiful shine ! May a mortal's hatred never 
enclose us. 

7 = 111, 1, 23. 



Digitized by 



Google 



272 VEDIC HYMNS. 



NOTES. 

The Rishi is Utkila Katya, the metre Trish/ubh. — 
Verse i=VS. XI, 49; TS. IV, i, 5, 1 ; MS. II, 7, 5; 
III, i ; 6. 

Verse 2. 

Note 1. Comp. VII, 1, 21. tanaye nitye ; X, 39, 14. nit- 
yam na sunum tanayam dadhana^, and besides II, 26, 3. 
^anena . . . vis£ . . .^anmana . . . putra/A ; Hirzel, Gleich- 
nisse und Metaphern im Rig-veda, 77. 

Verse 3. 

Note 1. For this expression, compare IV, 19, 8 ; IX, 71, 
7 ; X, 31, 7, and especially III, 6, 7 ; VI, 39, 4. 

Note 2. The poet compares himself and his friends with 
the mythical priestly tribe of the Usigs (Bergaigne, Religion 
Vddique, I, 57 seq.), using, as it seems, at the same time 
the word usfgaJi in its adjective sense ' the willing ones.' 

Note 3. The Padapa/Aa is right in giving raye" ; comp. 
VIII, 26, 13. subhi Valerate. 

Verse 4. 
Note 1. Is the text correct ? I think that p&y6A should 
be corrected into payo or payuA: 'the leader and protector 
of the first mighty sacrifice.' The mistake may have been 
caused by the genitives which surround the word. 

Verse 6. 

Note 1. Geldner (Vedische Studien, I, 160) translates this 
hemistich: 'Die vielen sicheren Zufluchtsorte (=Opfer- 
platze) bis zu den Gottern erleuchtend als Weiser, o Sanger.' 
I do not believe that s&rma. is the object of didy&naA ; and 
' Zufluchtsorte = Opferplatze ' is too much in the style of 
Sayawa. I take a^Midra s&rma. as depending on abhi 
vakshi ; comp. I, 34, 6. tridha'tu sirma. vahatam. 

Note 2. For abhi vakshi va^m, comp. Ill, 30, 11 ; VI, 
21, 12. 

Note 3. On sum£ka, comp. Windisch, Festgruss an 
Boehtlingk, 114. 
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MAiVZ>ALA III, HYMN 16. 
ASHTAKA III, ADHYAYA 1, VARGA 16. 

i. This Agni rules over abundance in valiant 
men, over great happiness. He rules over wealth 
consisting in offspring and cows ; he rules over the 
killing of foes. 

2. O Maruts 1 , ye men, cling to this furtherer 2 who 
possesses joy-furthering boons — (the Maruts) who* 
in battles overcome ill-minded (foes), who have 
deceived the enemy 4 day by day. 

3. As such, O bounteous Agni, prepare 1 us riches 2 
and wealth in valiant men, which, O highly glorious 
one, may be most exalted, rich in offspring, free from 
plagues, and powerful. 

4. The maker who victoriously (stands) over all 
beings, the maker who makes the praise arrive 
among the gods 1 : he stands firm among the gods, 
among the host of heroes, firm also in the praise of 
men. 

5. Give us not up, Agni, to want of thought 1 nor 
to want of heroes nor to want of cows, O son of 
strength, nor to the scoffer. Drive away hostile 
powers 2 . 

6. Help us at this sacrifice, O blessed one, with 
mighty gain which is accompanied by offspring, O 
Agni ! Let us be united with greater, gladdening, 
glorious wealth, O thou of mighty splendour ! 
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NOTES. 

The same Risbi. The metre is Pragatha, each Pragatha 
distich being composed of one Br/hati and one Satobrchatt. 
The position of the Sukta in the collection and the opening 
words of verse 3 show that the three Pragathas are not 
independent, but form one hymn. — Verse 1 =s SV. I, 60. 

Verse 2. 

Note 1. Comp. VII, 18, 25. imam naraA marutaA s&r- 
£ata anu. 

Note 2. The passages which Grassmann gives for the 
meaning of vr/dh, * starkend, erquickend,' I, 167, 4 ; X, 89, 
10, are quite doubtful. Probably we should have to alter 
the accent and read vrzdham. 

Note 3. The relative clause seems to refer to the Maruts, 
not to the goods (rayaA). 

Note 4. Comp. VI, 46, 10. ye - . . . iatrum adabh&A. 

Verse 3. 

Note 1. Literally, ' sharpen.' 

Note 2. The genitive seems, as is also Prof. Ludwig's 
opinion, to be the partitive genitive, so that the literal 
meaning would be : ' Prepare us (a deal) of riches and of 
wealth,' &c. Comp. pfba sutasya, 'drink of the pressed 
Soma,' &c. 

Verse 4. 

Note 1. On iikrlA dev&hu a* duvaA, comp. IV, a, 9 ; 
VIII, 31, 9. 

Verse 5. 

Note 1. On amati, comp. above, III, 8, 2, note. 
Note 2. Comp. VI, 59, 8. apa dv&hamsi a* kr*"tam. 
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MAWZ?ALA III, HYMN 17. 
ASHTAKA III, ADHYAYA 1, VARGA 17. 

i. He who is inflamed after the primitive ordi- 
nances, is anointed with ointments 1 , the giver of all 
treasures, he whose hair is flame, whose stately robe 
is ghee, the purifier, skilled in sacrifice, Agni — that 
he may sacrifice to the gods. 

2. As thou hast performed, O Agni, the HotWs 
duty for the Earth, as thou hast done it for Heaven, 
O (Patavedas, full of intelligence, in the same way 
sacrifice with this offering to the gods. Prosper 
this sacrifice to-day as thou hast done for Manus. 

3. Thou hast three lives, O (Jatavedas, and three 
births from the Dawn *, O Agni ! Being wise, sacrifice 
with these to the favour of the gods, and bring 
luck and welfare to the sacrificer. 

4. Praising Agni full of splendour, full of beauty, 
we adore thee, O £atavedas, deserving to be 
magnified. Thee the gods have made their mes- 
senger, their steward 1 , and carrier of offerings, the 
navel of immortality. 

5. O Agni, the Hotrt who before thee was an 
excellent sacrificer, who verily 1 sat down and brought 
luck by himself 2 : sacrifice according to his rules, 
O intelligent one, and set down our sacrifice at the 
feast of the gods. 

NOTES. 

The Rishi is Kata VaLrvamitra, the metre TrishAibh. — 
Verse 1 = TB. I, a, 1, 10. Verse 3 = TB. Ill, i, 11,2; 

T 2 
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MS. IV, ii, i ; 12, 5. Verse 4 = TB. Ill, 6, 9, 1 ; MS. IV, 
13. .5- 

Vers© 1. 

Note L Possibly the poet intended to allude also to the 
other meaning of aktubhiA, which means both ' ointments ' 
and 'nights.' The nights render Agni conspicuous and 
anoint {zng) him as it were with beauty. I do not believe 
that the existence of a Vedic word aktii, ' ointment,' should 
be denied; cf. Bechtel, Nachrichten d. Gottinger Ges. d. 
Wiss. 1894, p. 398. 

Verse 3. 

Note 1. See Bergaigne, Religion V^dique, II, 14. Prof. 
Max Miiller translates : Three lives are thine, the dawns are 
thy three birthplaces, or three dawns are thy birthplaces. 

Verse 4. 
Note 1. See above, I, 58, 7, note 1. 

Verse 5. 

Note 1. Literally, 'doubly.' Grassmann is right in 
observing that the Vedic poets show a certain predilection 
for the word dvita" when speaking of Agni's being estab- 
lished and doing his work at the sacrifice. Prof. Max 
Miiller thinks of Agni's two homes, earth and heaven. 

Note 2. On the Hotr* more ancient than Agni, comp. 
Bergaigne, Religion Wdique, 1, 109. Probably this simply 
refers to the Agni or the fire used at former sacrifices. 
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MA.VZ>ALA III, HYMN 18. 
ASH7A.KA III, ADHYAYA 1, VARGA 18. 

i. Be kind, O Agni, when we approach thee, as 
a friend a friend, as parents 1 , a straight leader. 
For full of deceit are the tribes of men : burn thou 
against (all) malign powers so that they turn back. 

2. Burn, O Agni, the nearer enemies, burn the 
curse of the distant evil-doer. Burn, O Vasu, 
seeing the unseen ones. May thy never-ageing, 
never- tiring flames 1 spread out. 

3. Wishing for (thy blessings), O Agni, by fuel 
and ghee I offer this sacrificial food for (the attain- 
ment of) advancing power and of strength ; wor- 
shipping thee with my spell as far as I have power 
(I offer) this divine prayer for the attainment of 
hundredfold blessings). 

4. (Shining) forth with thy flame, O son of strength, 
praised (by us), bestow mighty vigour on those who 
toil for thee, bright luck and welfare, O Agni, on 
the Visvamitras ! We have cleaned thy body many 
times. 

5. Give us treasures, O best gainer of riches : 
such indeed art thou, Agni, when thou hast been 
kindled. In the blessed praiser's house thou hast 
placed, together with wealth, thy mighty(?) arms 1 , 
thy marvellous shapes. 

NOTES. 

The same Rishi and metre. — Verse 2 = TA. IV, 5, 5. 
Verse 3 = AV. Ill, 15, 3- 



Digitized by 



Google 



278 VF.DIC HYMNS. 



Verse 1. 

Note 1. It is rather strange that Agni is compared with 
the two parents. Generally it is the two Ajvins, or Heaven 
and Earth, or the pair of Indra and Varu«a, &c, who are 
compared with father and mother (see Hirzel, Gleichnisse 
und Metaphern im Rigveda, 71 seq.). No doubt in our 
verse the dual was chosen on account of the metre. — I do 
not think that Bollensen (Orient und Occident, 11,473) an( ^ 
Kirste (Bezzenberger's Beitrage, XVI, 297) are right in 
believing that a dative of pitn' is found here, and in trans- 
lating : ' as a good (son) to his father.' 

Verse 2. 

Note L The meaning of ay^saA is doubtful ; comp. 
Brugmann in Kuhn's Zeitschrift, XXIV, 24 seq. ; M. M., 
vol. xxxii, p. 371 (VI, 66, 5); von Bradke, Festgruss an 
Roth, 124. 

Verse 5. 

Note 1. On sr/pra, see I, 96, 3, note 3. Karasna must 
mean something like ' arm,' though the exact meaning is 
doubtful. In VIII, 32, 10 the compound srtprakarasna 
occurs. Prof. Max Miiller writes : ' Thou hast brightly 
assumed a body with soft arms or with stretched-out arms, 
if we do not read sr/prakarasna.' 



Digitized by 



Google 



MAJVDALA III, HYMN 1 9. 279 

MAA>Z?ALA III, HYMN 19. 
ASHFAKA III, ADHYAYA 1, VARGA 19. 

i. I choose Agni as Hotri at this sacrificial meal, 
the clever sage all-knowing and not foolish. May 
he, the excellent sacrificer, sacrifice for us amid the 
host of the gods ; may he obtain liberal boons 
(for us) for the sake of wealth and strength. 

2. To thee, O Agni, I stretch forth the (ladle) 
rich in sacrificial food, splendid, full of gifts, full of 
ghee. From left to right, choosing the host of the 
gods \ he has established the sacrifice with gifts and 
goods 2 . 

3. Whoever is favoured by thee, is blessed 
with the sharpest spirit. Favour him with good 
offspring, O god rich in favours l ! Agni, may we, 
(dwelling) in the copiousness of manliest wealth, be 
rich in perfect praise of thee, the Vasu. 

4. On thee indeed, O Agni, sacrificing men have 
put many faces of (thee) the god \ Bring hither 
then the host of the gods, O youngest one, when 
thou wilt sacrifice to-day to the divine host 2 . 

5. When the gods will anoint thee as the Hotri 
at the sacrificial meal making thee sit down for the 
sacrifice, be thou here, O Agni, our furtherer, and 
bestow glory on our bodies. 

NOTES. 

The Risbi is Gathin Kaurika, the metre Trish/ubh. — 
Verse 3 = TS. I, 3, 14, 6 ; MS. IV, 14, 15. 
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Verse 2. 

Note 1. Comp. below, IV, 6, 3. This parallel passage 
shows that pradakshi«ft belongs to urawaA, not to arret. 
Agni is represented as choosing, i.e. inviting the host of 
the gods by moving around the sacrificial food from left to 
right. See concerning the Paryagnikarawa, which seems 
to be alluded to, Hillebrandt, Neu- und Vollmondsopfer, 
42 seq. 

Note 2. Or, ' with the (divine) givers and with the 
Vasus.' 

Verse 3. 

Note 1. Boehtlingk-Roth seem to be right in reading 
jiksho. Comp. VIII, 52, 8. yasmai tvam . . . .rfksho jfkshasi 
dlrushe. 

Verse 4. 

Note 1. They have inflamed many fires, each of which is 
a face of the god Agni. 

Note 2. Or, ' that thou mayest sacrifice,' &c. See Del- 
briick, Syntaktische Forschungen, I, 148. 
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MANDALA III, HYMN 20. 28 1 

MAA>Z>ALA III, HYMN 20. 
ASH7-AKA III, ADHYAYA 1, VARGA 20. 

1. The carrier (of the gods) 1 calls by his hymns 
Agni, Ushas (dawn), the two Asvins, Dadhikri 2 at 
daybreak. May the gods rich in light, unanimously 
longing for our sacrifice, hear us. 

2. Agni, threefold is thy strength ; three are thy 
abodes; three are thy many tongues, O thou who 
art born in J&tal And three, O Agni, are thy 
bodies beloved by the gods. With these protect 
our prayers unremittingly, 

3 1 . Agni! Many are the names, O Gatavedas, 
of thee the immortal one, O self-dependent god ! 
And whatever the secret powers of the powerful 2 
are, thou all-enlivener, in thee they have placed 
together (those) many (powers), O (god) after whose 
relations men ask s . 

4. Agni is the divine leader of the divine tribes 
like Bhaga, the guardian of the seasons 1 , the 
righteous. May He, the killer of VWtra 1 ', the 
ancient one, the possessor of all wealth, bring the 
singer across all troubles. 

5. I invite hither 1 Dadhikri 2 , Agni, and the 
goddess Ushas, BWhaspati and the god Savitrz, 
the A.rvins, Mitra and Varu«a and Bhaga, the 
Vasus, Rudras, and Adityas. 

NOTES. 

The same Rishi and metre. — Verse % = TS. II, 4, 11, 
a; III, 2, 11, 1; MS. II, 4, 4. Verse 3 = TS. Ill, 1, 
11,6. 
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"Verse 1. 

Note 1. The 'carrier' of the gods is the Hotr*. See 
above, I, 127, 8, note 1, and compare the article of 
Dr. Neisser quoted there. See also M. M., vol. xxxii, 
pp. 40-43 (I, 6, 5). 

Note 2. On Dadhikra or Dadhikravan, the deified horse 
of Trasadasyu, see Pischel, Vedische Studien, I, 124 ; Lud- 
wig, vol. iv, p. 79; H. O., Religion des Veda, 71. Prof. 
Max Miiller writes, ' It seems to me some form of Agni 
generally in company with matutinal gods.' 

"Verse 3. 

Note L The reader who compares this passage with 19, 
4, will observe a general resemblance pointing to the 
conclusion that both verses belong to the same author. 

Note 2. M&ySA maymam : comp. concerning the idea of 
mayf, H. O., Religion des Veda, 163, 294. 

Note 3. With pr/sh/abandhu, comp. bandhupr/^A, ban- 
dhvesha. 

Verse 4. 

Note 1. Perhaps ritu-ptUi should be changed into n'ta- 
P&A : ' the god who protects the Rita., the righteous.' 
Note 2. Or ' the killer of foes.' 

Verse 5. 

Note 1. Possibly we have to read, on account of the 
metre, iha hve. 
Note 2. See above, verse 1, note 1. 
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MAiVDALA III, HYMN 21. 283 

MAA>Z>ALA III, HYMN 21. 

ASH7AKA III, ADHYAYA 1, VARGA 21. 

i. Take this our sacrifice to the immortals; 
accept graciously these offerings, £atavedas. 
O Agni, partake of the drops of fat and ghee, 
O Hotrt, having sat down as the first. 

2. To thee, O purifier, the drops of fat mixed 
with ghee drip down. O (god) who followest thy 
own ordinances, give us the best boon for this feast 
to which the gods come eagerly. 

3. To thee, the priest, O Agni, (belong) the drops 
dripping with ghee, O good one ! Thou art kindled 
as the best i?z'shi. Be a furtherer of our sacrifice ! 

4. For thee, O liberal one 1 , full of power, the 
drops of fat and ghee drip down, O Agni ! Praised 
by the sages thou hast come hither with mighty 
light. Accept graciously the offerings, O wise one ! 

5. For thee the richest fat 1 has been taken out 
from the midst. We give it to thee. On thy skin, 
O Vasu, the drops drip down. Accept them eagerly 
for each of the gods. 

NOTES. 

The same fiishi. Verses 1 and 4 are TrishAibh, verses 
2 and 3 Anush/ubh, verse 5 Virarfrupa Satobrzhatl. 

The hymn belongs to the ritual of the animal sacrifice. 
It has to be recited, according to the prescription of the 
later Vedic texts, while the vapa (omentum) of the 
sacrificial animal is roasted and the drops of fat drip down 
from it. See Schwab, Das Altindische Thieropfer, p. 1 14 
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seq., and the Sutra texts quoted by him (for instance, 
Ajvalayana Srautasutra 111,4, *)• Bergaigne (Recherches 
sur l'Histoire de la Liturgie V^dique, 18) seems to be right 
in observing: ' Bien qu'il (1'hymne III, 21) soit recite" tout 
d'une piece dans le pajubandha, pendant la cuisson de la 
vapa, pour les gouttes de graisse qui tombent dans le feu, 
sa complexity metrique . . . le trahit et nous y fait voir une 
simple collection de vers liturgiques.' It may be observed, 
however, that the two last verses seem to form a distich of 
an irregular Pragatha type; comp. H. O., Die Hymnen des 
Rigveda, vol. i, p. 118. — Verses 1-5 = TB. Ill, 6, 7, 1. 2 ; 
MS. IV, 13, 5. 

Verse 4. 

Note 1. On the word idhrigu, cf. Bloomfield, American 
Or. Soc. Proceedings, March, 1894, p. cxxiii. 

Verse 5. 

Note L Vapakhyaw haviA, Sayawa. This explanation is 
evidently correct. After the sacrificial animal has been 
killed, the omentum, which is very rich in fat, is first drawn 
out of its body and offered. See H. O., Die Religion des 
Veda, 360 seq. 



Digitized by 



Google 
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MAA^ALA III, HYMN 22. 
ASH7AKA III, ADHYAYA 1, VARGA 22. 

i. This is that Agni with whom the desiring 
Indra took the pressed Soma into his body. 
Having obtained thousandfold strength like a 
horse, a racer 1 , thou art praised, O (7atavedas! 

2 \ Thy splendour, O Agni, which dwells in 
heaven and on earth, in the plants, O worshipful 
one, and in the waters, wherewith thou hast spread 
through the wide air — that light of thine is fierce, 
waving ', man-beholding. 

3. Agni, thou goest to the floods of heaven. 
Thou hast spoken to the gods who are liberal (?) \ 
(Thou goest) to the waters which (dwell) on high 
in the ether of the sun, and to those which approach 
below. 

4. May the fires of the soil united with those on 
the hill-sides 1 , without guile graciously accept our 
sacrifice and plentiful food free from all plague. 

5 = 111, 1, 23. 

NOTES. 

The same i?»shi. The metre is TrishAibh, except in 
verse 4 which is AnushAibh. — A conjecture on the ritual 
use for which the hymn has been composed, see in the note 
on verse 4. — Verses 1-5 = VS. XII, 47-51 ; TS. IV, 2, 4, 
2. 3; MS. II, 7, 11. — A sort of commentary on this 
hymn is found in the £atapatha Brahmawa VII, 1, 1, 
22 seq. 

Verse 1. 

Note 1. In the traditional text the words, * a horse, 
a racer,' are accusatives. But it is the atya who attains 
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(san) the vSga. and who is called va^fn (comp. M. M., 
vol. xxxii, pp. 116, 44a, and on sapti, ibid. p. 10a): see 
I, 130, 6; III, a, 7 ; 38, 1 (V, 30, 14; IX, 93, 1 ; 96, 15, 
&c.) ; VII, 24, 5 5 IX, 43. 5 5 8a, a ; 85, 5 ; 86, 3 ; 96, ao ; 
X, 96, 10 (I, 5a, 1, and III, a, 3 do not contradict this). 
Pischel (Vedische Studien, I, 105) believes that atyam na 
stands for AtyaA na, which seems impossible to me. But 
I think that we should correct the text and read ityaA 
na saptiA. The preceding accusatives have caused the 
blunder. 

Verse 2. 

Note 1. Comp. Grassmann, Kuhn's Zeitschrift, XVI, 165. 
Note 2. Comp. ketu-6 aroava^ sffryasya, VII, 63, a. 

Verse 8. 

Note 1. In the translation of dhfshwya I have followed 
Pischel, Vedische Studien, II, 87, though this translation is 
quite uncertain. Should the meaning be : ' the gods who 
dwell on the dhishwya altars ' ? 

Verse 4. 

Note 1. Agni purishya, i. e. the fire dwelling in the soil 
(comp. Roth in Kuhn's Zeitschrift, XXVI, 64), is mentioned 
very frequently in the Mantras belonging to the Agni- 
£ayana, i. e. to the construction of the brick altar. Agni is 
considered as residing in the soil used at that rite. Now in 
the Ya^us texts the whole of our hymn occurs among the 
texts to be recited at the Agni£ayana (Taitt. Szmh. IV, 2, 
4, a, &c. ; comp. also Arvalayana .SrautasOtra IV, 8, ao). 
Perhaps we may conjecture, therefore, that the Agni£ayana 
rite in its simplest form was known already in the Rig-veda 
period, and that our hymn was destined for it. — The 
pravana fires (fires dwelling on the hill-sides) may be the 
fires dwelling in the rivers which run down the pravawas or 
descents. 



Digitized by 



Google 



MANDALA III, HYMN 2%. 287 

MAA>Z?ALA III, HYMN 23. 
ASH7AKA III, ADHYAYA 1, VARGA 23. 

i. Produced by attrition, well preserved in his 
abode, the young sage, the leader of worship, Agni 
ever young in the forests 1 that grow old — (7atavedas, 
has here assumed immortality *. 

2. The two Bharatas 1 , Deva^ravas and Devavata, 
in the midst of wealth have produced by attrition 
Agni the skilful (god). Agni, look forth with 
mighty wealth, and then be * for us a guide of food 
day by day. 

3 1 . The ten fingers have brought him to the 
birth, the ancient, beloved (Agni), well born in his 
mothers 2 . Praise, O Devasravas, the Agni of 
Devavata who 8 should be the lord of people. 

4. I have laid 1 thee 2 down in the best (place) of 
the earth 8 , in the place of I/a 3 , in the auspiciousness 
of days. O Agni, as the god who has belonged to 
Manus 4 , shine with wealth on the Dr/shadvatf, on 
the Apaya, on the Sarasvatl. 

5 = 111, 1, 23. 

NOTES. 

The Rt'shls are Dev&rravas Bharata and Devavata Bha- 
rata (see verse 2); the metre is TrishAibh (verse 5 
Satobrmati). — No verse occurs in the other Samhitas. 

Verse 1. 

Note 1. The 'forests' are the fuel. 'Does the poet 
mean : Never consumed in the consumed wood or forests, 



Digitized by 



Google 



288 VEDIC HYMNS. 



i. e. the fire burns and is kept alive while the wood is burnt 
up?' M. M. 

Note 2. Or, ' he has received the drink of immortality ' — 
which may refer to the ghee offered in the fire. 

Verse 2. 

Note 1. On the tribe of the Bharatas haying their seats, as 
verse 4 seems to show, on the borders of the Sarasvatl and 
of the Dn'shadvatl, see H. O., Buddha (first edition), 413 
seq. 

Note 2. This is an imperative in -tat, signifying, as 
Delbruck has shown (Syntaktische Forschungen, III, 2 seq. ; 
Altindische Syntax, 363), an injunction to be carried out 
after something else has been done or has happened. Agni 
is first to look about (vf parya), and shall then become 
(bhavatat) a guide of food, i. e. he shall lead plenty of food 
to the worshipper's house. — Prof. Max Miiller translates 
isham neta", ' a guide to food.' 

Verse 3. 

Note 1. Should this Satobrthati, standing alone among 
TrishAibh verses, be considered as forming a distich to- 
gether with verse % ? Comp. H. O., Die Hymnen des Rig- 
veda, vol. i, p. 102, note 7. 

Note 2. The woods. 

Note 8. Agni, not Devavata, is referred to. 

Verse 4. 

Note 1. Or, 'he has laid.' The form may be first or 
third person, present or perfect. 

Note 2. Agni is addressed. 

Note 3. The best place of the earth, the place of I/a 
(i. e. of the nourishment coming from the cow, of the ghee 
offered into Agni) is the sacrificial ground or more 
especially the spot on which the sacrificial fire is estab- 
lished. 

Note 4. Or ' to men.' The Padapa//fca has manushe, but 
manushaA seems more probable. 
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MAA^ALA III, HYMN 24. 
ASHTAKA III, ADHYAYA 1, VARGA 24. 

1. Agni, be victorious in battles ; thrust away the 
plotters. Difficult to overcome, overcoming malign 
powers, bestow splendour on (the worshipper) who 
fits out the sacrifice as a vehicle 1 . 

2. Agni, thou art kindled with nourishment \ the 
immortal offerer of a feast (to the gods). Accept 
graciously our worship. 

3. Agni, wakeful one, son of strength, into whom 
offerings are poured, sit down with thy splendour 
on this sacrificial grass of mine. 

4. Agni, together with all Agnis, with the gods 
exalt our prayers and those who are respectful at 
the sacrifices. 

5. Agni, give wealth to the worshipper, abun- 
dance in valiant men ; further us * that we may be 
rich in sons. 



NOTES. 

The Risbi is Vuvamitra, the metre Gayatrt, the first 
verse Anush/ubh. On this combination of a begin- 
ning AnushAibh with Giyatris following, comp. H. O., 
Die Hymnen des Rig-veda, vol. i, p. 148. — Verse 1 = VS. 
IX, 37. Verse 5 = TS. II, 2, 12, 6; MS. IV, 12, 2; 14, 6. 
[46] U 
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Verse 1. 

Note 1. See above, III, 8, 3, and on ya^wavahas, I, 127, 
8, note 1 ; Bergaigne, Religion Wdique, II, 287, note %. 

Verse 2. 

Note 1. I/a*: especially designating the nourishment 
coming from the cow (personified as I/a), such as ghee. 

Verse 6. 
Note 1. Literally, ' sharpen us.' 
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MAiVDALA III, HYMN 25. 29 1 

MAA>Z>ALA III, HYMN 25. 
ASH7AKA III, ADHYAYA 1, VARGA 25. 

i. Agni, thou art for ever the wise son of Heaven 
and of the Earth, the all-wealthy one. In thy 
peculiar way 1 sacrifice here to the gods, O intelli- 
gent one ! 

2. Agni, the knowing, obtains (for his worshipper) 
heroic powers ; he obtains (for him) strength, being 
busy for the sake of immortality. Bring then the 
gods hither, O (Agni), rich in food. 

3. Agni, the wise, shines on Heaven and Earth, 
the two immortal goddesses who encompass all 
people — he who rules through his strength, and who 
is full of light through adoration. 

4. Agni and Indra, come hither to the sacrifice in 
the house of the worshipper rich in pressed (Soma), 
never failing, ye two gods, at the drink of Soma. 

5. Agni, thou art kindled in the house of the 
waters, (our) own (god), O son of strength, (7atavedas, 
who exaltest the abodes (in which thou dwellest) by 
thy blessing. 

NOTES. 

The same Rishi. Metre, Vira,£\— Verse 4= MS. IV, 12, 6. 

Verse 1. 
Note 1. On r/dhak, see Pischel, Vedische Studien, II, 45. 
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MAM9ALA III, HYMN 26. 
ASH7AKA III, ADHYAYA 1, VARGA 26-27. 

i. With our offerings revering in our mind Agni 
Vauvinara, the follower of truth, the finder of the 
sun — we, the Kurikas 1 , desirous of goods, call with 
our prayers the god who gives rain, the charioteer, 
the cheerful. 

2. We call that beautiful Agni to help us.Vaisva- 
nara, MitarLrvan the praiseworthy 1 ; we the men 
(call) Brzhaspati 2 for (the worship) of the divine 
host, the priest who hears us, the guest who swiftly 
glides along. 

3. Vaisvanara, neighing like a horse, is kindled 
by the women \ by the Kurikas, from age to age ; 
may this Agni give us abundance in valiant men 
and in horses and treasures, he who wakes among 
the immortals. 

4. May the Va^as 1 come forward, the Agnis with 
their powers. United 2 they have harnessed the 
spotted deer for their triumphal procession 3 . The 
Maruts, mightily growing, the all-wealthy, make the 
mountains tremble, the unbeguiled ones. 

5. The Maruts who possess the beauty of Agni \ 
belong to all races of men. We implore their fierce, 
strong help. They are tumultuous, the sons of 
Rudra, clothed in rain, hot-spirited like lions 2 , givers 
of rain. 

6. We implore with our best praises every host, 
every troop (of the Maruts) 1 , the splendour of Agni, 
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the power of the Maruts. With the spotted deer as 
horses 2 , with gifts that cannot be taken away, they 
go to the sacrifice wise in the (sacrificial) ordinances s . 

7. Agni am I, by birth CPatavedas. Ghee is my 
eye ; (the drink of) immortality is in my mouth. The 
threefold song 1 traversing the aerial space, the im- 
perishable Gharma 2 , the sacrificial food am I by name. 

8. With three purifying strainers he (Agni) puri- 
fied the song, with his heart the thought, discovering 
the light. The mightiest treasure he produced by 
the powers of his own nature, and then he looked 
over heaven and earth. 

9. Carry him who is the inexhaustible spring with 
a hundred rills, who has knowledge of prayers (?), 
the father of (every speech) that should be uttered, 
the roaring one 1 , gladly excited in the lap of his 
parents — carry him the truth-speaking across (all 
dangers), O ye two worlds ! 



NOTES. 

VLrvamitra is the Rishi of this Sflkta with the exception 
of the seventh verse of which the Atman or Brahman is the 
A'z'sht. The metre is Gagati verses 1-6, Trish/ubh verses 
7 _o._ Verse 5 = TB. II, 7, 12, 3. Verse 7 = VS. XVIII, 
66; MS. IV, 1 a, 5. 

The position of this Sflkta in the collection shows that it 
is to be divided into three independent hymns. This is 
confirmed by the metre, the first and second of these three 
hymns being in Gagati, the third in Trish/ubh, and also by 
the contents : the first hymn is addressed to Agni VaLrv&- 
nara, the second to Agni accompanied by the Maruts, 
the third contains mystical speculations about the nature 
and the deeds of Agni. 
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Verse 1. 

Note 1. The Kmikas are identical with the Vijvamitras, 
or possibly the latter form one branch of the Kurikas ; see 
H. O., Zeitschrift der Deutschen Morgenlandischen Ge- 
sellschaft, XLII, 209. 

Verse 2. 

Note 1. On the relation of Mataruvan to Agni, see above, 
I, 96, 4, note 1. 

Kote 2. Brthaspati, though in his origin distinct from 
Agni, is here identified with him, like MatarLrvan. 

Verse 3. 
Note 1. By the ten fingers. Comp. above, I, 71, 1. 

Verse 4. 

Note 1. I adopt the interpretation of Bergaigne (Religion 
Vetlique, II, 405, note 1) and Pischel (Vedische Studien, I, 
46). V&gkh seems to be the proper name synonym with 
/?*bhavaA ; the Maruts may be called YSgkh as they are 
called several times RibhukshinaA. But it is possible that 
we should have to translate simply, ' May the powers of 
strength,' &c. ; comp. below, 27, 1. 

Note 2. Possibly we have to supply, ' united with their 
spotted deer, with their beauty,' &c. ; see II, $6, 2. yagnzlA 
sammula/t pr/shatibhiA rishtibhift ; VII, 56, 6. sriyi sam- 
mulayfc. Or the meaning may be, ' the Maruts united with 
Agni or with the Agnis;' comp. I, 166, 11. sammijlaA 
Indre. 

Note 3. On jubhi, see M. M., I, 87, 3, note 2 (vol. xxxii, 
p. 162). 

Verse 5. 

Note 1. Or, they receive their beauty through Agni. 

Note 2. Of heshakratu the probable explanation has 
been given by Pischel, Vedische Studien, I, 48. See also 
von Bradke, Kuhn's Zeitschrift, XXVIII, 297. 
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Verse 6. 

Note 1. Comp. V, 53, 11, vol. xxxii, p. 320. 
Note 2. Comp. II, 34, 4, vol. xxxii, p. 302, note 5. 
Note S. The text has vidatheshu. 

Verse 7. 

Note 1. Comp. VIII, 51, 4. arkam saptarirsha«am . . . 
tridha'tum uttame" padd. Is the song called tridha'tu because 
it is sung by the three Udgatr*s (singers) ? Or because it 
generally comprises three verses (see H. O., Zeitschrift der 
Deutschen Morgenlandischen Gesellschaft, XXXVIII, 

453)? 
Note 2. The Gharma is the offering of hot milk brought 

to the Ajvins. On the probable meaning of this offering, 

see H. O., Religion des Veda, 447 seq. 

Verse 9. 

Note 1. The translation of me/f (comp. IV, 7, 11 ; 
Atharva-veda XI, 7, 5 ; Taitt. Sa>wh. V, 7, 8, 1) is quite 
conjectural. 
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MAA^ALA III, HYMN 27. 
ASHTAKA III, ADHYAYA 1, VARGA 28-30. 

1 . Forward (goes) your * strength tending heaven- 
ward, rich in offerings, with the (ladle) full of ghee. 
To the gods goes (the worshipper) desirous of their 
favour. 

2. I magnify 1 with prayer Agni who has know- 
ledge of prayers (?), the accomplisher of sacrifice, 
who hears us, and in whom (manifold wealth) has 
been laid down. 

3. O Agni, may we be able to bridle thee the 
strong god 1 ; may we overcome (all) hostile powers. 

4. Agni, inflamed at the sacrifice, the purifier who 
should be magnified, whose hair is flame — him we 
approach (with prayers). 

5. With his broad stream of light the immortal 
Agni, clothed in ghee, well served with oblations, is 
the carrier of offerings at the sacrifice. 

6. Holding the (sacrificial) ladles, performing the 
sacrifice they have with right thought pressingly 
brought Agni hither 1 for help. 

7. The HotW, the immortal god goes in front 
with his secret power 1 , instigating the sacrifices 2 . 

8. The strong (horse, i.e. Agni) is set at the races. 
He is led forth at the sacrifices, the priest, the 
accomplisher of sacrifice. 

9. He has been produced * by prayer, the excel- 
lent one. I have established 2 him, the germ of 
beings, for ever the father of Daksha 3 . 
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10. I have laid thee down 1 , the excellent one, 
with the nourishment 2 of Daksha, O thou who art 
produced by power, O Agni, thee the resplendent 
one, O U-ri^ 3 . 

1 1 . The priests, eager to set to work the Rita. \ 
kindle with quick strength Agni the governor 2 , him 
who crosses the waters 3 . 

12. I magnify 1 the child of vigour at this sacri- 
fice, who shines under the heaven, the thoughtful 
Agni. 

13. He who should be magnified and adored, who 
is visible through the darkness, Agni, the manly, is 
kindled '. 

14. Agni, the manly, is kindled, he who draws 
hither the gods like a horse. The (worshippers) rich 
in offerings magnify him. 

15. We the manly ones will kindle thee the manly 
(god), O manly Agni who shinest mightily. 



NOTES. 

The same i?*shi. The metre is Gayatrt. — The position 
of the hymn in the collection shows that it is to be divided 
into Trikas, and this is confirmed by the ritual use of 
several of these Trikas (see Bergaigne, Recherches sur 
l'Histoire de la Liturgie V^dique, 19, note 1). Some of the 
Trikaa at least, however, do not seem to form independent 
hymns ; verse 10 very probably stands in connection with 
verse 9, and the same seems to be the case with verses 1 a 
and 13. Ludwig (IV, 305) and Bergaigne (loc. cit.) consider 
the whole Sukta as a collection of Samidhenis or verses to 
be recited for each piece of wood thrown into the fire. 
Comp. Hillebrandt, Neu- und Vollmondsopfer, 77. — Verse 1 
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= TS. II, 5, 7, 2; TB. Ill, 5, 2, i ; MS. I, 6, 1 ; IV, 14, 3- 
Verses 2, 3 = TB. II, 4, 2, 4. 5 ; MS. IV, 11, 2. Verse 4 
= TS. II, 5, 8, 6 ; TB. Ill, 5, 2, 3. Verses 5-6 = TB. Ill, 
6, i, 3 ; MS. IV, 10, 1 (verse 5 = MS. IV, 11, 2). Verses 
7-9 = SV. II, 827-829. Verses 13-15 = SV. II, 888-890 ; 
TB. Ill, 5, 2, 2 ; AV. XX, 102, 1-3. 

Verse 1. 

Note 1. Of the priests and sacrificers ? 

Verse 2. 
Note 1. The text has !7e. 

Verse 3. 
Note 1. Comp. above, II, 5, 1. 

Verse 6. 
Note 1. Comp. IV, 17, 18. vayim hf £ te £akr*'ma 
saba'dha/4. 

Verse 7. 

Note 1. Mayayi : comp. H. O., Religion des Veda, 163, 
294. 
Note 2. Vidithani: comp. I, 31, 6, note 2. 

Verse 0. 
Note 1. This seems to mean, ' he has been set to work.' 
Note 2. A dadhe must be first person (comp. nf dadhe, 

verse 10) for the bhutimam garbhaA is Agni. 
Note 3. Or, the father of intelligence. Daksha is the 

personified intelligence. Comp. vol. xxxii, p. 245 seq. ; 

Bergaigne, Religion V^dique, III, 93 seq. 

Verse 10. 

Note 1. See above, III, 23, 4. 

Note 2. The text has il<L, the same word as in 24, 2. — 
Prof. Max Miiller observes, ' Could it be, ni tv4 dadhe i&, 
I have placed thee on the altar with nutriment, son of the 
strength of Daksha ? ' 

Note 3. Or, ' the willing one.' 
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Verse 11. 

Note 1. ' Setting to work the Right (Rita) ' means here 
' performing the sacrifice.' The sacrifice is considered as 
a sphere especially pervaded by the power of Rita.. Comp. 
H. O., Religion des Veda, 197. 

Note 2. Yantiiram (comp. VIII, 19, 2. agnfm tfishva 
yanturam ; Lanman, 486) must be the same as yantaVam 
(comp. iMLprvp? [M. M.] See de Saussure, Mdmoire sur le 
Systeme Primitif des Voyelles, p. 207; but comp. also 
Kretschmer, Kuhn's Zeitschrift, XXXI, p. 447). To me it 
seems to be an accommodation to apturam, facilitated 
probably by the influence of the genitive yantiir. See 
Lanman, Noun-Inflection in the Veda, p. 486; Wacker- 
nagel in Kuhn's Zeitschrift, XXV, 287. 

Note 3. See Pischel, Vedische Studien, I, 122 seq. ; 
H. O., Gottingische Gelehrte Anzeigen, 1889, p. 4 seq. 

Verse 12. 

Note 1. The text has i/e. In the same way i/enya/* 
verse 13, 1/ate verse 14. 

Verse 13. 

Note 1. Observe sdm idhyate here and verse 14, s^m 
idhimahi verse 15. The verses. 13-15 form one Trika. 
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M AND ALA III, HYMN 28. 
ASHFAKA III, ADHYAYA 1, VARGA 31. 

i. O Agni Gatavedas, accept graciously our offer- 
ing, the sacrificial cake at the morning libation, 
O god who givest wealth for our prayers. 

2. The sacrificial cake, O Agni, has been baked 
or made ready for thee : accept it graciously, O 
youngest (god). 

3. Agni, accept eagerly the sacrificial cake which 
has been offered, which has stood overnight. Thou 
art the son of strength, established at the sacrifice. 

4. At the midday libation, Gatavedas, accept here 
graciously the sacrificial cake, O sage. Agni, the 
wise ones do not diminish at the sacrificial distri- 
butions 1 the portion which belongs to thee, the 
vigorous one *. 

5. Agni, at the third libation take joyfully the 
sacrificial cake, O son of strength, which has been 
offered. And in thy admirable way place our wakeful 
sacrifice, blessed with treasures, before the immortal 
gods. 

6. Agni, grown strong, O 6&tavedas, accept 
graciously our offering, the sacrificial cake which has 
stood overnight. 



NOTES. 

The same Rtshi. The metre is Gayatrl in verses 1, 2, 6, 
Ushwih in verse 3, TrishAibh in verse 4, and Cagati in 
verse 5. — No verse occurs in the other Sawhitas. 
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This Sukta and the following are, as their position at the 
end of the Anuvaka and the number of their verses show, 
later additions to the original collection. The 28th hymn 
contains verses destined for the offerings of sacrificial 
cakes to Agni at each of the three Savanas. Quite in the 
same way hymn 52, which also belongs to the later 
additions, refers to sacrificial cakes offered to Indra. The 
oblation of such cakes to Indra at each Savana is found 
also in the later Vedic ritual (comp. Katyayana IX, 9, 
2 seq. ; Weber, Indische Studien, X, 369, 376), and several 
verses of III, 52 are indicated there as Puronuvakya verses 
for those very offerings ; see A-rvalayana £rautasutra V, 4, 
2. 3. After each cake-offering to Indra follows the 
Svish/akn't-oblation to Agni : and for these oblations 
Arvalayana (loc. cit. Sutra 6) prescribes verses 1 , 4, and 5 
of our hymn, according to the order of the three Savanas. 
From the text of the hymn it seems to be evident that 
verses 1-3 have been composed for the first, verse 4 for the 
second, and verses 5-6 for the third Savana. With this 
distribution the change of the metres evidently stands in 
connection. In accordance with the theories of the later 
Vedic theologians, we have here the Gayatri as the charac- 
teristic metre of the first, the Trish/ubh of the second, the 
£agati of the third Savana. 

Comp. also Arvalayana VI, 5, 25, and the very ingenious 
but at the same time somewhat hazardous observations of 
Bergaigne, Recherches sur l'Histoire de la Liturgie V^dique, 
16 seq. 

Verse 4. 

Note 1. The text has vidatheshu. 
Note 2. Comp. I, 36, 1, note 2. 
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MAyVZJALA III, HYMN 29. 
ASHTAKA III, ADHYAYA 1, VARGA 32-34. 

I '. This is the support on which the rubbing (for 
producing the fire) is performed * ; the creative organ 3 
has been prepared. Bring hither the house-wife 4 ; 
let us produce Agni by rubbing in the old way. 

2. In the two fire-sticks dwells Citavedas, as the 
germ (lies) safe in pregnant women — Agni who 
should be magnified 1 day by day by wakeful men 
who bring offerings. 

3. Place it x skilfully into her who lies extended *. 
Having conceived she has quickly given birth to the 
manly one. He whose summit is red — bright is his 
splendour — the son of 1/4 has been born in the (due) 
way 3 . 

4. In the place of I /a, on the navel of the earth 
we will lay thee down, (^atavedas, that thou, O Agni, 
mayst carry the offerings (to the gods). 

5. Rub, ye men, the truthful sage, the wise, 
the immortal, the fair-faced. Bring forth, ye men, 
Agni, the banner of sacrifice, the first in the front, 
the gracious one. 

6. When they produce him by rubbing with their 
arms, he shines forth flaming in the wood like a red 
race-horse. Like the bright one on the path of the 
Asvins 1 the unrestrained (Agni) spares the stones, 
burning the grass 2 . 

7. Agni, when born, shines forth resplendent, the 
racer, the priest, praised by the sages, the giver of 
rain, whom the gods placed in the sacrifices, to be 
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magnified, as the omniscient carrier of the sacrificial 
offerings. 

8. Sit down, O Hotri, in the space which is thine, 
as the knowing one. Place the sacrifice in the abode 
of good works (i.e. on the altar). Eagerly longing 
for the gods thou shalt worship the gods by 
offerings. Agni, bestow mighty vigour on the 
sacrificer. 

9. Produce a mighty 1 smoke, ye friends. With- 
out fail go forward towards strength. This Agni is 
the conqueror in battles, rich in valiant men, he by 
whom the gods have overpowered the Dasyus. 

10. This is thy birth-place in due time whence 
born thou shonest forth ; knowing it, O Agni, sit 
down on it, and make our prayers prosper. 

11. He is called Tantynapat as the Asura's germ. 
Narasawsa he becomes when he is born, MatarLrvan 
when he has been shaped in the mother \ And he 
has become the rush of the wind in his swift course 2 . 

12. Rubbed forth by skilful rubbing, established 
by skilful establishing, as a sage, O Agni, perform 
excellent sacrifices. Sacrifice to the gods for him 
who is devoted to the gods 1 . 

13. The mortals have generated the immortal 
one, the . . ,\ advancing one with strong jaws. The 
ten unwedded sisters 2 united take care of the man 
(Agni) when he has been born. 

14. He the god of the seven Hotrz's shone forth 
from of old, when he flamed up in his mother's lap, 
at her udder. Day by day the joyous one never 
closes his eyes, when he has been born from the 
Asura's (i.e. of the Heaven's ?) belly 1 . 

15. The onsets of (Agni) when he attacks his 
enemies, are like those of the Maruts. (He is) the 
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first-born (son) of the sacred spell. They know every 
(fire) 1 . The Kimkas have raised their brilliant 
spell ; they have kindled Agni, every one in his 
house. 

16. After we had chosen thee here to-day, O wise 
Hotrt, while this sacrifice was going on, thou hast 
firmly sacrificed and firmly laboured. Come to this 
Soma, expert and knowing ! 



NOTES. 

The same i?*shi. The prevalent metre is TrishAibh. — 
Verses 1, 4, 10, ia are Anush/ubh; verses 6, 11, 14, 15, 
Cagati. 

The Stikta, which belongs to the later additions (see the 
note on hymn 28), consists of a number of verses and small 
groups of verses referring to the production of fire by the 
attrition of the two fire-sticks. The order in which the 
verses stand does not always agree with the natural order 
of the ritual acts. — Verse 3 = SV. I, 79. Verse 3 = 
VS. XXXIV, 14. Verse 4 = VS. XXXIV, 15 ; TS. Ill, 5, 
11,1; MS. I, 6, a. 7 ; IV, 10, 4 ; 1 1, 1. Verse 8 = VS. XI, 
35 ; TS. Ill, 5, 11, 3 ; IV, 1, 3, 3 ; MS. II, 7, 3 ; IV, 10, 4. 
Verse 10 = VS. Ill, 14 ; XII, 5a ; XV, ,56 ; TS. I, 5, 5, 3 5 
IV, 2, 4, 3 5 7. 13. 5; TB. I, a, 1, 16 ; II, 5, 8, 8; MS. I, 
5, 1 ; 6, 1 ; AV. Ill, 30, 1. Verse 13 = TB. I, a, 1, 19. 
Verse 16 = VS. VIII, 20 ; TS. I, 4, 44, 2 ; MS. I, 3, 38 ; 
AV. VII, 97, 1. 

Verse 1. 

Note 1. The verses 1-3 a, b have been translated by Muir, 
Original Sanskrit Texts, V, p. 309. 

Note 2. On the adhimanthanarakala, the piece of wood 
on which the lower fire-stick is laid, see -S'atapatha Brah- 
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mana III, 4, 1, 20. so'dhimanthanam jakalam adatte agner 
^anitram asity atra hy agnir^ayate. Schwab, Das Altin- 
dische Thieropfer, p. 78 seq. 

Mote 8. Pra^anana seems to be used in the concrete 
sense as the male organ. As such, the poet may have 
considered the so-called pramantha in the generation of 
Agni, which is described as having the shape of the male 
organ (Schwab, loc. cit, 78 ; see also Roth, Zeitschrift der 
Deutschen Morgenl. Gesellschaft, XLIII, 591). It does not 
seem very probable that the darbhapi«g-ula of which Saya«a 
thinks should be meant. 

Not© 4. Sayawa explains this as meaning the Ara«i (fire- 
stick), i. e. the lower Arawi, the receptacle of the upper fire- 
stick. In the Taittiriya Brahmawa I, 2, 1, 13 the two 
Arawis are addressed as mahi virpatni. 

Verse 2. 
Note 1. The text has idyaA. 

Verse 3. 

Mote 1. The upper fire-stick or, more accurately, the 
pramantha. 

Mote 2. Comp. above, II, 10, 3. The lower Aram is 
alluded to, which is considered as a wife and more particu- 
larly as the nymph Urvayi (Katyayana V, 1, 30, &c). 

Mote 8. Prof. Pischel (Vedische Studien, I, 301) takes 
the genitive llkykh as dependent on vayiine : * wurde der 
Sohn geboren am Orte ( Wege) der Opferspende.' To me 
it seems unnatural not to connect llkykh with putra^, which 
words are connected also by the Sandhi (the Sawhita text 
has f/ayas putr6, not i/ayaA putr6). 

Verse 8. 

Mote 1. For yaman ( cf. I, 37, 3 ; III, 2, 14 ; VI, 15, ,5. 
Should not the bright one on the path of the Ajvins be the 
sun ? Siyawa thinks of the chariot of the Ajvins, which 
also may be right. 

[46] X 
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Note 2. Are the stones and the grass identical with the 
stones and grass-blades occurring in the later ritual of the 
agnyadheya and agnimanthana (.Satapatha Br. II, i, i, 8 ; 
III, 4, i, 2i ; Katyayana IV, 8, i6, &c.)? 

Verse 0. 
Note 1. Literally, a manly, strong, or bull-like smoke. 

Verse 11. 

Note 1. This is a play upon words (Matarkva and ami- 
mita matari, ' he has been shaped in the mother'). 

Note 2. Von Bradke (Dyaus Asura, p. 51) : des Windes 
Heerde (?) wird er, wenn er dahingleitet. 

Verse 12. 

Note 1. This Pada is identical with I, 15, 12. It is 
a galita. 

Verse 13. 

Note 1. The meaning of asreman (comp. X, 8, 2. asrema - 
vatsaA [i.e. Agni] jfmlvan aravtt) is unknown. 
Note 2. The ten fingers. 

Verse 14. 
Note 1. Comp. von Bradke, loc. cit, 50. 

Verse 15. 

Note 1. Or prathama^m brahmawaA vtrve ft viduA : 'all 
(people) know him the first-born (son) of the sacred spell'? 
Comp. I, 34, 2. s6masya venam inu v^ e '* viduA. — Prof. 
Max Miiller writes : ' Prathama^aA is the wind, X, 168, 3. 
It might here refer to the Maruts, who are often said to 
sing prayers ; they know all about Brahman (prayer).' 
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MAJVZ>ALA IV, HYMN 1. 
ASH7AKA III, ADHYAYA 4, VARGA 12-15. 

i. Thee, O Agni, the gods concordantly have 
ever set to work as their divine steward ; with this 
intention x they have set thee to work. They have 
generated 2 thee, O worshipful one 2 , the immortal 
among the mortals, the wise, god-loving god ; they 
have generated every wise, god-loving (Agni) 3 . 

2. Do thou, [O Agni \] turn to brother Varu»a, 
towards the gods 2 with thy kindness 3 , to (Varu«a) 
who accepts the sacrifice, to the eldest (god) who 
accepts the sacrifice, the righteous Aditya who 
supports the (human) tribes, the king who supports 
the (human) tribes. 

3. O friend, turn to thy friend (Varu»a), as 
a wheel of a chariot 1 rapidly (follows) the swift 
(horse), for our sake, O wonderful one, rapidly. 
O Agni, find mercy (for us) with Varu»a, with the 
all-brilliant Maruts. Bless (us), O flaming one, 
that we may propagate ourselves, that we may 
press onward ; bless us, O wonderful one ! 

4. Mayst thou, O Agni, who knowest Varu«a, 
deprecate for us the god's anger. Being the best 
sacrificer, the best carrier (of the gods), flaming, 
remove from us all hatred. 

5. As such, O Agni, be for us the lowest 1 (god) 
with thy help, our nearest (friend) while this dawn 
shines forth. Being liberal (towards us), cause, by 
sacrificing, Varu»a to go away from us. Love 
mercy ; readily hear our call. 

x 2 
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6. His, the fortunate god's, appearance is excellent, 
and most brilliant among mortals. Like the bright, 
heated butter of the cow (the appearance) of the 
god is lovely, like the bountifulness of a milch-cow. 

7. Three 1 are those highest, true, and lovely 
births of this god Agni. Being enveloped in the 
infinite 2 he has come hither, the bright, brilliant, 
shining Aryan. 

8. He, the messenger, longs for all seats, the 
Hotri with the golden chariot, with the lovely 
tongue, with the red horses, of marvellous appear- 
ance, brilliant, always lovely like an assembly 
abundant in food. 

9. He, the kinsman of sacrifice, has enlightened 
men \ They lead him forward by a great rope 2 . 
He dwells in his (the mortal's) dwelling, accomplish- 
ing (his task). The god has obtained the com- 
panionship of the mortal. 

10. May this Agni, the knowing one, lead us to 
the god-given treasure which belongs to him 1 . 
That (treasure) which all the immortals have 
created by their thought, which Dyaus, the father, 
the begetter (has created) : that real (treasure) they 
have besprinkled 2 . 

11. He has been born in the dwellings as the 
first, at the bottom of the great (air) l , in the womb 
of this air 2 , footless, headless, hiding both his ends, 
drawing towards himself (his limbs ?), in the nest 
of the bull 3 . 

12. The host 1 came forth wonderfully at first, in 
the womb of 7??ta, in the nest of the bull 2 , lovely 
and young, of marvellous appearance, and brilliant s . 
Seven friends * were born for the bull. 

13. Here our human fathers have sat down 1 , 
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aspiring after Rita. 2 . Invoking the dawns 3 , they 
have driven out the milch-cows which dwelt in the 
rock-stable, in the prison. 

14. Having rent the rock they cleaned themselves. 
Others around told forth that (deed) of theirs. 
Taking . . ; as an instrument (?) \ they sang triumph- 
antly 2 . They found the light; they chanted their 
prayers. 

1 5. Longing for the cows in their mind, those ' 
men, the U-ri^is 1 , have opened with godly words 
the fast-holding, closed rock, which enclosed and 
encompassed the cows, the firm stable full of cows. 

16. They have devised the first name of the 
milch-cow ; they have found the three times seven 
highest (names or essences) of the mother l . The 
hosts 2 , understanding this, acclaimed. The red 
one 8 became visible through the brilliant (milk ?) 4 
of the cow. 

1 7. The confused 1 darkness disappeared ; the 
sky appeared in splendour; the shine of the 
goddess Dawn rose up. The Sun ascended to 
the wide plains, beholding right and wrong deeds 
among the mortals. 

18. Then, afterwards, being awoke they looked 
around; then they took that treasure given by 
Heaven, all the gods in all the houses. O Mitra, 
may true (fulfilment) belong to (our) prayer, 
O Varu«a ! 

19. I will address flaming Agni, the Hotri, the 
supporter of everything 1 , the best sacrificer. He 
has perforated, as it were, the pure udder of the 
cows, (and has made flow the milk) purified like the 
poured sap of the Soma shoots. 

20. He, the Aditi (i. e. the freedom) of all the 
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worshipful gods, the guest 1 of all men, Agni, choos- 
ing (for us) the protection of all gods — may he, 
Gatavedas. be merciful. 



NOTES. 

The Rtshi is Vamadeva, the metre TrishAibh, except in 
verses 1-3, the metres of which are Ashri, Ati^agati, and 
DhWti respectively.— Verses 4-5= VS. XXI, 3-4; TS. II, 
5,12,3; IV, a, 11, 3; TB. Ill, 7,1 j, 3; 13,6; tA.N, 4 ,4; 
IV, 20,3 ; MS. IV, 10,4 ; 14, 17. Verse 20=VS. XXXIII, 
16 ; TB. II, 7, 12, 5. — The hymn has been translated and 
commented upon by Bergaigne, Quarante Hymnes du 
Rig-v^da, p. 1 1 seq. 

This Sukta seems to be composed of two independent 
hymns. Grassmann believed that the first three verses are 
the fragment of one hymn, and that verses 4-20 form 
a second hymn. His reason was that verses 1-3 are 
composed in metres similar to Atyash/i, while the rest are 
composed in Trish/ubh. I think that he was on the right 
way, but his opinion should be slightly modified. In 
verses 1-5 Agni is invoked to appease the anger of Varuwa ; 
while, on the other hand, no allusion to Varu«a occurs in 
verses 6-20. I believe, therefore, that the first hymn 
should be considered as consisting of verses 1-5 ; it is 
composed in the metres of the Atyash/i class (1-3) with 
two concluding TrishAibh verses (4, 5). The second hymn 
comprises the verses 6-20. The arrangers of the Sawhita, 
however, considered these two hymns as one, as is shown 
by the position which they have assigned to it, before the 
second Sukta, which has the same number of verses (20) 
as this first Sukta. Comp. my Prolegomena, p. 141. 

Verse 1. 

Note 1. I. e. with the intention that he should act as the 
steward of the gods. As to /ti kratva, comp. I, 138, 3. iti 
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kratva bubhi^Tir^. Delbriick, Altindische Syntax, p. 530, 
paraphrases fti kratva : mit Entschluss ' so sei es.' 

Note 2. Saya#a, whom Ludwig follows, seems to be right 
in explaining ya^ata as a vocative (' ya^aniya '), and Janata 
as 3rd plural (' a^anayan '). Bergaigne takes both forms 
as 2nd plural imperative : ' honorez l'immortel chez les 
mortels ; engendrez le Dieu qui honore les Dieux.' 

Note 8. I cannot believe that Bergaigne is right in trans- 
lating v/jvam a'devam, 'celui qui honore tous les Dieux.' 
His theory is that 'vfovam depend . . . de a", qui logique- 
ment gouverne le terme deva a l'accusatif.' 

Verse 2. 

Note L The metre shows, as Benfey (Vedica und Ver- 
wandtes, p. 19, note 1) has pointed out, that this vocative 
agne is a spurious addition. 

Note 2. Should we not read devam ? ' Turn to brother 
Varuwa with thy kindness, towards the god who accepts 
the sacrifice.' 

Note 3. Or ' for the sake of his kindness,' ' for winning 
his favour (for the mortals) ' ? Sumatf may be dative ; see 
Lanman, p. 38a ; Brugmann, Grundriss der vergleichenden 
Grammatik, II, p. 602. Comp. I, 186, 10. ikkhk sumnaya 
vavr/tiya devan, ' may I turn to the gods for the sake of 
their favour.' 

Verse 3. 

Note 1. I believe that rathyeva (Padapa/Aa rathya-iva) 
stands for rathyam-iva. Comp. Lanman, p. 331 ; Roth, 
Zeitschrift der Deutschen Morgenlandischen Gesellschaft, 
XLVIII, p. 681 seq. Prof. Max Miiller refers rathy4-iva 
to two horses ; he translates : ' O friend, bring hither thy 
friend, as two swift chariot-horses bring rapidly a swift 
wheel.' 

Verse 5. 
Note 1. I. e. the nearest to men. 
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Verse 7. 

Note L Literally ' thrice.' But I think that we should 
correct trf (' three '). The same blunder seems to occur in 
III, 56, 5. trf sadhastha sindhavaA triA (read trf) kavlnam, 
' Three are your abodes, O rivers ; three (are those) of the 
sages.' Comp. also III, 56, 8 ; I, 116, 4. 

Note 2. This seems to mean, in the infinite sky. 

Verse 9. 

Note 1. Manusha^ seems to be ace. plur. ; comp. VII, 86, 
7. a^etayat akitak, 'he has enlightened the unenlightened 
ones.' Bergaigne takes manushaA as a genitive depending 
on ya^wabandhuA, ' nls du sacrifice de Manus.' 

Note 2. Bergaigne compares IX, 87, 1, where it is said 
that they lead Soma to the sacrificial grass like a horse by 
ropes (ikkhk barh/^ rajan£bhiA nayanti). Saya»a says, 
stutirupaya ra^gva, 'by a rope which has the shape of 
praises.' 

Verse 10. 

Note 1. Comp. below, verse 18. 

Note 2. I. e. anointed, adorned. ' Poured down.' M. M. 

Verse 11. 

Note 1. MahiA budhne* seems to mean, maha£ ra^asaA 
budhne* ; comp. r&gasaA budhnam, I, 52, 6 ; budhne* ra^asaA, 
II, 2, 3 ; mah&A r&gasaJt, I, 6, 10 ; ra^asaA mahaA, 1, 168, 6 ; 
man? ra^asi, IX, 68, 3. 

Note 2. With the second Pada, compare IV, 17, 14. 
tvdJi&h budhne* ra^asaA asya y6nau. 

Note 8. The bull seems to be Agni himself. Comp. 
verse 12. 

Verse 12. 

Note 1. The word jardha (or jardhaA ? see note 3), which 
in most passages is applied to the host of the Maruts (see 
vol. xxxii, p. 67 seq.), seems here to refer to the company 
of the Arigiras or seven Rish\s, alluded to in the fourth 
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P&da. The seven i?zshis, 'our fathers' (verse 13), have, 
with the aid of Agni, rent the mountain and delivered the 
cows or dawns (verses 13 seqq. ; IV, a, 15 seq.). Comp. 
H. O., Religion des Veda, p. 145 seq. 

Note 2. The bull again seems to be Agni. Comp. 
verse 1 1, note 3. 

Note 8. Do these epithets (comp. verse 8, Pada 3) refer 
to the jardha (host) ? Or are they applied to Agni, so that 
we would have to translate : ' Lovely was the young one 
(Agni), of marvellous appearance, and brilliant ' ? In this 
way Bergaigne interprets the passage. If this translation 
is right, sirdhaJt may be considered as neuter, and the first 
Pada could be translated: The first host came forth 
wonderfully. 

Note 4. Evidently the seven Rishis (see note 1). Ber- 
gaigne : Les sept prieres ? ou les sept rivieres ? 

Verse 13. 

Note 1. The seven .tfzshis sat down for chanting and 
sacrificing, by which they have opened the mountain-prison 
of the cows. 

Note 2. The mention of Rita, in this connection is both 
Vedic and Avestic. Comp. Darmesteter, Ormazd et 
Ahriman, p. 146 ; H. O., Religion des Veda, p. 144, note a. 

Note 8. The cows in this myth seem to be a mythical 
representation of the dawns. Comp. M. M., Science of 
Language, II, p. 584 ; H. O., Religion des Veda, pp. 147, 
149 seq. 

Verse 14. 

Note 1. Parvayantra (comp. j!6kayantra, IX, 73, 6) is 
quite doubtful. Does there exist a stem parva, meaning 
possibly, 'the herd of cattle'? And can we translate, 
' they who had their (battering- ?) machines directed on the 
cow-herds ' ? Or, ' holding the herds with their instruments 
(i. e. with the ropes used for drawing the cows out of the 
cavern)'? — Prof. Max Miiller suggests the translation, 'the 
cattle-drivers,' and writes, ' Does it stand for paru-yantra- 
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saJi ? Yantra seems the same as yoktra, or something like it, 
cf. X, 94, 7, 8. Pajuyantra would be they who hold the 
ropes of the cattle, who drive them away.' Bergaigne's 
translation, ' n'ayant rien (d'autre) pour conduire le Detail ' 
(paru-ayantra), and that of Roth (' die der Sperre ledigen 
Thiere [parvaA ayantrisaA] erhoben ein Freudengeschrei,' 
Zeitschr. der D. Morg. Gesellschaft, XL VIII, 678), do not 
carry conviction, nor does a conjecture like pajva" yantaraA 
('the leaders of the cattle together with the cattle itself 
shouted triumphantly'), seem to furnish a satisfying solu- 
tion of the difficulty. 

Note 2. See Geldner, Vedische Studien, I, 120. 

Verse 15. 

Note 1. On the Uji^s, compare Bergaigne's Religion 
Vedique, I, 57 seq. 

Verse 10. 

Note 1. The mother seems again to be the cow, or more 
exactly the Dawn considered as the mother of the cows 
(mata" gavam, IV, 5a, a. 3 ; VII, 77, a), and as the mother 
of the A'z'shis (IV, a, 15). Comp. V, 45, a. & flrva't gavam 
matfi ^anatf gat. The seven names of the cow are men- 
tioned also in I, 164, 3, its three times seven names, in 
VII, 87, 4. 

Note 2. Bergaigne (Quarante Hymnes, p. 14) and Pischel 
(Ved. Studien, II, iai seq.) give to the word vra the 
meaning 'woman' (Bergaigne: 'femme,' particulierement 
' femme en rut,' ' femme amoureuse '). I prefer to follow 
the opinion of Bechtel, Nachrichten der Gottinger Gesell- 
schaft der Wissenschaften, philolog.-historische Klasse, 
1894, p. 393 seq. The hosts seem to be the assembly of 
the Risbis. 

Note 8. The dawn. 

Note 4. Comp. IX, 81, 1 (H. O., Religion des Veda, 
p. 147, note 1). dadhnS yat im unnitaA yarasa gavam, ' When 
(the Somas) have been drawn, together with the brilliant 
curds of the cow.' The brilliant milk of the cow which the 
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.fo'shis have obtained, seems to be considered as a magical 
means for procuring to men the aspect of the brilliant light 
of the dawn. Comp. H. O., Religion des Veda, p. 450. 

Verse 17. 

Mote 1. On dudhitam, comp. Geldner, Ved. Studien, II, 
9, and see Rig-veda II, 17, 4; IV, 16, 4. 

Ver/ie 19. 
Mote 1. Comp. vol. xxxii, p. 330 (V, 54, 10, note 1). 

Verse 20. 

Mote 1. ' Guest ' is atithi/; ; the play on words (aditi/t and 
atithi/*) is untranslatable. 
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MAM9ALA IV, HYMN 2. 
ASH7AKA III, ADHYAYA 4, VARGA 16-19. 

i. He who has been established as the steward 
among the mortals, the immortal, righteous one, and 
among the gods, being a god himself, the Hotri, the 
best sacrificer shall mightily flame x ; Agni shall rise 
up 1 with the offerings of Manus. 

2. Here, O Agni, son of strength, thou goest for 
us to-day as a messenger, thou who art born, between 
the two races (of men and gods), having harnessed, 
O tall one, thy puissant, manly, brilliant (stallions) 1 . 

3. Harnessing the two mighty, red steeds that 
swim in ghee — (the' steeds) of Rita., I think, that 
are most swift with their mind*, the ruddy ones, 
thou goest (as a messenger) between you, the gods, 
and the tribes of men 2 . 

4. O Agni, with thy good horses, and thy good 
chariot, rich in bounties, bring hither from among 
them (the gods) 1 Aryaman, Varuwa, and Mitra, 
Indra and Vish»u, the Maruts and the A^vins, to 
him who offers good oblations. 

5. This sacrifice, O Agni, is rich in cows 1 , in 
sheep and horses, in manly friends; it is never to 
be despised ; it is rich in nourishment, O wonderful 
lord 2 , rich in offspring; it is long-lasting wealth, 
broad-based, with (brilliant) assemblies. 

6 1 . Be a self-strong protector, O Agni, of the man 
who in the sweat of his brow brings fuel to thee 2 , or 
heats his head desirous to worship thee. Deliver 
him from every harmful man. 



Digitized by 



Google 



MAJV0ALA IV, HYMN 2. 317 

7. The man who brings food to thee who art 
desirous of food, he who stirs up 1 the cheerful guest 
and rouses him, the godly man who kindles thee. in 
his dwelling : to him may belong lasting and generous 
wealth. 

8. The sacrificer who praises thee in the evening 
and in the morning and gratifies thee : that liberal 
man thou shouldst bring across all distress, like 
a well-impelled horse 1 , (dwelling) in his house. 

9. The man who worships thee, the immortal one, 
O Agni, and who honours thee, holding the sacri- 
ficial ladle — may he, the toiling (sacrificer), not be 
deprived of wealth ; may no distress that comes 
from a harmful (foe), surround him. 

10. That mortal whose well-ordered sacrifice thou, 
as the god, acceptest, O Agni, as a liberal giver, 
may his worship J be welcome, O youngest god, (the 
Hotrz's work performed) for a worshipper whose 
helpers we may be. 

1 1. May he, the knowing one, distinguish wisdom 
and folly of mortals \ like straight and crooked backs 
(of horses) 2 . And for the sake of wealth and noble 
offspring, O god, grant us Diti and keep off Aditi s . 

12. The undeceived sages instructed the sage 
(Agni), setting him down in the dwellings of Ayu 1 . 
Hence mayst thou behold, O Agni, with thy eyes 2 
these beings visible and secret (that move) on the 
Arya's ways 8 . 

13. Bring thou, O Agni, youngest (god), who art 
a good guide, a plentiful, brilliant treasure to the 
worshipper who presses Soma, who serves thee and 
toils, to help him, O brisk one, who fillest the dwell- 
ings of peoples. 

14 1 . And whatsoever we have done, O Agni, out 
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of devotion for thee, with our feet 2 , with our hands, 
with our bodies: (in those deeds of ours) the wise 
have held up the Rite, aspiring after it, like those 
who manage a chariot by means of the two pole- 
arms (?) 8 . 

15. And may we be born from the Dawn, the 
mother, as the seven priests 1 , as the first worshippers 
among men 2 . May we be the Angiras, the sons of 
Heaven. May we flaming break the rock which 
contains the prize of the contest 8 . 

16. And as our first, ancient fathers, O Agni, were 
aspiring after Rita} — they attained to pure devotion*, 
chanting their litanies. Cleaving the earth they 
disclosed the red (cows). 

1 7. The pious men, well performing the acts (of 
worship), resplendent, melting 1 the generations of 
the gods 2 like ore*, kindling Agni, strengthening 
Indra, went along 4 , besieging the stall of cows. 

18. He looked (on the gods) as on herds of cattle 1 
in a rich (pasture) 2 , when the generations of the 
gods (were) near him, O mighty one 8 . After (the 
generations) of the mortals the Urvarfs* have 
pined, for the growing strong of the Arya s , of the 
nearer Ayu 6 . 

19. We have done our work for thee; we have 
been good workers — the brilliant dawns have shone 
out Rita. 1 , — brightening 2 the perfect Agni who mani- 
foldly shines with fine splendour, (brightening) the 
god's beautiful eye. 

20. We have recited these hymns for thee, the 
sage, O Agni, worshipper (of the gods) ' ; accept 
them ! Blaze up ; make us wealthier. Bestow great 
wealth on us, O bountiful one ! 
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NOTES. 

The JZishi is Vamadeva, the metre TrishAibh. — Verse 5= 
TS. I, 6, 6, 4; III, i, 11, 1 ; MS. I, 4, 3. Verse 6 = TA. 
VI, 2, 1. Verse n=TS. V, 5, 4, 4. Verse i6=VS. 
XIX, 69 ; TS. II, 6, 12, 4. Verses i6-i 9 =AV. XVIII, 3, 
a 1 -24. 

Verse 1. 

Note 1. On this use of these infinitives, comp. Delbriick, 
Altindische Syntax, p. 41a. — ManushaA seems to be gen- 
itive; comp. II, 2, 6. havya' manusha^ ; II, 2, 8. h6trabhi>4 
. . . manushaA ; I, 76, 5. manushaA havfrbhiA. 

Verse 2. 
Note 1. Comp. below, IV, 6, 9. 

Verse 3. 

Note 1. As to the horses of Rita, comp. above, III, 6, 6. 
In spite of the different accent there is no doubt that 
ghr/tasnuva, which occurs in that verse, is the same word 
as ghrj'tasnu, in our verse, a compound of ghr/'ta with 
a noun snu which seems to be different from sanu, and 
connected with the root sna (cf. ghrz'tasna - , IV, 6, 9 ; and 
see Bechtel, Hauptprobleme der Indogerm. Lautlehre, 
p. 211). Vrzdhasnu, on the other hand, seems to be no 
compound, but an adjective formed like vadhasnu, ni- 
shatsnu. It is evident, however, that the poet here 
employed the two words vrz'dhasnu and ghr/tasnu as 
parallel expressions. 

Note 2. Read martam (for martan ; gen. plur.). Comp. 
below, verse 11 ; VI, 47, 16. visaJt manushyan, where we 
ought to read manushyam. See Lanman, p. 353 ; Pischel, 
Vedische Studien, I, p. 44 ; Bartholomae, Studien zur Indo- 
germanischen Sprachgeschichte, I, p. 48. 
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Verse 4. 

Note 1. ' Could it be Mitrim esham, the rapid Mitra ? ' 
M.M. 

Verse 5. 

Note 1. The meaning is, it is rich in reward consisting in 
cows, &c. 

Note 2. The text has asura. Cf. H. O., Religion des 
Veda, p. j 64. 

Verse 6. 

Note 1. With the first Pada, comp. below, 12, 2. 

Note 2. On svdtavari, see Benfey, Vedica und Lin- 
guistica, p. 1 seqq. ; Lanman, p. 559 ; Joh. Schmidt, Kuhn's 
Zeitschrift, XXVI, p. 357 seq. ; H. O., Prolegomena, 
p. 471. 

Verse 7. 

Note 1. Nufshat is not derived, as is the case for 
instance with £ jishamahi, VIII, 24, 1, from (ni-)jas (Grass- 
mann, Ludwig), but from ni-ja (Bohtlingk-Roth) ; comp. 
VII, 3, 5. ni.rf.rana/* atithim. We must read, consequently, 
nij/jat, formed like dadhat (3rd sg. subj. pres., or possibly 
nom. sing. part. pres.). 

Verse 8. 
Note 1. Bohtlingk-Roth conjecture harmyavan ' im 
Hause, im Stall gehalten.' It is true that beasts may be 
kept in the harmya ; comp. VII, 56, 16 ; X, 106, 5 ; 
Zimmer, Altindisches Leben, p. 149. But I do not think 
that ' being kept in the harmya ' could be expressed by 
harmya-vat. Hemyavat seems to be derived from the 
root hi, and to have the same meaning as ajuheman ; such 
a word very well fits into a phrase referring to a swift 
horse. Hemyavat stands to heman in the same relation 
as omya'vat to oman. All this was pointed out first by 
Ludwig (vol. iv, p. 22). 

Verse 10. 
Note 1. Literally the HotWs work (performed for such 
a Ya^amana). 



Digitized by 



Google 



MA7VJMLA IV, HYMN 2. 32 1 



Verse 11. 

Note 1. I read mdrtam (gen. plur.) ; comp. above, verse 
3, note 2. It is possible, however, to leave the text un- 
changed ; in this case the translation would be : ' May he, 
the knowing one, distinguish wisdom and folly, the (wise 
and foolish) mortals like straight and crooked backs (of 
horses).' 

Note 2. Comp. vitapr/sh/Aa, ' straight-backed,' a frequent 
epithet of horses. 

Note 8. For Prof. Max M tiller's interpretation of this 
passage, comp. vol. xxxii, p. 256. See also Bergaigne, Rel. 
V^dique, 111,97 ; Pischel, Vedische Studien,I, 297 seq. It 
is very strange that the poet should ask the god to keep off 
Aditi (comp. I, 152, 6. aditim urushyet) who must here be 
considered, consequently, as a malevolent deity. I think that 
this conception of Aditi is derived from the idea of this 
goddess as punishing sin ; it is the same goddess who may 
free the sinner from the bonds of sin and who may fetter 
and destroy him. Keeping off Aditi seems to mean, con- 
sequently, removing from the mortal the danger of being 
bound by the fetters of sin ; the idea is the same as above 
in IV, 1, 5, where Agni is invoked to make Varuwa, the son 
of Aditi, go away (comp. H. O., Religion des Veda, p. 336, 
note 1). In that case granting Diti would mean granting 
freedom from those same fetters. (On Diti, who very 
appropriately has been called a mere reflex of Aditi, see 
M. M., loc. cit. ; Bergaigne, III, 97 seq.) 

Verse 12. 

Note 1. On Ayu, the mythical ancestor of the human 
race, see Bergaigne, Religion V^dique, I, p. 59 seq. 

Note 2. On padfohfA, comp. Pischel, Ved. Studien, I, 228 
seq. ; Bartholomae, Bezzenberger's Beitrage, XV, 3 seq. ; 
Bloomfield, Contributions to the Interpretation of the Veda, 
Second Series, p. 32 seq. (American Journal of Philology, 
XI, 3,50 seq.). I believe that in our verse pa</bhfA should 
be derived from a noun pis, and translated, ' with thy eyes,' 
[46] Y 
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while in verse 14 we ought to read padbhfA, and to 
translate, ' with the feet.' 

Note 3. Pischel (Ved. Studien, I, 229, note 1) believes 
that aryaA is nom. sing., referring to Agni. But compare 
VI, 51, 2. rigix marteshu vriginS. ka. pAiyan abhf kashle 
stira/i aryi/t evan. This verse makes it very probable 
that aryaA is a genitive dependent on eVai//, eVan (' behold- 
ing right and wrong deeds among the mortals, the Sun 
looks upon the Arya's ways '). On the stem arf, ' the Arya,' 
see Pischel, Zeitschrift der Deutschen Morgenlandischen 
Gesellschaft, XL, p. 1 25. 

Verse 14. 

Note 1. This verse has been commented upon by Pischel, 
Ved. Studien, I, 229 seq. 

Note 2. On padbhi/i or rather padbhi/i, comp. verse 12, 
note 2. 

Note 3. In translating bhur(f I have followed, though 
not without doubt, the theory of Pischel, Ved. Studien, 
I, 239 seq.— Pischel seems to be right in making ritim 
depend both on yemuA (comp. IV, 23, 10) and on ajusha«£A 
(comp. above, IV, 1, 13, and below, verse 16). 

Verse 15. 

Note 1. The seven ^/'shis or Angiras, the sons of Heaven 
and the Dawn (cf. above 1, 16). 

Note 2. nrfa (or rather nr/m) is genitive plural. See 
Lanman, p. 430 ; Pischel, Vedische Studien, I, p. 42. 

Note 3. Here we have again the seven /?*shis breaking 
the mountain in which the cows were imprisoned. 

Verse 16. 

Note 1. The apodosis is wanting. As verse 15 shows, 
the meaning is: As our fathers have done their mighty 
deeds, aspiring after Jiita., thus may we do the same. 

Note 2. SiiKt (Padap. stiki ft) possibly stands for stikim 
ft; cf. Roth, Zeitschrift der Deutschen Morgenlandischen 
Gesellschaft, XLVIII, p. 680. Or may we correct sukl It... 



Digitized by 



Google 



MAiVBALA IV, HYMN 2. 323 

dltihiti (instr. sing.), ' they went along in pure devotion ' ? 
Dltihiti seems to be what is called in III, 31, i ; IX, 102, 
1. 8, ritisya. ditihitiA. 

Verse 17. 

Note 1. See Zimmer, Altindisches Leben, p. 252. 

Note 2. Evidently the pious men, not the gods, form the 
subject. I propose to read, therefore, devam (gen. plur.) 
^anima; cf. verse 18 devSnam yat ^anima. They kindle 
Agni ; they strengthen Indra : in short, they treat the 
divine people as the smith treats the metal. 

Note 3. I do not enter here upon the archaeological 
question as to the meaning of ayaA. Comp. on this much- 
discussed question especially Max Miiller, Biographies of 
Words, p. 252 seq. ; Schrader, Sprachvergleichung und 
Urgeschichte (2nd ed.), p. 271 seq. ; von Bradke, Methode 
der arischcn Alterthumswissenschaft, p. 93 seq. 

Note 4. Cf. X, 61, 13. parishadvana/* agman. 

Verse 18. 

Note 1. Yzswih is genitive sing. ; it depends on yutha". 
Cf. V, 31, 1 ; VI, 19, 3. 

Note 2. There is no reason for taking, as Lanman 
(p. 516) does, kshumati as ace. plur. neut, which would 
be kshumanti. See Joh. Schmidt, Pluralbildungen der In- 
dogermanischen Neutra, p. 237 ; Bartholomae, Kuhn's 
Zeitschrift, XXIX, p. 493. Bartholomae translates, ' bei 
einem wolhabenden.' 

Note 8. Is this vocative ugra right ? It would be easy to 
correct, with Ludwig, ugra" ('when the mighty generations 
of the gods were near him ') or ugra//, as suggested by 
Delbruck (Grassmann's Translation, vol. i, p. 573): 'the 
mighty one (Agni) looked on them,' &c. 

Note 4. I believe that Geldner (Ved. Studien, I, 260, 
note 1) is right in contending that Urvajt, wherever it 
occurs, is the name of an Apsaras and nothing else. The 
name of Ayu, occurring in the fourth Pada, confirms this ; 
for Ayu, as is well known, is the son of Purfiravas and of 
the nymph Urvari. Geldner translates, 'Selbst mit den 

Y 2 
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Sterblichen hatten die Urvarls Mitleid.' But I do not 
think that kr*p means 'having compassion.' In my 
opinion we should, with Ludwig, supply ^anima to mar- 
tanam, so that deva'nam ^anima in the second Pada 
corresponds with martanam (^anima) in the third. This 
^anima is an accusative which depends on akn'pran (' they 
pined after . . . ,' cf. IX, 85, 11. na"ke supar«am upapapti- 
va'rasam glraA ven&'nam akr/panta purv"A ; X, 74, 3. ye" 
krz'pawanta ratnam). Thus the meaning seems to be: 
When the cows had been conquered, and when Agni looked 
over the generations of the gods that were near him, the 
Urv&ris, i. e. the Apsarases such as Urv&rt, longed for the 
love of mortals such as Purflravas, and for the propagation 
of the human generations ; they gave birth to children such 
as Ayu. 

Note 5. Or ' of the indigent ' ? Or is aryaA nom. plur. 
fern, referring to the Urvaris ? Or nom. sing. masc. refer- 
ring to Agni ? 

Note 6. On Ayu, see note 4. But I cannot tell why he 
is called the nearer Ayu. Is this nearer Ayu opposed, as 
a nearer or later (upara) ancestor, to the pitdraA parisaA 
pratnasa/*, the Arigiras, mentioned in verse 16 ? The same 
nearer Ayu (upara which stands there in opposition to 
pdrvabhi//) is mentioned also in I, 104, 4, connected, as it 
seems, with some Apsarases. I do not pretend to be able 
to interpret that very difficult verse, but I am convinced 
that it has been misinterpreted both by Roth (Siebenzig 
Lieder, p. vii) and by Bergaigne (I, 60). 

Verse 19. 

Mote 1. I. e. the dawns have sent forth their shine, which 
is a visible manifestation of the eternal law of Rita.. 

Mote 2. The construction is : we have been good workers, 
brightening &c. The words, 'the brilliant dawns have 
shone out Rita,' are a parenthesis. 

Verse 20. 
Mote 1. The text is nearly identical with the first hemi- 
stich of I, 73, 10 (see above). 
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MANDALA IV, HYMN 3. 
ASH7AKA III, ADHYAYA 4, VARGA 20-22. 

i. Draw Rudra hither for your protection 1 , the 
king of sacrifice, the truly sacrificing Hotrt of the 
two worlds 2 , the golden-coloured Agni, before the 
unseen thunderbolt (strikes you). 

2. This is the home which we have prepared for > 
thee as a well-dressed, loving wife (prepares the 
marriage-bed) for her husband 1 . Directed hither- 
ward, dressed (in offerings and prayers ?) 2 sit down. 
These (sacrificial ladles or prayers ?) are turned 
towards thee, O most skilful one 3 ! 

3. To him who hears us, who is not proud, who 
beholds men, to the merciful, immortal god recite 
a prayer, O worshipper, a hymn — (to Agni) whom 
the presser (of Soma), the Madhu-presser, magnifies 
like the pressing-stone J . 

4. Thou who art well-intentioned, give heed to 
this our toiling 1 , to this Rita.*, O observer of ^'ta ! 
When will our hymns share in thy rejoicings ? When 
will our friendship dwell in thy house ? 

5. How wilt thou, O Agni, before Varima, and 
how wilt thou, and which sin of ours wilt thou 
blame before Dyaus ? How wilt thou speak to 
bountiful Mitra, to the Earth? What (wilt thou 
say) to Aryaman, to Bhaga ? 

6. What wilt thou say, O Agni, when thou hast 
grown strong on the Dhish«ya altars 1 ? What to 
strong Vita who goes forward in triumph 2 ? To 
the Nasatya s who goes round the earth 4 , to . . . 6 ? 
What, O Agni, to Rudra, the man-killer ? 
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7. How (wilt thou speak) to great Pushan who 
brings prosperity ? What (wilt thou say) to martial 
Rudra, the giver of offerings 1 ? What sin 2 wilt thou 
announce to wide-ruling Vish»u, what, O Agni, to 
the mighty weapon (of the gods) ? 

8. How wilt thou answer, when thou art asked, 
to the righteous 1 host of the Maruts ? How to the 
mighty Sun, to the quick Aditi 2 ? Accomplish 
thy work, O Catavedas, thou who knowest the 
Heaven ! 

9. I magnify x the Rita of the cow 2 ruled by Rita. 
and also by the raw one 3 , the honey-sweet, ripe 
(milk), O Agni. Though being black this (cow) 
swells of bright drink, of ... 4 milk. 

10. With Rita indeed, with the milk of the back \ 
the bull has been anointed, Agni the man. Without 
trembling he moved on bestowing his vigour. The 
speckled bull has poured out his bright udder 2 . 

11 1 . By the Rita the Angiras have broken the 
rock and cleft it asunder ; they have shouted 
together with the cows. Prosperously the men 
have surrounded 2 the Dawn. The Sun appeared 
when Agni (the fire) had been born s . 

1 2. By the Rita, the immortal, uninjured J god- 
desses, the Waters, O Agni, with their honey-sweet 
waves have sped forward 2 for ever to flow (along 
their course), like a racer incited by shouting when 
(the race-horses) are let loose. 

13. Go never on thy crooked way to the spirit 
(which avenges the guilt) of anybody 1 , of a vassal 
who has trespassed, or of a friend. Require not (of 
us) a sinful brother's debt 2 . May we not have to 
suffer under the spirit which avenges a friend's or 
a (hostile) deceiver's guilt 3 . 
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14. Protect us, O Agni, with all thy protection, 
thou who art protected, O martial one \ and art 
gladdened (by us). Sparkle forth, and destroy even 
strong evil ! Slay the Rakshas even though it has 
grown large. 

15. Be gracious, O Agni, through these our 
hymns. Touch, O hero, this wealth moved by our 
prayers. And accept, O Angiras, our sacred words. 
May the praise, beloved by the gods, resound to 
thee \ 

16. I, the priest, have rehearsed to thee the 
omniscient one, O Agni, worshipper (of the gods), 
all these songs, these inmost words, these recitations 
and words of wisdom, to thee the wise one, with 
prayers and hymns. 



NOTES. 

The same Rishi and metre.— Verse 1 = SV. I, 69 ; TS. 
I, 3, 14, 1 ; TB. II, 8, 6, 9 ; MS. IV, 11, 4- Verse 6 = 
MS. IV, 11,4. 

Verse 1. 

Hote L On the identification of Agni with Rudra, comp. 
Bergaigne, Rel. Wdique, III, 36 ; von Bradke, Dyaus Asura, 
p. 54 (Rig-veda I, 27, 10; III, 2, 55 VIII, 72, 3). 

Note 2. The second Pada of this verse is identical with 
VI, 16,46. 

Verse 2. 

Note 1. Cf. Hirzel, Gleichnisse und Metaphern im Rig- 
veda, p. 69. 

Mote 2. On parivitaA Saya«a remarks, yash/avyadevais 
te^obhir va parivitaA. In the commentary on I, 128, 1, on 
the other hand, he says, r/tvigbhiA paridhibhir va parito 
vesh/itaA. 
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Note 3. I take su-apaka as a compound of su and a-paka 
(comp. Vkg. Sawh. XX, 44 = Taitt. Br. II, 6, 8, 4 = Maitr. 
Sawh. Ill, 11, 1, where Tvash/r* is called apakaA). In 
Rig-veda VI, u, 4 we read : adidyutat so apaka/* vibhava ; 
in VI, 12,2. S. yasmin tve* sti apake ya^atra, &c. Should 
we not correct in both passages suapakaA, suapake ? 

Verse 3. 

Note 1. The pressing-stone (graVan) is frequently con- 
sidered as speaking, as praising the gods. Cf. Hillebrandt, 
Vedische Mythologie, I, p. 152 sq. 

Verse 4. 

Note 1. The Padapa7^a has .fdmyai. I think it should 
be simy&A. 

Note 2. I. e. to this sacrifice, which is considered as one 
of the chief manifestations of Rita. See H. O., Religion 
des Veda, p. 197. 

. Verse 6. 

Note 1. At the Soma sacrifice fire burns on eight altars 
called Dhishwya ; see Weber, Indische Studien, X, pp. 366, 

375- 

Note 2. See vol. xxxii, p. 164. 

Note 8. This is the only passage in the Rig-veda in 
which nasatya occurs in the singular. 

Note 4. On parjginan, cf. above, I, 79, 3 note. 

Note 5. Kshe (cf. Lanman, pp. 440, 448, 534) is evidently 
corrupt. But neither Bollensen's conjecture, uksh«e, nor 
those of Ludwig (£akshe, yakshe), carry conviction. 

Verse 7. 

Note 1. It is very strange to find Rudra here desig- 
nated as 'giver of offerings.' But it seems too bold 
to explain haviA-de as a dative of havi//-ad ('eater of 
offerings '). 

Note 2. I read with Grassmann repa/i (' sin ') for retaA 
(' sperm '). 
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Verse 8. 

Note 1. The text has rz'taya, used as an adjective (see 
Bergaigne, Rel. Vedique, III, 216). 

Note 2. Aditi is masculine and seems to be an epithet 
(' unrestrained, free ') of the Sun. Cf. vol. xxxii, p. 262 ; 
Bergaigne, III, 92. Probably at the same time the word 
is intended to allude to the goddess Aditi. 

Verse 9. 

Note 1. The text has i/e, on which Ludwig says, ' so viel 
wie ni/e.' tie of course cannot be the same as ni/e, but 
should we not conjecture ni/e? Cf. above, IV, 1, 11. 
vr/'shabhasya ni/e, and IV, 1,12. ritisya y6na vr/shabhasya 
ni/e\ The translation would be, 'By Rita, the Rita, is 
restrained in the nest of the cow.' 

Note 2. The ' Rita of the cow,' if the reading is correct 
(see note 1), seems to be the milk. 

Note 8. The ' raw one ' is the cow as opposed to the ripe 
milk. 

Note 4. The meaning of ^amarya (&ira£ Xtyotxtvov) is 
unknown. Cf. Bergaigne, II, 398, note 1. Sayawa reads 
ga amaryewa. * I should prefer gk amartyena.' M. M. 

Verse 10. 

Note 1. Does this mean, with the milk that comes from 
the ridge of heaven ? Cf. IV, 20, 4. sam andhasa mamada/* 
prishtftyena. 

Note 2. This Pada seems to be an imitation of VI, 66, i, 
where Prwni ('the speckled one') is the mother of the 
Maruts : sakr/t jukram duduhe prisniA HdhaA. See vol. 
xxxii, p. 368. 

Verse 11. 

Note 1. Here we have again the same myth of the 
Angiras and the cows, to which so many allusions are found 
in the preceding hymns. 

Note 2. The red cows of the myth are the dawns ; the 
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Ahgiras besiege the stronghold in which these cows are 
imprisoned. 

Note 3. On the kindling of the fire as a charm by which 
the sun is made to rise, see H. O., Religion des Veda, 
p. 109 seq. The Ahgiras kindle the fire for performing 
their sacrifice ; thereby they make the sun rise. 

Verse 12. 

Note 1. The same epithet is applied to the waters also 
in X, 104, 8. 

Note 2. The optative dadhanyu^ is very strange. Pro- 
bably we ought to read dadhanvuA. 

Verse 13. 

Note L The meaning seems to be that Agni is requested 
not to turn against the sacrificer a spirit which has to 
avenge the guilt committed by a third person. ' Why not 
read ya^wam ? Go not secretly to anybody's sacrifice, not 
of a hostile house, not of a friend. Do not require (of us) 
a sinful brother's debt. May we not feel the might of 
friend or foe.' M. M. 

Note 2. Geldner (Ved. Studien II, 157) translates and 
interprets : ' tilge nicht, O Agni, die Schuld eines falschen 
Bruders,' namlich die Schuld an die Manen, also dem Sinn 
nach ' mache ihn kinderlos.' This is quite unacceptable. 

Note 3. The text is evidently corrupt. I propose to 
read : ma* sakhyuA yaksham ma" rip6^ bhu^ - ema. Comp. V, 
70, 4. ma" kasya adbhutakratu yaksham bhu^ema tantfbhiA. 

Verse 14. 

Note 1. I cannot adopt Bergaigne's opinion on sumakha 
(Quarante Hymnes, p. 75). 

Verse 15. 
Note 1. Or, awake for thee. 
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MAiVZ>ALA IV, HYMN 4. 
ASHJAKA III, ADHYAYA 4, VARGA 23-25. 

i. Produce thy stream of flames like a broad 
onslaught. Go forth impetuous like a king with 
his elephant 1 ; . . . 2 after thy greedy onslaught, 
thou art an archer; shoot the sorcerers with thy 
hottest (arrows). 

2. Thy whirls fly quickly. Fiercely flaming touch 
(them). O Agni, (send forth) with the ladle * thy 
heat, thy winged (flames) ; send forth unfettered thy 
firebrands all around. 

3. Being the quickest, send forth thy spies against 
(all evildoers). Be an undeceivable guardian of this 
clan. He who attacks us with evil spells, far or 
near, may no such (foe) defy thy track. 

4. Rise up, O Agni ! Spread out against (all 
foes) ! Burn down the foes, O (god) with the sharp 
weapon ! When kindled, O Agni, burn down like 
dry brushwood, the man who exercises malice 
against us. 

5. Stand upright, strike (the foes) away from us ! 
Make manifest thy divine (powers), O Agni ! 
Unbend the strong (bows) of those who incite 
demons (against us) 1 . Crush all enemies, be they 
relations or strangers. 

6. He knows thy favour, O youngest one, who 
makes a way for a sacred speech like this. Mayst 
thou beam forth to his doors all auspicious days 
and the wealth and the splendour of the niggard. 

7. Let him, O Agni, be fortunate and blessed 
with good rain, who longs to gladden thee with 
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constant offerings and hymns through his life in his 
house. May such longing ever bring auspicious 
days to him. 

8. I praise thy favour ; it resounded here. May 
this song (which is like) a favourite wife, awaken for 
thee K Let us brighten thee, being rich in horses 
and chariots. Mayst thou maintain our knightly 
power day by day. 

9. May (the worshipper) here frequently of his 
own accord approach thee, O (god) who shinest in 
darkness 1 , resplendent day by day. Let us worship 
thee sporting and joyous, surpassing the splendour 
of (other) people. 

10. Whoever, rich in horses and rich in gold, 
approaches thee, O Agni, with his chariot full of 
wealth — thou art the protector and the friend of him 
who always delights in showing thee hospitality. 

11. Through my kinship (with thee) I break 
down the great (foes) by my words '. That (kin- 
ship) has come down to me from my father Gotama. 
Be thou attentive to this our word, O youngest, 
highly wise Hotri, as the friend of our house. 

1 2. May those guardians of thine, infallible Agni, 
sitting down together protect us, the never sleeping, 
onward-pressing, kind, unwearied ones, who keep off 
the wolf, who never tire. 

13 1 . Thy guardians, O Agni, who seeing have 
saved the blind son of Mamata from distress — He 
the possessor of all wealth has saved them who 
have done good deeds. The impostors, though 
trying to deceive, could not deceive. 

14. In thy companionship we dwell, protected by 
thee. Under thy guidance let us acquire gain. 
Accomplish both praises 1 , O (thou who art the) 
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truth ! Do so by thy present power, O fearless 
one! 

15. May we worship thee, O Agni, with this log 
of wood. Accept the hymn of praise which we 
recite. Burn down those who curse us, the 
sorcerers. Protect us, O (god) who art great like 
Mitra, from guile, from revilement, and from dis- 
grace. 

NOTES. 

The hymn is addressed to Agni Rakshohan. The same 
JZishi and metre. — Verses i-i5=TS. I, 2, 14, 1-6; MS. 
IV, 11, 5. Verses 1-5= VS. XIII, 9-13; MS. II, 7, 15. 

Verse 1. 

Note 1. On fbhena, cf. Pischel-Geldner, Vedische Studien, 
I, p. xv. 

Mote 2. The meaning of druwanaA, which evidently should 
be pronounced druwanaA (H.O., Prolegomena, p. 478), is 
uncertain. This verb is stated to occur still in one other 
passage, Maitr. Sawh. II, 4, 2. tad ya eva>« vidvant suram 
pibati na hainaw druwati (dru«ati, two MSS.). But should 
we not read there hruwati ? [And possibly in our passage, 
as Prof. Max Muller observes, hru«ana/t ?] 

Verse 2. 

Note 1. On^uhva, see Pischel, Vedische Studien, II, 113. 
Wherever butter is poured out with the ladle, the flames 
arise. 

Verse 5. 

Note 1. The third Pada is identical with X, 1 16, 5 b. 

Verse 8. 

Mote 1. Or ' resound to thee ' (sam ^areta). Cf. above, 
3, 15. Shall we read, in consideration of this parallel 
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passage, sdm devavata ^aratam iyim gi'A (' may this song 
beloved by the gods resound ' or ' awaken ') ? 

Verse 8. 
Note 1. On d6shavastaA, see above, I, i, 7, note 1. 

Verse 11. 

Note 1. I have taken mah&A as ace. plural. If it is.gen. 
singular, the translation will be : ' Through my kinship with 
the great (Agni) I break down (my foes) by my words.' 

Verse 13. 

Note 1. This verse is identical with I, 147, 3. See the 
notes there. The original place of this verse seems to be 
in the first MaWala, because it mentions Mamateya. 

Verse 14. 

Note 1. Probably the praise or song of the gods and of 
men. See vol. xxxii, p. 439. 
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MAiVZ?ALA IV, HYMN 5. 

ASHTAKA III, ADHYAYA 5, VARGA 1-3. 

i. How may we unanimously offer mighty light l 
to bountiful Agni Vaisvfinara ? With his mighty 
perfect growth he supports the high bank 2 like a 
pillar. 

2. Do not reproach Him, the self-dependent one, 
who has given this bounty to me, the god to the 
mortal, the clever one to the simple, the wise im- 
mortal, the most manly, restless * Agni Vaisvanara. 

3. Agni, the sharp-pointed, the mighty bull with 
thousandfold sperm, has proclaimed to me the great, 
doubly-powerful * Saman, the prayer, having found, 
as it were, the hidden track of a cow s . 

4. May Agni, he who is rich in wealth, whose 
teeth are sharp, consume with his hottest flames 
those who violate the laws founded by Varuwa, the 
beloved, firm (laws) of attentive Mitra. 

5 '. They who roam about like brotherless girls 2 , 
of evil conduct like women who deceive their hus- 
bands, being wicked, sinful, and untrue — they have 
created for themselves this deep place 3 . 

6. On me, however small, but innocent, thou, 
O purifying Agni, hast fiercely placed this mighty, 
deep, vigorous prayer, like a heavy burden, this 
Prrsh/fe 1 , consisting of seven elements 2 . 

7. Let our prayer which purifies Him, through 
the power of mind (inherent in it), reach Him who 
is the common (property of all men) alike, the good 
(name ?) of Vrism on the skin of the herbs, on the 
summit of the . . .'. 
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8. What should be openly uttered by me of this 
speech ? They secretly speak of that which is 
hidden 1 . When they have uncovered, as it were, 
the water of the cows 2 , he guards the beloved 
summit of the . . . 3 , the footstep of the bird*. 

9. He has found in secret that great face of the 
great ones which the bright cow accompanied 1 , 
the ancient (face) shining in the abode of J&ta., the 
quickly running, quickly moving. 

10. And resplendent near his parents (Heaven 
and Earth), in their presence, he thought of the 
secret, good (name ?) of "Prism. The tongue of 
the manly, forward-bent flame (seized) that which 
was near at hand in the highest abode of the mother, 
the cow 1 . 

11. I speak, when being asked, JZita. (i.e. truth), 
out of reverence (for Agni, or for the gods), out of 
hope 1 placed in thee, O ^atavedas, as I am here 2 . 
Thou rulest over all this wealth whatever (dwells) 
in heaven and earth. 

1 2. Which of this wealth is ours, what treasure ? 
Mayst thou who knowest it declare to us (that 
treasure), O G&tavedas ! What is the highest (aim) 
of this our way, is hidden. We have not come 
scolding to an empty (P) 1 place. 

13 1 . What is the limit, what the objects? What 
pleasant (wealth) may we obtain as swift (horses 
gain) the prize ? When will the Dawns, the divine 
consorts of the immortal, expand over us with the 
sun's splendour ? 

14. And what do those insatiable ones here say, 
O Agni, with their sapless, feeble, weak speech that 
has to be listened to ? Let them unarmed fall into 
nothingness. 
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15. The face of this kindled, manly Vasu has 
shone gloriously in the house. Clothed in brilliancy, 
with his shape beautiful to behold, the bountiful has 
shone like a house 1 with its wealth. 



NOTES. 

The hymn is addressed to Vawvanara. The same ^ishi 
and metre. — No verse occurs in the other Sawhitas. 

Verse 1. 

Note 1. Cf. especially I, 45, 8 (above, p. 43). br*Mt 
bha'A bfbhrataA hzvifi. 

Note 2. Cf. vol. xxxii, p. 93 (I, 38, u, note 2). 

Verse 2. 
Note 1. See above, I, 36, 1, note 2. 

Verse 3. 

Note 1. DvibarhaA is neuter. See Lanman, p. 560 ; Joh. 
Schmidt, Pluralbildungen der Indogermanischen Neutra, 
p. 133. 

Note 2. Agni has discovered the Saman which he pro- 
claims to the mortal, like the track of a lost cow. 

Verse 5. 

Note 1. See H. O., Religion des Veda, p. 539. 

Note 2. Abhratdra// cannot be accusative plural fern., as 
Zimmer (Altindisches Leben, p. 419) seems to take it. 
The correct interpretation has been given by Pischel, 
Vedische Studien, I, p. 299. 

Note 8. I.e. hell. 

Verse 6. 

Note 1. In the younger Vedic ritual certain Stotras are 
technically designated as prishtAa. or ' backs ' of the liturgies 
[46] z 
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(see, for instance, Weber, Indische Studien, X, 385). Does 
the word stand here in the same sense? Or should we 
correct pr&h/>4am ? 

Note 2. The seven tones of the scale ? 

Verse 7. 

If ote 1. This passage is obscure. The text runs thus : 
sasasya barman adhi £aru prhncA agre rup&A arupitam 
(arupitam SawhitapaAfca) ^abaru. As to the first words, 
see III, 5, 6. To k&ru possibly a noun like nama should 
be supplied (cf. below, verse 10). The last Pada (cf. 
above, III, 5, 5, note 1) is simply untranslateable. 

Verse 8. 

Note 1. Of the milk alluded to in the third Pada ?— On 
niwfk, cf. Lanman, p. 436 ; Joh. Schmidt, Pluralbildungen 
der Indogerm. Neutra, p. 397. 

Note 2. The water of the cows is the milk, cf. X, 12, 3. 
Roth (Zeitschr. der D. Morgenl. Gesellschaft, XLVIII, 
682) : als sie den Schatz der Kiihe entdeckt hatten (var 
iva=varam iva). 

Note 3. RupaA agram. 

Note 4. Comp. above, III, 5, 5 with note 1 ; III, 5, 6, 
note 2. 

Verse 8. 

Note 1. The sun, the face of the great gods (cf. 1, 1 15, 1), 
accompanied by the dawn ? 

Verse 10. 

Note 1. Is the meaning of all this that Agni, shining on 
the altar between heaven and earth, desires, and consumes 
with his flames, the oblation of butter which has its home 
in the udder of the cow ? 

Verse 11. 

Note 1. On Irasa, see Lanman, p. 492 seq. ; Bartholomae 
Indogermanische Forschungen, 1, 182 seq. ; Bechtel, Haupt- 
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probleme der Indogerm. Lautlehre, p. 262. This noun is 
not to be derived from the root s&s, but from sams. 
Note 2. Compare I, 79, 2 (with note 3). 

Verse 12. 

Note 1. Comp. X, 108, 7, where the Pawis say to Sarama : 
rdku padam alakam S. ^agantha (' the place is empty (?) ; 
thou hast come in vain '). 

Verse 13. 

Note 1. This verse has been treated of by Pischel, Ved. 
Studien, I, 306. 

Verse 16. 

Note 1. On this comparison, see Hirzel, Gleichnisse und 
Metaphern im Rigveda, p. 102 seq. 
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MAA^ALA IV, HYMN 6. 
ASH7AKA III, ADHYAYA 5, VARGA 4-5. 

i. Stand upright for us, O Agni, Hotrt of the 
sacrifice, the best performer of sacrifices among the 
gods. For thou art the master of every thought ; 
thou promotest the worshipper's prayer. 

2. The unerring Hotrt has sat down among the 
people, joy-giving Agni, the wise one at the sacri- 
fices \ Like Savitri he has sent his light upward. 
Like a builder he has reared his smoke up to 
the sky. 

3 1 . (The ladle) glowing, filled with gifts, with 
butter, is stretched forth. From left to right (does 
Agni move) choosing the divine people. Upright 
(stands) the (sacrificial) post like a new-born foal * ; 
well-placed, well-established it anoints the victims 8 . 

4. After the sacrificial grass has been spread 
and the fire kindled, the delighted Adhvaryu has 
stationed himself upright. Agni, the HotW, chosen 
from of old, goes round thrice, like a shepherd. 

5. As Hotrt, measuredly running, Agni, the joy- 
giving, sweet-tongued, the righteous, 'goes around 
by his own might. His flames run forward like 
race-horses ; all beings are afraid when he has shone 
forth. 

6. Beautiful, O fair-faced Agni, is thy aspect, who 
art terrible and manifold ; pleasant (it is). As they 
have not hindered thy light by darkness, no bespat- 
terers have left stains on thy body. 

7. He whose mother (P) 1 has not been hindered 
from giving birth, nor his father and mother when- 
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ever they were incited (?) 2 : this Agni, the purifier, 
well-established like Mitra s , has shone among the 
tribes of men, — 

8. Agni, whom the twice-five sisters 1 , dwelling to- 
gether, have engendered among the human tribes, who 
awakes at dawn, who is bright like an elephant's (?) 2 
tooth, whose mouth is beautiful, who is sharp like 
an axe. 

9 1 . Agni, those golden horses of thine swimming 
in ghee, the red ones which go straight forward, the 
fleet ones, the brilliant, manly, wonderful horses, 
puissant stallions, have called hither the divine 
people. 

10. Those victorious, never-tiring ', fierce flames 
of thine, O Agni, which move about, hasten 2 to 
their goal like hawks ; they roar mightily like the 
host of the Maruts. 

11 1 . (This) hymn has been produced for thee, 
O Agni, when thou wert kindled. May (the priest) 
recite the litany ; mayst thou distribute (treasures) 
to him who sacrifices. Men have set down Agni 
as the Hotrt, the Usifs, adoring (Him), the praise 
ofAyu 2 . 

NOTES. 
The same Hishi and metre. — Verse 6=TS. IV, 3, 13, 1. 

Verse 2. 

Note 1. The text has vidatheshu. Cf. above, I, 31, 6 
note. 

Verse 3. 

Note 1. With the first hemistich compare above, III, 19, 2. 
See also VI, 63, 4. 
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Note 2. On akra, see Geidner, Vedische Studien, I, 168. 

Note 3. The meaning seems to be that the sacrificial 
post, which has been anointed itself, imparts ointment to 
the victim tied to it. 

Verse 7. 

Note 1. The meaning of s£tu is uncertain. Boehtlingk- 
Roth give ' receptaculum.' Joh. Schmidt (Kuhn's Zeitschrift, 
XXV, p. 29, cf. Hubschmann, Indogerm. Vocalsystem, 
p. 75) translates ' Mutterleib,' and connects the word with 
strf. If ' womb ' is right, it seems to be the womb from 
which Agni was born. 

Note 2. Does this ish/au belong to ish, ' to incite,' or to 
ish, ' to wish ' ? ' Whenever he (Agni) wishes.' M. M. 

Note 3. On the well-established Mitra, comp. H. O., 
Religion des Veda, p. 186, note 1. 

Verse 8. 

Note 1. The ten sisters of course are the fingers. 

Note 2. In translating atharyaA na dantam I have fol- 
lowed the opinion of Pischel (Vedische Studien, I, 99) on 
the meaning of atharf, though his theory is very doubtful. 

Verse 8. 

Note 1. With this description of Agni's horses, comp. 
above, IV, 2, 2. 3. 

Verse 10. 

Note 1. On ayasaA, cf. above, III, 18, 2, note 1. 
Note 2. See Geidner, Kuhn's Zeitschrift, XXVII, 234. 

Verse 11. 

Note 1. The second hemistich of this verse is nearly 
identical with V, 3, 4. 
Note 2. Cf. narafamsa, vol. xxxii, p. 439. 
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HlhNDKLh IV, HYMN 7. 
ASH7AKA III, ADHYAYA 5, VARGA 6-7. 

i. This (Agni) has been established here as the 
first by the establishers, the Hotrz, the best sacrificer 
who should be magnified at the sacrifices, whom 
Apnavana and the Bhrz'gus have made shine, 
brilliant in the woods, spreading to every house. 

2. Agni ! When will the splendour of thee, the 
god, appear in the right way ? For verily the 
mortals have seized thee who shouldst be magnified 
in the houses. 

3. Seeing the righteous, wise one, like the heaven 
with the stars, who produces joy at all sacrifices, 
from house to house — 

4. The quick messenger of Vivasvat who rules 
over all human tribes : Him the Ayus have brought 
hither to every house, the light, him who belongs to 
the Bhr/gus. 

5. Him the knowing one they have set down in 
the right way as the Hotrz, the gay one with his 
purifying flames, the best sacrificer with his seven 
(forms x ) — 

6. Him who is enveloped in many mothers, in 
the wood \ who does not rest thereon (?) 2 , who is 
brilliant, though hidden in secret, easily to be found, 
and striving for all that is desired. 

7. When the gods rejoiced in the ... of the 
herbs 1 , in that udder 2 , in the foundation of ./?/'ta 3 , 
the great Agni, to whom offerings are made with 
adoration, the righteous one, always approached 
eagerly for the sake of sacrifice. 
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8 1 . Thou, the knowing one, hast eagerly per- 
formed the messengership of the sacrifice, looking 
over both ends, over the two worlds. Thou goest 
as a messenger, chosen from of old, thou who 
knowest best the ascents to heaven. 

9. Thy path is black. Light is before thee, the 
red one. Thy flame is speedy. This is one of the 
wonders : when the virgin conceives (thee as her) 
child 1 , thou becomest a messenger, as soon as thou 
art born. 

10. As soon as he is born, his strength shows 
itself, when the wind blows upon his flame. He 
turns his sharp tongue among the dry brushwood. 
Even solid food he tears to pieces with his teeth. 

1 1. When he thirstily has grown strong by thirsty 
food l , restless Agni appoints a thirsty messenger. 
Consuming (the wood) he follows the ... 2 of the 
wind. He seems to drive forward a quick horse ; 
the racer speeds along. 



NOTES. 

The same .foshi. The metre is £agati in verse 1, 
AnushAibh in verses 3-6, TrishAibh in verses 7-1 1. — Verse 
i=VS. Ill, 15; XV, 26; XXXIII, 6; TS. I, 5, 5, ii 
MS. I, 5, 1. 

Verse 5. 

Note 1. The seven flames or tongues of Agni ? The 
seven Hotrn ? The seven Ratnas ? 

Verse 6. 

Note 1. Cf. IX, 107, 18. pari g6bhi// uttaraA sfdan vaneshu 
avyata. 
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Note 2. Possibly we might conjecture Imtam, ' who rests 
thereon.' 

Verse 7. 

Note 1. On sasasya, cf. above, III, 5, 6, note 2. Vfyuta 
seems to be a locative standing parallel with the locative 
fldhan. We have here sasasya vfyuta . . . r/tasya dha'man, 
quite as in V, 21, 4 the two accusatives ritasya y6nim and 
sasasya y6nim stand parallel. The meaning of vfyuta, 
however, seems to me quite uncertain. Is it an action- 
noun derived from vi-yu, ' to separate,' ' to keep off,' or from 
(vi-) va, ' to weave ' ? Professor Max Miiller proposes : ' at 
the removal of the grass or tinder in which the spark is 
kept.' 

Note 2. sasmin fidhan ; cf. below, 10, 8. 

Note 3. Cf. above, I, 147, 1. 

Verse 8. 
Note 1. With this verse, compare below, hymn 8, verse 4. 

Verse 8. 
Note 1. The wood, the child of which is Agni. 

Verse 11. 

Note 1. I take anna here. as an instrumental. — Compare 
with our passage VII, 3, 4. trz'shu yat anna samavrtkta 
^ambhaiA ; X, 79, 5. y&k asmai annam trt'shu adadhati ; 
X, 91, 7. tr/shu yat anna vevishat vitfsh/Aase ; X, 113, 8. 
agnf^ na ^ambhaiA tr/shu annam avayat. 

Note 2. me/fm ; cf. above, III, 26, 9. 
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MANDALA IV, HYMN 8. 
ASH7AKA III, ADHYAYA 5, VARGA 8. 

i. I press on for you with my prayer to the 
all-possessing messenger, the immortal bearer of 
offerings, the best sacrificer. 

2. He, the great one, knows indeed the place 
of wealth \ the ascent to heaven ; may he, (there- 
fore,) conduct the gods hither. 

3. He, the god, knows how to direct the gods for 
the righteous (worshipper), in his house. He gives 
(us) wealth dear (to us). 

4. He is the Hotri; he who knows the office 
of a messenger, goes to and fro (between men and 
gods), knowing the ascent to heaven. 

5. May we be of those who have worshipped 
Agni with the gift of offerings, who cause him to 
thrive and kindle him. 

6. The men who have brought worship to Agni, 
are renowned as successful by wealth and by power- 
ful offspring. 

7. May much-desired wealth come to us day by 
day ; may gains arise ampng us. 

8. He (Agni), the priest of the tribes, (the priest) 
of men, pierces (all hostile powers) by his might as 
with a tossing 1 (bow). 
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NOTES. 

The same Risbi. The metre is Gayatrl. — Verse i=SV. 
I, ia; MS. II, 13,5. 

Verse 2. 
Note 1. Comp. Pischel, Ved. Studien, II, 118. 

Verse 8. 

Note 1. Kshipra* evidently is an instrumental. Cf. kshi 
pradhanvan, kshipreshu, kshiprewa dhanvana, II, 24, 8. 
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MAA>£>ALA IV, HYMN 9. 
ASHTAKA III, ADHYAYA 5, VARGA 9. 

i. Agni, have mercy! Thou art great, who hast 
come to this pious man to sit down on the sacrificial 
grass. 

2. He who cannot be deceived, the zealous, the 
immortal has among men become the messenger 
of all. 

3. He, the joy-giving Hotri, is led around the 
sacred seat at the heaven-aspiring sacrifices. And 
he sits down as the Fotri also. 

4. Agni sits down also as (the sacrificer's) wife 1 
at the sacrifice, and as the master of the house in 
the house, and as the Brahman *. 

5. Thou zealously approachest as the Upavaktr*' 1 
of the people who perform the sacrificial service, and 
(thou approachest) the offerings of men. 

6. And thou zealously performest the messenger- 
ship for the man in whose sacrifice thou takest 
pleasure, in order to bear the mortal's offering (to 
the gods). 

7. Find pleasure 1 in our rites, in our sacrifice, 
O Angiras. Hear our call ! 

8. May thy unerring chariot, by which thou 
protectest the worshippers, encompass us from 
every side. 
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NOTES. 

The same JZishl and metre. — Verse 1 = SV. 1, 23. Verse 8 
= VS. Ill, 36 ; MS. I, 5, 4- 5- "• 

Verse 4. 

Note 1. ' Wir vermuten : utagna agnir adhvare ... die 
correctur diirfte evident sein.' Ludwig. The same con- 
jecture has been proposed already in 1868 by Prof. Max 
Miiller (Chips, 2nd ed., vol. iii, p. 157). In my opinion the 
traditional text is correct. 

Note 2. The Brahman very probably is not the Brahman 
of the later ritual, but the Brahma«a£Mawsin. See H. O., 
Religion des Veda, p. 396. 

Verse 5. 

Note L The Upavaktr* is identical with the Prajastrz or 
Maitravaru»a of the later ritual. H. O., Religion des Veda, 
p. 390. 

Verse 7. 

Note 1. On £t>shi, cf. Bartholomae, Studien zur Indog. 
Sprachgeschichte, I, 21. 
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MAMPALA IV, HYMN 10. 
ASHJAKA III, ADHYAYA 5, VARGA 10. 

I *. O Agni ! May we to-day successfully perform, 
with thy heedfulness 2 , this praise 8 which touches 
thy heart, which is like a horse, like auspicious 
power of the mind. 

2. For verily thou, O Agni, hast become the 
charioteer of auspicious power of the mind, of real 
ability, and of the mighty J&ta. 

3. Through these our hymns direct thyself hither- 
wards to us like the sun with its light 1 , O Agni, 
gracious with all thy faces. 

4. May we to-day worship thee, O Agni, praising 
thee with these songs. Thy roarings thunder like 
(the thunder) of Heaven. 

5. Thy sweetest aspect, O Agni, shines near us 
for glory's sake, now by day, now by night, like 
gold. 

6. Like purified ghrz'ta is thy stainless body ; (it 
is) brilliant gold : that (body) of thine has shone 1 , 
O self-dependent one, like gold. 

7. For even a malice which one has committed, 
thou verily drivest away entirely, O righteous Agni, 
from the sacrificing mortal \ 

8. May our friendship, O Agni, our brotherhood 
with you, the gods, be blessed. This is our navel 
(i. e. relation) in our seat, in this udder l . 
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NOTES. 

The same Rishl The metre is stated to be Padapaiikti 
(verses 4, 6, 7, Padapaiikti or Ushwih ; verse 5, Mahapada- 
pankti ; verse 8, Ush«ih) : see on this metre M. M., 
vol. xxxii, p. xcviii seq. ; H. O., Prolegomena, p. 98 ; 
Kiihnau, Die Trish/ubh-Cagati-Familie, p. 234 seq. — 
Verse i = SV. I, 434; MS. I, 10,3. Verses 1-3= SV. II, 
1127-1129 ; VS. XV, 44-46. Verses i-4=TS. IV, 4, 4, 7. 
Verse 1, 2, 4 = MS. II, 13, 8. Verse 3 = MS. IV, 10, 2. 
Verse 6=TS. II, 2, 12, 7; MS. IV, 12, 4. 

Verse 1. 

Note 1. The Avasana in this verse ought to stand before 
hr*dispr«am, not after this word, as the traditional text 
places it. i?*dhyama, consequently, cannot be accented. 

Note 2. Dr. Neisser's opinion on 6ha is different 
(Bezzenberger's Beitrage, XVIII, 312). 

Note 8. I read st6mam, which is frequently found as the 
object of the verb r/dh, and which in several passages 
receives the epithet hridisprts. 

Verse 3. 

Note 1. On the syntactical form of this comparison, see 
Bergaigne, Melanges Renier, p. 95. 

Verse 6. 
Note L Or rotate, ' shines ' ? 

Verse 7. 

Note 1. The Avasana ought to stand before martat. Cf. 
above, verse 1, note 1. 

Verse 8. 

Note 1. Cf. above, IV, 7, 7. The meaning seems to be : 
in this sacrificial place, where the cows give milk. 
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MAA^ALA IV, HYMN 11. 
ASHFAKA III, ADHYAYA 5, VARGA 11. 

i. Thy auspicious face, O mighty Agni, shines in 
the neighbourhood of the sun l . Brilliant to see, it 
is seen even by night. Soft to behold is the food 
in thy (beautiful) body 2 . 

2. Agni, disclose (wise) thoughts for him who 
praises thee ; (disclose) the opening, when thou, 
O strong-born, hast been praised with trembling. 
Grant unto us, O very great one, such a rich prayer 
as thou with all the gods wilt hold dear, O brilliant 
one. 

3. From thee, O Agni, genius is born, from thee 
(wise) thoughts, from thee beneficent hymns. From 
thee comes wealth adorned with heroes 1 to the thus- 
minded mortal who worships thee. 

4. From thee the racer is born that wins booty, 
whose energy expands round-about \ the helpful, 
of true strength ; from thee delightful wealth sent 
by the gods ; from thee, O Agni, the swift and 
impetuous horse. 

5. Thee, O Agni, the pious mortals seek to win 
by their prayers as the first, thee the god with 
agreeable speech, O immortal, who drivest away 
malice, the household god, the lord of the house, 
the wise one. 

6. (Drive) far from us senselessness and anguish ; 
(drive) far all ill-will from him whom thou attendest 1 . 
Be gracious at evening, Agni, son of strength, to him 
whom thou, the god, attendest with welfare. 
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NOTES. 

The same Rishi. Metre, Trish/ubh. — Verse i=TS. IV, 
3. *3> »• 

Verse 1. 

Note 1. Comp. above, IV, 10, 5. rotate upake. 

Note 2. Literally, ' in thy appearance ' (rup6). Thus the 
Soma is stated, IX, 16, 6, to purify itself rupe avyaye, 
literally, ' in the appearance of the sheep,' i. e. in the filter 
made of sheep's hair. 

Verse 3. 

Note 1. See Lanman, p. 560 ; Pischel, Ved. Studien, II, 

in- 
verse 4. 

Note 1. On vfhayaA, see V. Henry, Les livres VIII et IX 
de l'Atharva-veda (1894), p. 40 (AV. VIII, 2, 7). 

Verse 6. 

Note 1. Probably the correct Padapa/Aa reading would 
be, as Prof. Bartholomae (Bezzenberger's Beitrage, XV, 
190) has noticed, yam nipasi (cf. Pada d : yam . . . sa£ase). 
If yat is correct, the translation will be: '(drive) far all ill- 
will when thou protectest (us).' — Bartholomae proposes 
either to change asmat to asmat, or to interpret it as an 
equivalent of asmat. It is possible, though in my opinion 
not very probable, that the text should be changed. The 
ablative asmat very frequently depends on Slt6. 
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MAA^ALA IV, HYMN 12. 
ASHJAKA III, ADHYAYA 5, VARGA 12. 

I. May the man who holds the sacrificial ladle 
and kindles thee, O Agni, who thrice prepares food 
for thee on this day, victoriously overcome (his foes) 
through his lustre, wise through the power of thy 
mind, O (Jatavedas. 

2 1 . He who toiling brings fuel to thee, doing 
service to thy, the great (god's) face, O Agni, 
kindling thee at evening and at dawn — he prospers, 
obtains wealth, and destroys his enemies. 

3. Agni is master of mighty royal power 1 ; 
Agni (is master) of gain, of the highest wealth. He, 
the youngest, self-dependent (god) in the right way 
distributes treasures to the mortal worshipper. 

4. Whatever sin, O youngest (god), we have 
committed against thee in thoughtlessness, men as 
we are \ make thou us sinless before Aditi ; release 
us from (every) guilt on all sides, O Agni ! 

5. Even from great guilt, O Agni, from the prison 
of gods and of mortals — let us, thy friends, never 
be harmed ; grant luck and weal to kith and kin. 

6 1 . As you formerly have released, O Vasus, the 
buffalo cow bound by the foot, O worshipful gods, 
thus take away from us this distress. May, O Agni, 
our life be further prolonged. 
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NOTES. 

The same Rishi and metre. — Verse 4=TS. IV, 7, 15, 6; 
MS. Ill, 16, 5. Verse 5 = MS. IV, 11, 1. Verse 6=TS. 
IV, 7, 15,7; MS. III,i6,5; IV, 11, 1. 

Verse 2. 

Note 1. With the beginning of this verse, comp. above, 
IV, 2, 6. 

Verse 3. 

Note 1. Comp. Roth, Zeitschr. der D. Morg. Ges., 
XLVIII, 114. 

Verse 4. 

Note 1. Grassmann is right in giving to purushatra' the 
meaning 'unter den Menschen,' and in observing with 
reference to our passage: 'wo die Bedeutung "nach 
Menschenweise " (s. purushata) besser passt.' The same is 
the opinion of Bohtlingk-Roth. No doubt we should 
read purushata; cf. VII, 57, 4=X, 15, 6. yat vaJt agaA 
purushata karama ; IV, 54, 3. a£itti yat kakrimi . . . puru- 
shatvata. 

Verse 6. 

Note 1. This verse is identical with Rig-veda X, 1 26, 8. 
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MAiVZ>ALA IV, HYMN 13. 
ASHJAKA III, ADHYAYA 5, VARGA 13. 

i. Benevolent Agni has looked on the breaking 
of the shining dawns, on the bestowal of treasures. 
Come to the dwelling of the virtuous (mortal), ye 
A^vins. The god Surya rises with his light. 

2. The god Savitri has sent his light upward ', 
shaking his banner 2 like a warrior who fights for 
cows 8 . Varu»a and Mitra follow the law, when 
they make the Sun rise on heaven. 

3. Him whom (the gods) dwelling in firm peace, 
and never losing their object, have created for dis- 
persing the darkness — Him, the Sun, the all-observer, 
the seven young fallow mares carry forward. 

4. With (thy horses) most ready to run thou 
goest 1 forward, spreading out thy web (of light), 
removing (from the world) the black cloth (of dark- 
ness), O god. The rays of the Sun have shaken 2 
the darkness, and have sunk it into the waters like 
a hide. 

5. Unsupported, unattached, spread out down- 
wards-turned — how is it that he * does not fall down ? 
By what power of his does he move ? Who has 
seen (that) ? Erected as the pillar of Heaven he 
protects the firmament. 
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NOTES. 

The same Rishi and metre. — Verse 4=TB. II, 4, 5, 4. 

This hymn and the next evidently form a couple. They 
have the same number of verses, and are composed in the 
same metre. They are both addressed to Agni in his 
matutinal character, or rather to the Ajvins, who are in- 
voked to partake of the matutinal oblation (13, 1 ; 14, 1. 4). 
The first verse of 13 is quite similar to that of 14 ; the 
same may be said of the second verses of the two hymns ; 
the concluding verse of both is identical. 

Verse 2. 

Note 1. Cf. above, IV, 6, 2. 

Note 2. Cf. Zend drafsha, ' banner.' 

Note 8. Cf. IV, 40, 2. sdtv& bharishaA gavisha^. 

Verse 4. 

Note 1. The Sun is addressed. 

Note 2. It is more natural to take davidhvataA as nom. 
plur. than as gen. sing. (Ludwig). 

Verse 5. 
Note 1. The Sun. 
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M AND ALA IV, HYMN 14. 
ASHTAKA III, ADHYAYA 5, VARGA 14. 

1. Agni G&tavedas, the god, has looked on the 
dawns that shine with all their might 1 . Come hither, 
O Nasatyas 2 , wide-ruling (gods), on your chariot to 
this our sacrifice. 

2. The god Savitr? has sent his shine upward, 
producing light for the whole world. The Sun, 
shining with his rays, has filled Heaven and Earth 
and the air. 

3. The red one \ carrying hither (bliss) 2 , has 
come with her light, the great, brilliant one, shining 
with her rays. Ushas, the goddess, awakening (all 
beings) to welfare, goes along on her well-yoked 
chariot. 

4. May those chariots and horses, most ready to 
drive, drive you l hither at the break of dawn. For 
these Somas are for you l that you may drink the 
honey-drink 2 . Rejoice, O manly ones, at this sacri- 
fice. 

5. = IV, 13, 5. 

NOTES. 

The same Rishi and metre. — No verse of this hymn 
occurs in the other Samhitas. On the parallelism in which 
IV, 14 stands to IV, 13, see the introductory note on 
IV, 13. 

Verse 1. 

Note 1. On mahobhiA, see vol. xxxii, p. 196 seq. (I, 165, 
5, note 3). Here the word refers to the powerful light of 
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the dawn, not of Agni, cf. VI, 64, 2. ushaA devi r6£amana 
mahobhiA. 

Note 2. On the mention of the Nasatyas (A^vins) in this 
connection, compare the introductory note on IV, 13. 

Verse 3. 

Note 1. The Dawn as before. 

Note 2. That an object like ' bliss ' is to be supplied, is 
shown by such passages as I, 48, 9. ushaA . . . avahant! 
bhflri asmabhyam saubhagam; I, 92, 3. (the Dawns) isham 
vahantM sukrfte sudanave ; 1, 1 13, 15. (the Dawn) avahanti 
p6shya varya«i. 

Verse 4. 

Note 1. The text has the dual of the pronoun. The 
Ajvins are addressed. 

Note 2. It is the peculiar character of the Ajvins that 
they drink madhu ; see Hillebrandt, Vedische Mythologie, 
vol. i, p. 239 seq. H. O., Religion des Veda, p. 208, note 4 ; 
p. 367, note 2. 
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MAMPALA IV, HYMN 15. 
ASHTAKA III, ADHYAYA 5, VARGA 15^16. 

1. Agni, the Hotrz, he who is a strong horse, is 
led around at our sacrifice, the god worshipful among 
the gods. 

2. Agni goes thrice 1 around the sacrifice, like a 
charioteer, conveying the enjoyment 2 to the gods. 

3. Agni, the lord of booty, the sage, has circum- 
ambulated the oblations, bestowing treasures on the 
worshipper. 

4. This (is the Agni) who is kindled in the front 
for Devavata's son, the Sringaya. 1 , the brilliant (god), 
the deceiver of foes. 

5. May the strong mortal be the master of this 
(god), of an Agni like this, with sharp teeth and 
bountiful. 

6 '. Him they clean day by day like a racer that 
wins (booty), like (Soma), the red young child of 
Heaven 2 . 

7. When Sahadeva's son, the prince, thought of 
me with two bay horses \ I rose up like one who is 
called. 

8. And immediately I accepted from Sahadeva's 
son, the prince, those adorable two bay horses which 
he offered me. 

9. May this prince Somaka, Sahadeva's son, live 
long, for your sake, O divine Asvins ! 

10. Give long life, O divine Asvins, to this son 
of Sahadeva, the prince ! 
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NOTES. 

The same Rishi. Metre, Gayatrt. — Verses i-3=TB. Ill, 
6, 4, I ; MS. IV, 13, 4. Verse 3 = SV. I, 30 ; VS. XI, 25 \ 
TS. IV, 1, a, 5; MS. I, 1,9. 

The first three verses are characterised by the constant 
allusions to Agni's being carried around, and, in connection 
therewith, by the frequent repetition of the preposition pari. 
Probably these verses formed an independent Tri£a-hymn, 
the position of which would be according to the laws of 
arrangement of the Samhita; this Tri£a seems, conse- 
quently, to belong to the original collection of hymns. The 
verses 4-10, on the other hand, or at least the verses 7-10, 
would seem to be a later addition ; the verses 4-6 can be 
considered as a Tri£a belonging to the original Samhita, 
though in this case it is difficult to explain why the verses 
7-10, which do not contain any reference to Agni, have 
been inserted here at the end of the series of Agni hymns. 
Another argument against the separation of the verses 4-6 
from the rest of the Sukta is the mention of the prince 
Sringaya. in verse 4 : verses 7-10 refer to a prince Somaka 
Sahadevya, and we know from the Aitareya Brahrna«a 
(VII, 34, cf. Satapatha Brahmana II, 4, 4, 4) that this 
prince also belonged to the Sr*«gaya tribe. 

Verse 2. 

Note 1. Cf. above, IV, 6, 4. 

Note 2. I. e. the offering which the gods enjoy. 

Verse 4. 

Note 1. This SWagaya Daivavata is mentioned also in 

VI, 27, 7. 

Verse 6. 

Note L The first Pada of this verse is identical with the 
first Pada of VIII, 10a, ia. 
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Note 2. The red young child of Heaven seems to be the 
Soma. The Soma frequently is called arusha (' red '), and 
is said to be cleansed by men ; in IX, 33, 5 ; 38, 5, the 
expression divi/t slsuA ('the young child of Heaven') is 
used with regard to him. 

Verse 7. 

Note 1. I. e. when he thought of presenting me with the 
two horses. 



Digitized by 



Google 



MAWDALA V, HYMN I. 365 



MANDALA V, HYMN 1. 
ASHJAKA III, ADHYAYA 8, VARGA 12-13. 

i. Agni has been wakened by the fuel of men, in 
face of the Dawn who approaches like a milch-cow. 
His flames stream forward to the sky like quick 
(birds) that fly up to a branch. 

2. The Hotrt has been wakened that there may 
be sacrifice for the gods. Gracious Agni has stood 
upright in the morning. When he has been kindled, 
his brilliant stream of flames has been seen. The 
great god has been released from darkness. 

3. When he has wakened the string of the crowd 
(of worshippers) 1 , the bright Agni anoints himself 
with bright cows*. Then the Dakshiwi is yoked, 
striving for gain 3 . He who stands upright has, by 
the sacrificial ladles, sucked her who lies extended *. 

4. Towards Agni the minds of the pious turn 
together as (all) eyes (turn) to the sun. When both 
Dawns of different colour 1 give birth to him, the 
white racer is born at the beginning of days. 

5. For He, the noble one, has been born at the 
beginning of days, the red one has been laid down 
in the woods that have been laid down. Agni, the 
Hotrz, the best sacrificer, has sat down, bestowing 
his seven treasures on every house. 

6. Agni, the Hotri, the best sacrificer, sat down 
in the mother's lap, in the sweet-smelling place, the 
young sage growing up in many places, the 
righteous one, the supporter of tribes, and kindled 
in their midst. 
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7. They magnify with adorations that priest 
efficacious at sacrifices, Agni the Hotri, who has 
spread himself over heaven and earth according to 
^*ta ; they groom (Agni), the own racer (of men), 
with Ghr/ta. 

8. He who likes to be groomed, is groomed in 
his own (abode), the house-friend', praised by sages, 
our auspicious guest, the bull with a thousand horns 
who has the strength of such a one. O Agni ! By 
this power thou surpassest all other (beings). 

9. O Agni ! Thou overtakest all other (beings) in 
one moment (for the sake of him) to whom Thou 
hast become visible as the fairest one, thou who 
shouldst be magnified, the wonderful, brilliant one, 
the beloved guest of human clans. 

10. To thee, O youngest (god), the tribes bring 
tribute, O Agni, from near and far. Behold l the 
grace of the most glorious (god) ! Mighty, O Agni, 
is thy great and glorious shelter. 

1 1 . Mount to-day, O shining Agni, the shining 
car, in the neighbourhood of the worshipful (gods). 
Knowing the paths,' the wide air 1 , bring hither the 
gods that they may eat the oblation. 

12. We have pronounced an adoring speech to 
the holy sage, to the manly bull. GavishMira ador- 
ingly has sent his song of praise to Agni as the gold 
(i. e. the sun) far-reaching (is sent by the gods 
upward) to the sky. 



NOTES. 

The Rtshis are Budha Atreya (cf. verse 1, abodhi) and 
Gavish/Aira Atreya (cf. verse 12). The metre is TrishAibh. — 
Verse i = SV. I, 73 ; AV. XIII, 2, 46 ; VS. XV, 24 ; TS. 
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IV, 4, 4, i. Verses i-2=MS. II, 13, 7. Verses i~3 = SV. 
II, 1096-1098. Verse 5=TS. IV, 1, 3, 4. Verse 6= MS. 
IV, 11, 1 ; TB. I, 3, 14, 1. Verse 9=TB. II, 4, 7, 10. 
Verse io=MS. IV, 11, 4; TB. II, 4, 7, 9. Verse i2=MS. 
11,13,7; TB. IV, 4, 4, 2; VS. XV, 25. 

Verse 3. 

Note 1. The meaning seems to be : when Agni has set 
into motion the string (representing the prayers, &c.) by 
which the worshippers tie and instigate him and the other 
powers of the sacrifice. Cf. IV, 1, 9. pra tarn (scil. agnfm) 
mahya" raranaya nayanti ; IX, 87, 1. ajvam na tva (scil. 
s6mam) va^/nam mar^ayantaA ikMa barhfA rnsa.nS.bhiA 
nayanti. See also I, 163, 4. 5. 

Note 2. I.e. with bright ghr/ta. 

Note 3. The Dakshi«a or sacrificial gift offered by the 
Ya^-amana to the ministrant priests, is represented here 
as a car which is yoked in the morning. Cf. Bergaigne, 
Rel.V^dique, I, 128; III, 283. 

Note 4. ' He who stands upright ' is Agni ; ' she who 
lies extended ' seems to be the cow, i. e. the ghr**ta which 
Agni sucks by means of the sacrificial ladles. — See also 
Pischel, Vedische Studien, II, 113, from whose interpreta- 
tion I differ. 

Verse 4. 

Note 1. I.e. Night and Dawn. ' 

Verse 8. 

Note L I cannot adopt the conjectures of Bartholomae 
(Bezzenberger's Beitrage, XV, 197) on sv6 damunaA. 

Verse 10. 

Note 1. The human worshipper seems to be addressed ; 
the ' most glorious one ' is very probably Agni. 

Verse 11. 

Note 1. Vidvan, which may be construed with the genitive 
or with the accusative, stands here with both cases. 
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MAA>X>ALA V, HYMN 2. 
ASH7AKA III, ADHYAYA 8, VARGA 14-15. 

i." The young mother carries in secret the boy 
confined l ; she does not yield him to the father. 
People do not see before them his fading 2 face laid 
down with the Arati s . 

2. Who is that boy, O young woman, whom thou, 
the Peshi l , earnest ? It is the queen who has borne 
him. Through many autumns the fruit of the womb 
has increased. I saw him born when his mother 
gave birth to him. 

3. I saw him the gold-toothed, brilliant-coloured 
preparing his weapons far from his dwelling-place \ 
After I have offered to him the ambrosia cleared 
(from all impure mixture) 2 — what may the Indra- 
less, the hymnless do to me ? 

4. I saw him, the highly shining (Agni), walking 
far from his dwelling-place, like (a bull) together 
with the herd '. Those (women) have not held 
him, for he has been born. The young women 
become grey 2 . 

5. Who have separated my young bull from the 
cows that * had no cow-herd, not even a stranger ? 
May those who have held him, let him loose. May 
he, the knowing one, lead the cattle towards us. 

6. Him, the king of dwellings (?)', the dwelling- 
place of people, the Aratis have laid down 2 among 
men. May the spells of Atri loose him. May the 
reproachers become reproachable (themselves). 

7. Thou hast loosed the bound »SunaAyepa from 
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the thousand sacrificial posts ; for he toiled (wor- 
shipping thee). Thus, O Agni, loose from us the 
fetters, O knowing Hotrt, sitting down here. 

8 l . For thou hast gone away 2 from me, because 
thou wert angry ; (this) the protector of the laws 
of the gods 3 has told me. (But) Indra, the knowing 
one, has looked after thee. Instructed by him, 
O Agni, I have come hither. 

9. Agni shines with mighty light ; he makes all 
things visible by his greatness. H e conquers godless, 
wicked wiles. He sharpens his two horns in order 
to pierce the Rakshas. 

10. And may the roarings of Agni mount up to 
the sky, with sharp weapons in order to kill the 
Rakshas. In his rapture his flames break down 
(everything); the godless hindrances do not hold 
him back. 

1 1. This song of praise, O strong-born (Agni), 
I, the priest, have fashioned for thee, as a skilful 
workman (builds) a chariot 1 . If thou acceptest that 
(praise), O god Agni, may we conquer thereby waters 
together with the sun. 

1 2. May the bull x with mighty neck, grown 
strong, with no foe to resist him, get together 
the niggard's wealth. Thus the immortal (gods) 
have spoken to this Agni : may he grant protection 
to the man who has spread the Barhis ; may he 
grant protection to the man who brings offerings. 



NOTES. 

The Rishi of verses 1, 3-8, 10-12 is Kumara Atreya, or 
Vrisa. Cana ; or both are the .foshis of these verses. Of 
the verses a and 9 Vma alone is the Rishi. The metre is 
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Trish/ubh (verse 12, Sakvarl). — Verse 9 = AV. VIII, 3, 24. 
Verses 9, io=TS. I, 2, 14, 7. Verse n=TB. II, 4, 7, 4. 

A part of this hymn is very obscure. I do not think, 
as does Prof. Geldner (Festgruss an Roth, 192), that the 
story of the Sa/yayanakam (see Sayawa's commentary, and 
compare Pa»£avi#wa Brahmawa XIII 3, 12), of the Puro- 
hita Vrisa, who drives with the king on the royal chariot 
and kills a boy, throws any real light on the difficult points 
of the hymn. Nor does it seem to me that, as is the 
opinion of Prof. Hillebrandt (Zeitschrift der Deutschen 
Morgenlandischen Gesellschaft, XXXIII, 248 seq.), the first 
six verses, which Hillebrandt considers as an independent 
hymn, contain a description of how the fire which they 
try to produce by the attrition of the Arawis, does not 
appear. In my opinion the hymn — which is really one 
hymn as the tradition gives it — is a prayer of a person 
who suffers, who feels himself bound by the fetters of 
distress (verse 7) and persecuted by the power of Rakshas 
(verses 9, 10). Agni, formerly resplendent, has decayed 
and has forsaken him : may Agni be restored to his former 
might (verse 6), and may we ourselves be released from 
all distress (verse 7, &c). Possibly the hymn is connected 
with the rite of Punaradheya, where the sacrificial fire 
which has brought no luck to the sacrificer, is extinguished, 
and after an interval a new fire is established (H.O., 
Religion des Veda, p. 353). There may of course be other 
special points, beyond the reach of our conjectures, which, 
if known, would elucidate several of the obscure allusions 
so frequent in the first verses of the hymn. 

Verse 1. 

Note 1. The boy very probably is Agni. — With the 
words samubdham guha bibharti, cf. 1, 158, 5. susamubdham 
ava-adhu/*. 

Note 2. Not without hesitation I translate minat as if 
it were the middle minanam. Possibly the word means : 
'which violates (the ordinances),' i.e. which does not shine 
and bring luck to men as it usually does. Na seems, as it 
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usually does (cf. Delbriick, Altindische Syntax, p. 543)> 
to belong to the whole clause, and not to minat. 

Note 3. Bohtlingk-Roth and Grassmann conjecture 
aratnau ; Hillebrandt, aratau ; Geldner (Festgruss an Roth, 
192), aratau. Geldner seems to be right (cf. verse 6), 
though it will scarcely be possible to determine what con- 
crete being was here thought of. Geldner says, ' Gemeint 
ist die PLra&ka, welche die Gluth des Feuers entfuhrt hat ; ' 
but, as has already been observed, I do not think that this 
traditional story on the meaning of our hymn is of any 
real value. 

Verse 2. 

Note 1. The meaning of Peshi is unknown. The word 
seems anyhow to describe the wrong mother as low or 
contemptible. Agni is degraded by sojourning with her, 
while his proper nature is glorious, for he is the queen's 
son. 

Verse 3. 

Note 1. Agni has forsaken his proper dwelling. 

Note 2. On vipr/kvat, cf. Taitt. Sawhita III, 1, 6, 2. 
yuni^-mi tisra// vipr/£aA sftryasya te ; V&g: Sa/whita IX, 4. 
sampr/£au sthaA sam ma bhadrd«a prmktam ; vipr/£au 
sthaA vf ma papmana prmktam. Vi-prik seems to mean, 
consequently, ' to free something from an admixture,' and 
amr/tam vipr/kvat seems to be ambrosia in which dwells 
the power of getting free from bad admixtures. Thus in 
the passage quoted from the Taitt. Sawhita the Sun is 
referred to as thrice cleared from all impure elements. It 
is quite uncertain whether the expression used here refers 
or not to the myth of the churning of the ocean (Geldner, 
loc. cit.), and I do not think that we should translate 
amWtam vipr/kvat, as Geldner does, ' das was sich als 
Nektar ausscheidet.' 

Verse 4. 

Note 1. I read with Bohtlingk-Roth sumidyutham. 
Note 2. The young women seem to be hostile beings of 
[46] B b 
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the same kind as the young woman mentioned in verse 2. 
They try to seize Agni, but he has been born already; 
his fiery, unassailable nature has been formed. I do not 
pretend to know what it means that then those female 
foes become grey with age. ' I think they are the Dawns 
who hold Agni in the dark ; but when he escapes and 
is actually born, they, the Dawns, become grey.' M. M. 

Verse 5. 

Note 1. The relative pronoun yesham seems to refer both 
to the bull (maryakam) and to the cows (g6bhiA). The 
bull probably is Agni who has been separated from the 
cows, i. e. the oblations, prayers, &c. (?) ' Possibly the bull 
Agni, the rising sun, has been separated from the cows, the 
clouds or dawns.' M. M. 

Verse 6. 

Note 1. Vasa'm ra^anam. I cannot follow the interpre- 
tation of Pischel, Vedische Studien, I, 210. 

Note 2. Or nf daduA, ' they have bound him'? Cf. ava 
sn'^antu in the third Pada, and nfditam in verse 7. 

Verse 8. 

Note 1. The whole verse is nearly identical with X, 32, 6. 

Note 2. I consider afyeA (cf. Bartholomae, Arische 
Forschungen, II, 7a, 76; Studien zur Indogermanischen 
Sprachgeschichte, I, 21) as 2nd sing, pluperfect of the 
root i. 

Note 8. Varu«a ? 

Verse 11. 

Note 1. With the second Pada compare I, 130, 6 ; V, 

*9> 15- 

Verse 12. 

Note 1. The bull of course is Agni. 
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MAiV£>ALA V, HYMN 3. 
ASH7AKA III, ADHYAYA 8, VARGA 16-17. 

i. Thou, Agni, art Varu»a, when born ; thou 
becomest Mitra when kindled. In thee, O son of 
strength, the Visvedevas (dwell). Thou art Indra 
for the mortal worshipper. 

2. Thou becomest Aryaman when thou bearest * 
the secret name of the maidens, O self-dependent 
one. They anoint (thee) with cows 2 like the well- 
established Mitra s , when thou makest husband and 
wife one-minded. 

3. For thy glory the Maruts have cleansed them- 
selves \ who are thy fair and brilliant offspring, 
O Rudra 2 ! The footprint of Vishwu which is put 
down in the highest place : therewith thou protectest 
the secret name of the cows. 

4. • By thy beauty, O god, the gods are beautiful 
to behold 1 . Assuming many (powers or goods) 
they attached themselves to immortality. Men have 
set down Agni as the Hotri, the Usigs, honouring 
(him), the praise of Ayu 2 . 

5. There is no (other) Hotrz before thee, a better 
sacrificed ; no one surpasses thee, O self-dependent 
one, by wisdom. And that house of which thou art 
the guest, he 2 , O god, will overcome the mortals by 
his sacrifice. 

6. May we overcome the mortals, O Agni, pro- 
tected by thee, striving for wealth, awaking (thee) 
with offerings ; may we (overcome mortals) in the 
contest, in the distribution l of days ; may we (over- 
come them) by wealth, O son of strength ! 

b b 2 
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7. If a man should turn upon us sin or guilt, 
bring ye the evil on him who pronounces evil spells 
(against us). Destroy, O knowing one, such a curse, 
O Agni, (of a man) who injures us by falsehood. 

8. Thee, O god, the ancient (mortals) have made 
their messenger at the break of this (dawn), and 
have sacrificed with their oblations, when thou goest 
along, O Agni, in the abode of wealth, a god kindled 
by the mortals and by the Vasus. 

9. Protect the father — drive away (evil) as the 
knowing one — (the father) who is considered 1 as 
thy son, O son of strength 2 . When, O sapient 
(Agni), wilt thou look upon us ? When wilt thou, 
who knowest Rita., requite (human deeds) ? 

10. The father 1 adoring gives many names to 
thee, O Vasu, if thou shouldst take pleasure therein. 
Will not Agni, delighting in his divine power, grant 
us his favour, he who has grown strong ? 

11. Thou indeed, O Agni, youngest one, bringest 
thy praiser across all dangers. Thieves have been 
seen and deceitful men; dishonest people have come 
with unknown designs. 

12. These our processions have been directed 
towards thee. Yes, to thee, the Vasu, this guilt has 
been confessed. Verily this Agni, grown strong, 
will never surrender us to the curse nor to him who 
does harm to us. 

NOTES. 

Thei?/shi isVasamita Atreya; the metre is Trish/ubh. — 
No verse of this hymn occurs in the other Sawhitas. 

Verse 2. 
Note 1. I think that we must read bfbharshi. 
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Note 2. I.e. with butter. 

Note 3. On Mitra as the god of alliances, and the 
anointing of Mitra — possibly of an object that represents 
Mitra — see H. O., Religion des Veda, p. 186, note 1. Cf. 
also Pischel, Vedische Studien, I, 92 seq. 

Verse 3. 

Note 1. I.e. they have adorned themselves. Cf. VII, 
39, 3. urav antarikshe mar^ayanta xubhra^. 
Note 2. Rudra of course is here a name of Agni. 

Verse 4. 

Note 1. SudHsaA, which I have translated as nom. plur., 
may also be understood as gen. sing. : ' by thy beauty, 
who art beautiful to behold, O god, the gods, assuming, &c.' 

Note 2. Cf. Narlramsa. — This hemistich is nearly 
identical with IV, 6, 11. 

Verse 6. 

Note 1. Comp. above, III, 17, 5. 
Note 2. The construction is rather free. 

Verse 6. 

Note 1. Vidatheshu ahnam : cf. above, I, 31, 6, note 2 
(p. 26 seq.). 

Verse 8. 

Note L See Neisser, Bezzenberger's Beitrage, XVIII, 

3 JO - 

Note 2. Bergaigne (Religion V^dique, II, 103) proposes 

to read yodhi without accent and to derive it, as Delbriick 

does, from yu (not from yudh) ; he translates the first 

hemistich : ' Protege-nous, ^carte le pere qui passe pour 

ton fils.' I think that he is right as to the verb yu, but 

that the accent of yddhi is correct ; the words y6dhi vidvan 

form a parenthesis. Agni is invoked to protect the father 

of the sacrificing tribe (comp. verse 10), or the father of 
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Agni himself, i.e. the sacrificer or the priest, who is him- 
self considered, at the same time, as the son of Agni (see 
Bergaigne, I, 37 seq. ; Geldner, Vedische Studien, I, 167). 

Verse 10. 

Note 1. ' The father ' may either be the father spoken 
of in verse 9 (see verse 9, note a). Or the word may refer 
to Agni : ' He who adores thee, gives many names to thee, 
if thou, the father, O Vasu, &c* 
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MAA^ALA V, HYMN 4. 
ASH7A.KA III, ADHYAYA 8, VARGA 18-19. 

i. Thee, O Agni, the treasure-lord of treasures, 
I gladden at the sacrifices, O king! May we, 
striving for gain, conquer gain through thee; may 
we overcome the hostilities of mortals. 

2. Agni, the bearer of oblations, our ever-young 
father, is mighty, brilliant, beautiful to behold among 
us. Shine (on us) food with a good household 1 . 
Turn all glory towards us 2 . 

3. Establish Agni as the Hotri, the sage of the 
clans, the lord of human clans, the bright purifier, 
whose back is covered with ghee, the omniscient 
May he obtain the best goods (for us) among the 
gods. 

4. Enjoy thyself, O Agni, joined with \dk, uniting 
thyself with the rays of the sun. Enjoy our fuel, 
O (Jatavedas, and bring the gods hither that they 
may eat our offerings. 

5. Welcome, as our household-god and the guest 
in our dwelling, come to this our sacrifice as the 
knowing one. Dispelling, O Agni, all (hostile) 
attempts, bring to us the possessions of those who 
are at enmity with us. 

6. Drive away the Dasyu with thy weapon, 
creating strength for thy own body. When thou 
bringest the gods across (to us), O son of strength, 
then, O manliest Agni, protect us in (our striving 
for) gain. 

7. May we worship thee, O Agni, with hymns, 
with offerings, O purifier with glorious light. Stir for 
us wealth with all goods ; bestow on us all riches ! 
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8. Enjoy, O Agni, our sacrifice, our offering, 
O son of strength who dwellest in three abodes. 
May we be well-doers before the gods. Protect us 
with thy thrice-protecting shelter. 

9. Bring us across all difficulties and dangers, 
O G&tavedas, as with a boat across a river. Agni, 
being praised with adoration as (thou hast been 
praised) by Atri, be a protector of our bodies. 

10. When I, the mortal, call thee, the immortal, 
thinking of thee with humble mind \ bestow glory 
on us, O (S&tavedas ; may I attain immortality, 
O Agni, with my offspring. 

11. The well-doer to whom thou, O Agni G&ta- 
vedas, createst pleasant freedom, will happily attain 
wealth with horses and sons, with valiant men and 
cows. 

NOTES. 

The same Risbi and metre. — Verse i=TS. I, 4, 46, 2. 
Verse 2=TS. Ill, 4, 1 1, 1 ; MS. IV, is, 6 ; 14, 15. Verse 
5=AV VII, 73, 9 ; TB. II, 4, 1, 1 ; MS. IV, 11, 1. Verse 
9=TB. II, 4. 1. 5; TA. X, a, i; MS. IV, 10, 1. Verses 
10, n=TS. I, 4, 46, 1. 

Verse 2. 

Note 1. According to the traditional text, su-garhapatya'A 
must be an epithet of ishaA. But the conjecture of 
Bohtlingk-Roth, su-garhapatydA, has great probability : 
' as the good protector of our household, shine food on us.' 
Cf. AV. XII, 2, 45=TB. I, 2, 1, 20. 

Note 2. The second hemistich is nearly identical with 
III, 54, 22. 

Verse 10. 

Note L See Pischel, Vedische Studien, I, 221. 
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MAJVDALA V, HYMN 5. 
ASH7AKA III, ADHYAYA 8, VARGA 20-21. 

Apr! Hymn. 

i. Sacrifice sharp ghrita. to the well-kindled light, 
to Agni (7atavedas. 

2. May the unbeguiled Nara$a#*sa make this 
sacrifice ready; for he is a sage with honey in his 
hand. 

3 1 . Agni, magnified by us, bring hither to our 
help the bright, beloved Indra, with easy-going 
chariots. 

4. Soft like wool * spread thyself (O Barhis). The 
hymns have been sung to thee. Be to us for success, 
O beautiful (Barhis) ! 

5. O divine, easily passable doors, open your- 
selves for our protection. Fill the sacrifice (with 
bliss) further and further ! 

6. We approach (with prayers) Night and Morn- 
ing, whose face is beautiful, the increasers of vital 
strength, the two young mothers of fiita. 

7. On the wind's flight, magnified, ye two divine 
Hotrts of man, come hither to this our sacrifice. 

8 '. 1/4, Sarasvati, and Mahl, the three comfort- 
giving goddesses, they who do not fail, shall sit 
down on the sacrificial grass. 

9. Come hither as a friend, Tvashiri, and mighty 
in welfare, and also by thyself, protect us in every 
sacrifice. 

10. Where thou knowest, O tree (i. e. sacrificial 
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post), the secret names of the gods, to that place 
make the offerings go. 

ii. Svaha to Agni and Varu«a ! Svaha to Indra 
and the Maruts ! Svaha to the gods for our offering ! 



NOTES. 

The same Rishi. Metre, Gayatri. — Verse i=VS. Ill, %. 
Verse 9=TS. Ill, i, n, a. Verse io=TB. Ill, 7, a, 5. 

Verse 3. 
Mote 1. The first hemistich is identical with I, 142, 4. 

Verse 4. 

Note 1. On fir/ta-mrada^, see Lanman, Noun-Inflection, 
p. 560. 

Verse 8. 

Note 1. This verse is identical with I, 13, 9. 
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MAA^ALA V, HYMN 6. 
ASH7AKA III, ADHYAYA 8, VARGA 22-23. 

1. I think of that Agni who is a Vasu, to whom 
the milch-cows go home, the swift horses (go) home, 
(our) own racers (go) home. Bring food to thy 
praisers ! 

2. He is Agni who is praised as the Vasu, he to 
whom the milch-cows come together, and the quickly 
running horses, and the well-born liberal patrons. 
Bring food to thy praisers ! 

3. For Agni, dwelling among all tribes, gives a 
racer to the clan. Agni (gives a racer) that is truly 
helpful for (winning) wealth 1 : he (the racer) being 
well cherished, will attain precious gain. Bring food 
to thy praisers ! 

4. May we kindle thee 1 , Agni, O god, the brilliant, 
never ageing, in order that yon highly miraculous 
fuel of thine 2 may shine in the sky. Bring food to 
thy praisers ! 

5. To thee \ O Agni, our oblation is offered with 
a Rik, O lord of bright splendour, highly brilliant, 
wonderful lord of the clan, carrier of oblations! 
Bring food to thy praisers ! 

6. Those Agnis make everything precious prosper 
in the Agnis ; they drive forward (precious wealth) ; 
they incite it ; they speed it hither in the due way l . 
Bring food to thy praisers ! 

7. Those flames of thine, O Agni, the racers, have 
boasted mightily — they who with the flight of their 
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hoofs have made tremble 1 the stables of the cows. 
Bring food to thy praisers ! 

8. Bring fresh food with fine dwellings, O Agni, 
to us, thy praisers ! May we be of those who have 
praised (thee), who have thee as their messenger, 
house by house. Bring food to thy praisers ! 

9. Thou warmest in thy mouth, O highly brilliant 
one, the two (sacrificial) ladles full of butter. And 
mayst thou fill us (with gifts) at our hymns, O lord 
of strength ! Bring food to thy praisers ! 

10. Thus 1 they have driven, they have led*, 
Agni in the due way by prayers and sacrifices. May 
he bestow on us plenty of valiant men, and that 
plenty of swift horses (wished for) 8 . Bring food to 
thy praisers ! 



NOTES. 

The same Rishi. The metre is Pahkti. — Verse 1 = SV. 
I, 425. Verses i-2=VS. XV, 41, 42; MS. II, 13, 7. 
Verses 1, 3, 2=SV. II, 1087-1089. Verse 3=TB. Ill, 11, 
6, 4. Verse 4=SV. I, 419 5 AV. XVIII, 4, 88; MS. II, 
13, 7. Verses 4, 5, 9=SV. II, 372-374; TS. IV, 4, 4, 6. 
Verse 9= VS. XV, 43 ; TS. II, 2, 12, 7- 

Verse 3. 

Note 1. At first sight the conjecture of Bohtlingk-Roth 
and Grassmann, rayfm, is very tempting, cf. IX, 12, 9. 
rayfm . . . su-abhuvam ; X, 1 22, 3. rayfwa . . . su-abhuva. 
I believe, nevertheless, that on closer examination the 
traditional text will prove correct. Sa pritaA evidently 
refers to the racer (vi^fn) cf. I, 66, 4=69, 5. va^f na prtta* 
(cf. also X, 101, 7. prtetta axvan) : then it follows that 
su-abhuvam also refers to the racer, and raye (cf. 1, 100, 16 ; 
III, 53, 16) will be quite right. 
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Verse 4. 

Note 1. Te stands for the accusative ; see Pischel, Zeit- 
schrift der Deutschen Morgenland. Gesellschaft, XXXV, 
715 ; Delbruck, Altindische Syntax, p. 205. 

Note 2. This refers to the sun. By kindling the sacred 
fire men make the sun rise. See H. O., Religion des Veda, 
p. no. 

Verse 5. 

Note 1. The pronoun ' to thee ' stands twice, te in the 
first Pada (where it is repeated from the first Pada of 
verse 4, £ te agne), and tubhyam (or rather tiibhya) in the 
fourth Pada, unless we construe te haviA. 

Verse 6. 
Note 1. See Pischel, Vedische Studien, II, 127. 

Verse 7. 
Note 1. See Gaedicke, Der Accusativ, p. 57. 

Verse 10. 

Note 1. On the nasalization of eva'ft, cf. H. O., Prolego- 
mena, p. 469 seq. * 

Note 2. Pischel (Vedische Studien, II, 127) explains 
agak as a^-ush, the contrary of sa^dsh. Bartholomae 
(Studien zur Indogermanischen Sprachgeschichte, II, 159, 
note 2 ; cf. Indogermanische Forschungen, III, 108, note 1) 
conjectures igur (=&gma.n) yamuA : 'sie haben ihn jetzt 
auf seiner Bahn festgehalten.' I believe, as Sayawa does, 
that this a^mryamuA contains two independent verbs, aguh 
and yamuA, which are quite correct forms of the roots zg 
and yam (see Delbruck, Altindisches Verbum, p. 65). As 
to ag, cf. VI, 2, 8. agyise dgne va^f nd; V, 30, 14. itydJt 
nd va^tf raghu^ a^yaminaA; as to yam II, 5, 1. jakdma 
v&ginaJi (i.e. agne^) yamam. But should not the accent 
be yamu/r ? 

Note 8. The fourth P4da is identical with VIII, 6, 24. 
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MAA7Z?ALA V, HYMN 7. 
ASH7AKA III, ADHYAYA 8, VARGA 24-25. 

1. O friends, (bring) together your united food 
and praise to Agni, the strongest (god) of (human) 
dwellings, the offspring of Vigour, the mighty one — 

2. At whose onslaught 1 , wherever it be, men 
rejoice in the seat of men, whom the worthy ones 
kindle, whom (human) creatures produce. 

3. When we get together the food and the offer- 
ings of men, he has grasped, with the strength of 
his splendour, the rein of Ritai. 

4. He indeed produces light even by night to 
him who is afar, when he, the ever-young purifier, 
destroys the lords of the forest 

5. He at whose officiating (men) pour down the 
offering of their sweat on the paths — to Him who is 
noble by his own nature, the worlds have risen as 
to ridges (oT hills) — 

6. He whom the mortal has acquired, the much- 
desired (god), for the refreshment of every one, the 
sweetener of nourishment, the homestead for the 
Ayu — 

7. He indeed, the beast, mows off deserts and 
habitable land like a mower, the golden-bearded 
with brilliant teeth, the Ribhu of undecaying 
strength. 

8. The bright one for whom (the ghma) streams 
(quickly) like an axe \ as at (the sacrifice of) Atri. 
Him the well-bearing mother has born, as soon as * 
she had enjoyed love 3 . 

9. He who satisfies thee for refreshment, O Agni 
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who drinkest butter : mayst thou bestow splendour, 
renown, and (wise) mind on such mortals x . 

10. Thus I have seized upon the spirit of Adhri^f (?) 
as upon a head of cattle given by thee '. May then 
Atri, O Agni, overcome the Dasyus who do not 
give (to the Brahmans) ; may Isha overcome the 
men (who do not give). 



NOTES. 

The JZishi is Isha Atreya (cf. verse 10) ; the metre is 
Anush/ubh (verse 10, Pankti). — Verse i=VS. XV, 29; 
TS. II, 6, 11, 4 ; IV, 4, 4, 3 ; MS. IV, n, 1. Verses 2, 3 
=TS. II, 1, 11, 3 ; MS. IV, 13, 4. 

Verse 2. 
Note 1. Yasya sam-ritau: see I, 127, 3. 

Verse 8. 

Note 1. With the expression svadhiti^-iva riyate (Lan- 
man, Noun-Inflection, p. 375), compare V, 48, 4. rltfm 
parar6A-iva. Of course we must ask: what is the thing 
that streams so brightly and quickly as an axe moves ? 
The thing in question is stated to stream (riyate) for Agni 
now as it did at Atri's sacrifice. The expression 'as at 
Atri's sacrifice ' seems to show that something like prayers 
or libations is alluded to. The verb riyate, on the other 
hand, seems to point either to rivers, or to streams of Soma 
or of Ghrita.. Thus, considering that Ghnta is mentioned 
much more frequently in connection with Agni than Soma, 
we are led to the conclusion that the poet speaks here of 
streams of Ghrita. Should we not for sikiA read suki, 
which would be here as in IV, 1, 6 ; VI, 10, 2 ; IX, 67, 12, 
an epithet of Ghr/ta ? ' He for whom the bright (Ghrita) 
streams quickly like an axe.' The origin of the reading 
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sukiA may easily be accounted for ; the word was thought 
to refer to Agni. — Another interpretation of this hemistich 
has been given by Benfey, Vedica und Linguistica, p. 177. 

Note 2. Krawa" : cf. I, 58, 3, note 1 (p. 47). 

Not© 3. ' Sobald sie den Liebesgenuss erlangt hatte.' 
Pischel, Ved. Studien, I, 71. 

Verse 9. 
Mote 1. The first hemistich speaks of the worshipper in 
the singular, the second in the plural. 

Verse 10. 

Note 1. This hemistich is quite obscure. With manyiim 
S. dade, cf., for instance, X, 48, a. dasyubhyaA pari nr*'m«am 
£ dade. Adhr(^aA may be the genitive of a proper name, 
as I have translated it ; but this is quite doubtful. Was 
the hymn intended for a charm in which the sacrificer 
seized a head of cattle which represented the spirit of an 
enemy, and thus deprived that enemy of his courage? 
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MAA^ALA V, HYMN 8. 
ASHJAKA III, ADHYAYA 8, VARGA 26. 

i. Thee, O Agni, the men who love Rita, have 
kindled, the ancient ones thee the ancient, for the 
sake of bliss, O (god) who art produced by strength ; 
the highly-brilliant, worshipful, in whom all refresh- 
ment dwells, the household god, the lord of the 
house, the chosen. 

2. Thee, O Agni, the clans have set down, the 
ancient guest, the flame-haired lord of the house, 
with mighty light, with many shapes, the winner of 
prizes, giving good shelter and good help, who is 
busy among the decayed (wood) '. 

3. Thee, O Agni, the human clans magnify, who 
knowest (the art of sacrificial) libations, who sepa- 
ratest (what was mixed) \ the highest bestower of 
treasures, who, (though) dwelling in secret, O blessed 
one, (yet) art visible to all, mightily roaring, an 
excellent sacrificer, shining with ghee. 

4. Thee, O Agni, the supporter, we, always have 
praised with our songs and have sat down near thee 
with adoration. Thus being kindled, O Angiras, be 
pleased with us, as a god through the mortal's bril- 
liant (offering) \ with thy glorious splendours. 

5. Thou, O Agni, manifold-shaped, bestowest 
vigour on every house in thy ancient way, O much- 
praised one! Thou rulest with might over much 
food. This impetuousness of thine, when thou 
rushest forward impetuously, is not to be defied. 

6. Thee, O Agni, when kindled, O youngest one, 
the gods have made their messenger and bearer of 

[46] c c 
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oblations. Thee who extendest over wide spaces, 
who dwellest in ghee, into whom offerings are poured, 
they have made their eye, impetuous, stirring 
thoughts. 

7. Thee, O Agni, on whom offerings of ghee are 
poured, (men) desirous of thy favour have kindled 
from of old with good fuel. Thus, grown strong, 
increased by the plants, thou spreadest thyself over 
the terrestrial spaces. 



NOTES. 

The same .fo'shi. Metre, £agati. — Verse 3=TS. Ill, 3, 
11, a. Verses 6, 7 = TB. I, a, 1, 12. 

Verse 2. 

Note 1. The Padapi/^a gives ^arat-vfsham. I prefer 
this explanation to ^ara-dvfsham (' who hates decay '). 

Verse 3. 

Note 1. Agni is, in the later ritual, worshipped as 
' separator ' (viviki), if the sacrificer's fires have become 
mixed with other fires. See TaittirJya Brahmawa III, 7, 
3, 5 ; .Satapatha Brahmawa XII, 4, 4, a (where this very 
verse is quoted), &c. 

Verse 4. 

Note 1. For yajasi, Bohtlingk-Roth conjecture yaLrasa, 
which seems to me a conjectura nimis facilis. I think 
that the adjective yajasi is right, and that a noun, meaning 
'offering' or the like, should be supplied. Cf. above, IV, 
1, 16, note 4. 
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MAJV^ALA V, HYMN 9. 
ASHrAKA IV, ADHYAYA 1, VARGA 1. 

i . Thee, O Agni, the god, mortals bringing offer- 
ings magnify. I deem thee the Gatavedas. Carry 
then the offerings (to the gods) in thy due way. 

2. Agni is the Hotrt of the dwelling where they 
offer gifts and spread the sacrificial grass, he with 
whom sacrifices, with whom glorious gains assemble. 

3. And he whom the kindling-stick has born, the 
young one, like a young (calf), the supporter of 
human clans, Agni the best sacrificer — 

4. And thou showest thyself hard to seize like 
a son of ... 1 , thou who art a burner of many woods, 
O Agni, like an animal (that consumes all grass) 
on a meadow 2 . 

5 1 . And he whose smoky 2 flames come together, 
when Trita in heaven blows upon him like a smelter, 
sharpens (him) as in smelting (him) s . . . 

6. May I through thy protection, O Agni, and 
through the praises of Mitra — may we 1 , like dis- 
pellers of malice, overcome the dangers of mortals. 

7. Bring this wealth to us, O powerful Agni, to 
(these our) men. May he * give us dwelling ; may 
he 1 give us prosperity ; may he * help us in winning 
booty. And help us to grow strong in fights ! 

NOTES. 

The i?/shi is Gaya Atreya (cf. V, 10, 3); the metre is 
Anush/ubh (verses 4 and 7, Pankti). — Verse 1 =TB. II, 4, 
i,4- 

C c 2 
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Verse 4. 

Note 1. PutraA na hvaryaVzam. The meaning of hvarya 
is conjectural. Cf. on hvara, to which it very probably is 
related, I, 141, 7, note 1 ; II, 3, 4, note 1. Does hvarya 
mean 'serpent,' or a kind of horse (VI, 2, 8. AtyaJt na 
hvaryaA slsuA) ? 

Mote 2. The last Pada is identical with VI, 2, 9. Con- 
sidering the occurrence of the word hvarya here and in 
VI, 3, 8 (see note 1) we cannot believe that this is merely 
a casual coincidence. 

Verse 5. 

Note 1. On this verse, compare Neisser, Bezzenberger's 
Beitrage, XX, 40 ; Macdonell, Journal Roy. As. Soo, 1893, 
p. 446. 

Note 2. DhumfnaA may be gen. sing.: 'he whose, the 
smoky (god's), flames.' 

Note 8. Ludwig and Neisser (Bezz. Beitr., loc. cit.) 
regard dhmatarf (Padap. dhmatari) as a nom. sing, mascu- 
line. I think that Geldner (Vedische Studien, 1, 146, note 1) 
and Bartholomae (Indogermanische Forschungen, I, 496, 
note 3) are right in explaining it as a locative infinitive. 
Compare also Johansson, Kuhn's Zeitschrift, XXX, 415 ; 
Joh. Schmidt, Pluralbildungen der Indogermanischen 
Neutra, p. 247. Macdonell translates, 'as in a smelting 
furnace.' 

Verse 6. 

Note 1. The poet, who has begun his sentence in the first 
person singular (' may I '), goes on in the plural. 

Verse 7. 
Note 1. ' He,' i. e. Agni, or ' it,' i. e. the wealth ? 
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MAiVZPALA V, HYMN 10. 
ASH7AKA IV, ADHYAYA 1, VARGA 2. 

i . Agni, bring us the mightiest splendour, O liberal 
one 1 ! With wealth and plenty cleave a path for us 
to booty. 

2. Thou, O wonderful Agni, (protect) us, through 
thy power of mind, through the bounteousness of 
thy strength. Upon thee mysterious power has 
entered. (Thou art) indeed * like worshipful Mitra. 

3. Thou, O Agni, increase for our sake the do- 
minion and the prosperity of those liberal givers, 
(of those) men who have accomplished liberalities 
(towards us) for our songs of praise. 

4. They who adorn prayers for thee, O bright 
Agni, the givers of horses 1 : those men are powerful 
in their power, whose glory awakes by itself (shin- 
ing) more mightily than even the sky 2 . 

5. Those shining flames of thine, Agni, go fiercely 
along, like lightnings (flashing) around the earth, 
like a thundering chariot bent on victory. 

6. Now then, Agni, (come) for our protection, and 
for the reward of the urgent (worshipper)! May 
our liberal patrons pass across 1 all regions 2 ! 

7. Thou, O Agni, Angiras, who hast been praised 
and who art being praised, bring us, O Hotri, wealth 
which overpowers (even) skilful men, to thy praisers, 
and thou shalt be praised by us. And help us to 
grow strong in fights l . 
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NOTES. 

The same Rishl. Metre, Anush/ubh (verses 4, 7, Pankti). 
— Verse i = SV. I, 81. The hymn seems to stand parallel 
with V, 9. 

Verso L 
Note L On adhrigo, compare above, III, 21, 4, note 1 
(p. a8 4 ). 

Verse 2. 
Note 1. Kr&tti : see 1, 58, 3, note 1 (p. 47) ; von Bradke, 
Dyaus Asura, p. 35 ; Pischel, Vedische Studien, I, 71. 

Verse 4. 

Note 1. Sumbhanti isvu-rkdhasaA ; see X, 21, 2. 

Note 2. On the ablative dependent on a positive, 
compare Speijer, Sanskrit Syntax, p. 78, and see also 
Delbruck, Grundriss der vergleichenden Grammatik 
(Brugmann), III, 1, 216; Pischel, Gottinger Gelehrte 
Anzeigen, 1884, 509. 

Verse 8. 

Note 1. On the use of this infinitive, see Delbruck, Alt- 
indische Syntax, p. 416. 
Note 2. The last Pada is identical with IV, 37, 7. 

Verse 7. 

Note 1. The last words are identical with those of V, 9, 
16, 17. 
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MAA>Z>ALA V, HYMN 11. 
ASHTAKA IV, ADHYAYA 1, VARGA 3. 

i. The guardian of people, the watchful one, 
Agni, the highly dexterous, has been born, for the 
sake of new welfare. With ghrtta. on his face, with 
his mighty, heaven-touching (light) he, the bright 
one, brilliantly shines for the Bharatas. 

2. Agni, the beacon of sacrifice, the first Purohita* 
men have kindled in the threefold abode 2 . (Driving) 
on the same chariot with Indra and with the gods, 
he, the highly wise Hotri, has sat down on the 
Barhis for sacrificing. 

3. Though not cleansed, thou art born bright from 
thy two mothers 1 . Thou hast arisen as the joy- 
giving sage belonging to Vivasvant 2 . They have 
strengthened thee by ghr/ta, O Agni, into whom 
oblations are poured. Smoke, reaching the sky, 
has become thy beacon. 

4. May Agni straightway come to our sacrifice. 
Men carry Agni here and there, house by house. 
Agni has become the messenger, the carrier of 
oblations. Choosing Agni they choose a thoughtful 

(god). 

5. For thee, O Agni, is this sweetest speech, for 
thee this prayer ; may this one do thy heart good ' ! 
The prayers fill thee with power and strengthen 
thee, like great rivers the Sindhu. 

6. Thee, O Agni, who wert hidden, dwelling here 
and there in every wood, the Angiras have dis- 
covered \ Thus thou art born, produced by attrition, 
a mighty force. Thee, O Angiras, they call the 
son of strength. 
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NOTES. 

The Rishi is Sutambhara Atreya, the metre Cagati. — 
Verses i, 6, a=SV. II, 257-259; TS. IV, 4. 4, 2-3. 
Verses 1, 6, 5=MS. II, 13, 7. Verses 1, 6 = VS. XV, 
27-28. Verse 3=TB. II, 4,3.3- 

Verse 2. 

Note 1. This Pada is identical with the first Pada of X, 
122, 4- 
Note 2. The three sacrificial fires are alluded to. 

Verse 3. 

Note 1. The two kindling-sticks. 

Note 2. VivasvataA is genitive, not ablative, as Pischel, 
Vedische Studien, I, 241, believes. Agni opens his earthly 
career by doing service at the sacrifice of Vivasvant, i. e. 
originally, in my opinion, the first man. Comp. H. O., 
Religion des Veda, p. 122. 

Verse 5. 

Note 1. On the curious spelling manisha - iyam in the 
Samhita text, instead of mantsheyam, see the Rig-veda 
Praturakhya 163 ; H. O., Prolegomena, p. 386. 

Verse 6. 

Note 1. The ancestors of the priestly tribes, being the 
first priests themselves, discover Agni. 
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MAJVZ7ALA V, HYMN 12. 
ASH7AKA IV, ADHYAYA 1, VARGA 4. 

i. To the mighty, sacrificial Agni, to the bull 
of Rita.*, the Asura, I bring this prayer and this 
song, which is turned towards him, to (him) the 
bull, as well-clarified ghrita (is poured) into his 
mouth at the sacrifice. 

2. O knower of Rita., know the Rita ! Bore for 
many streams of Rita. I (do) not (serve) a Yatu x 
by violence nor by falsehood ; I serve the Rita of 
the red bull 2 . 

3. How, O Agni, performing the Rita, through 
Rita., mayst thou become a witness of our newest 1 
hymn ? The god, the protector of the seasons, 
knows of my seasons 2 . I (do) not (know another) 
lord but him who attains (for us) this wealth. 

4. Who, O Agni, are thy fetterers to (fetter) the 
impostor J ? What brilliant guardians were success- 
ful ? Who, O Agni, drink the drink of falsehood ? 
Who are the protectors of untrue speech ? 

5. These friends of thine, O Agni, turning them- 
selves from (thee) 1 , they who had been kind, have 
become unkind. They have harmed themselves 
by their own speeches, uttering wrong words to the 
righteous. 

6. He who magnifies thy sacrifice, O Agni, by 
adoration, and serves ' the Rita, of the red bull : 
may a large, good dwelling come to him, to the 
offspring of the advancing Nahusha. 
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NOTES. 

The same Rishi ; the metre is TrishAibh. — No verse of 
this hymn occurs in the other Samhitas. 

Verse 1. 

Note 1. The genitive rttasya seems to depend on vrishne, 
not on manma. On the connection of Agni with the Rita., 
see Bergaigne, III, 229 seq. ; H.O., Religion des Veda, 201. 

Verse 2. 
Note 1. A bad demon. 
Note 2. Of Agni. 

Verse 3. 

Note 1. I think that navyaA stands for navyasaA. 
Thus Ludwig translates : ' des neuen liedes.' It seems 
evident that it is not the nominative of navya, 'praise- 
worthy ' (Bohtlingk-Roth, Grassmann). 

Note 2. Probably we ought to read ritapa" r*ta*nam. 
Cf. IV, 23, 4. devaA bhuvat navedaA me rit&nSun, and see 
III, 20, 4, note 1 (above, p. 282). The translation will be : 
' The god, the protector of Rita, knows of my (deeds of) 
Rita.' 

Verse 4. 

Note 1. Or ripava^ ? ' Who, O Agni, are the impostors 
who fetter thee ? ' 

Verse 6. 

Note 1. On vfshuwaA, compare V, 34, 6 : asunvataA 
vlshwiaJi sunvata^ vridh&A. 

Verse 6. 

Note 1. The second verse (rrtam sapami arushasya 
vrishnaA) shows with evidence that for sa pati we ought to 
read sapati (see Roth, Kuhn's Zeitschrift, XXVI, 49, and 
compare on the expression ritam sap, Geldner, Vedische 
Studien, II, 135). 
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MAJVZ7ALA V, HYMN 13. 
ASHTAKA IV, ADHYAYA 1, VARGA 5. 

1. Praising we call 1 thee ; praising let us kindle l 
thee, Agni, praising, for thy help. 

2. Desirous of riches, we devise to-day an 
effective song of praise, of Agni the heaven-touching 
god 1 . 

3. May Agni take pleasure in our prayers, he who 
is the Hotrt among men. May he sacrifice * to the 
divine host. 

4. Thou, O Agni, art widely extended, the gladly 
accepted, desirable Hotrt ; through thee they spread 
out the sacrifice. 

5. The priests make thee grow, O Agni, the 
greatest acquirer of wealth, the highly praised one. 
Bestow thou on us abundance of heroes. 

6. Agni ! Thou encompassest the gods as the 
felly (encompasses) the spokes (of a wheel). Thou 
strivest ' for brilliant wealth. 

NOTES. 

The same ^«shi. The metre is Gayatri. — Verse 3= MS. 
IV, 10, 2 (cf. TS. V, 5, 6, 1). Verses 2-4= SV. II, 755~757- 
Verse 4=TB. 11,4, 1,6 ; MS. IV, 10, 2. Verse 5=TS. I, 4, 
46, 3; MS. IV, 11, 4. Verse 6=TS. II, 5, 9, 3. As the 
S&ma-veda forms a Triia. of the verses 2-4, not 1-3 or 
4-6, we have here an instance of those liberties which the 
arrangers of the Sima-veda not unfrequently took with 
regard to the Rig-veda text (see H. O., Zeitschrift der 
Deutschen Morgenlandischen Gesellschaft, XXXVIII, 469 
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seq.) ; we have no reason, in such a case, to resort to such 
an expedient as changing the traditional order of verses in 
the Rig-veda text. 

Verse 1. 
Note 1. We have first the indicative, then the optative. 

Verse 2. 

Note 1. Divisprfca/; no doubt is genitive sing, referring 
to Agni, not nominative pi. referring to the worshippers. 

Verse a. 

Note 1. Ludwig is right in observing here : ' eigentlich er 
spreche die ya^yas als einladung fur die gotten* 

Verse 6. 

Note 1. On ringzse, comp. Bartholomae, Indogerma- 
nische Forschungen, II, 281 ; Neisser, Bezzenberger's Bei- 
trage, XX, 59. I take the form here as and singular. 
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MAWZ?ALA V, HYMN 14. 
ASHTAKA IV, ADHYAYA 1, VARGA 6. 

1. Awaken 1 Agni by thy song of praise, kindling 
(him) the immortal one. May he place our offerings 
among the gods. 

2. Him, the immortal god, the mortals magnify at 
their sacrifices, the best sacrificer among the tribe 
of men. 

3. Him indeed they all magnify, the god, with the 
(sacrificial) ladle that overflows with ghrtta., Agni, in 
order that he may bear the oblation. 

4. Agni when born has shone, killing the Dasyus, 
(killing) darkness by light. He has found the cows, 
the waters, the sun '. 

5. Worship Agni, the sage who should be magnified, 
whose back is covered with ghrtta. May he come 
and hear my call 1 . 

6. They have made Agni grow by ghrtta., him 
who dwells among all tribes, and by longing, eloquent 
praises. 

NOTES. 

The samei?*shi and metre. — Verse i=TS. IV, I, 11,4; 
MS. IV, 10, 1 ; VS. XXII, 15. Verse 3=TS. IV, 3, 13, 8 ; 
MS. IV, 10, 1. Verse 4=MS. IV, 10, 2. 

Verse 1. 

Note 1. We have no reason and, unless we write bodhaya, 
no right for taking bodhaya as an equivalent of bodhayani 
(Ludwig). 
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Verse 4. 

Note 1. Agni is considered here, as is done frequently, 
as the performer of deeds which properly belong to Indra 
(see H. O., Religion des Veda, 98 seq.). Indra is the 
conqueror of the cows and of the waters ; as to the sun, it 
may be said of both gods with the same right that they 
have acquired it for mankind (Religion des Veda, no seq. ; 
15c seq.). 

Verse 5. 

Note 1. Although me can be accusative (Pischel, 
Zeitschrift der Deutschen Morgenlandischen Gesellschaft, 
XXXV, 714 seq.), I have no doubt that it is here genitive, 
and depends on havam. Cf. II, 24, 15. veshi me havam ; 
X, 61, 4. vttdm me ya^wam. 
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MAjVZJALA V, HYMN 15. 
ASHTAKA IV, ADHYAYA 1, VARGA 7. 

i. I bring a prayer to the worshipper, the renowned 
sage, the glorious, ancient one. Agni is the highly 
gracious Asura, taking his seat in ghrzta, the holder 
of wealth, supporting goods. 

2. By Rita, they have supported the. supporting 
Rita., near the powerful (performer) 1 of sacrifice, in 
highest heaven, the men who sit 2 on the supporting 
support of the sky, and who with born (men) 
attained to the unborn. 

3. Dispelling anguish 1 they spread out for the 
ancient one 2 his bodies 3 , mighty vital power, difficult 
to overcome. May he, the new-born, traverse the 
spaces. They have stood round him as round an 
angry lion. 

4. When thou earnest, spreading out, man after 
man like a mother, for their nourishment and for 
their sight, when thou growest old * assuming life 
after life, thou goest around by thyself in manifold 
shapes. 

5. May gain protect now the boundaries of thy 
strength, the wide, firmly supporting milkstream 1 
of wealth, O god ! Putting down thy foot in secret 
like a thief 2 , thou hast enlightened and freed Atri 
for the sake of wealth mightily 3 . 
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NOTES. 

The Z?/shi is Dharuwa Angirasa (cf. dharuwaA visvaA 
agnlA, verse I ; ritim dharuwam, diva^fc dharman dharuwe, 
verse 2 ; dogham dharu«am, verse 5) ; the metre, Trishfubh. 
— No verse of this hymn occurs in the other Sawhitas. 

Verse 2. 

Note 1. It may be asked whether siki, beside its mean- 
ing 'the powerful (helper),' may also mean 'the power.' 
This would suit very well, V, 30, 10. sdm ta'A (scil. gSJt) 
fndraA asngat asya s£kaUi; VI, 19, 4. tim vaA mdram 
/fcatfnam asya sSkalk ihd nunam va^aydntaA huvema. The 
translation then would be: 'by the power of sacrifice/ 
Bohtlingk-Roth conjecture sSke. 

Note 2. I believe that sediishaA stands for the nominative, 
cf. devU dbibhyushaA, I, 11, 5; S. B. E. XXXII, p. 28. 
This sediishaA led on to a second accusative standing for 
the nominative, nr?n. — The men sitting on the support of 
the sky seem to be the forefathers who have established the 
universal laws, the Angiras. 

Verse 3. 

Note 1. I consider awmoyiivaA as nom. plur. ma.sc, but it 
may also be gen. sing, masc, or ace. plur. fern., as an 
epithet either of Agni or of his tanvaA. 

Note 2. The ancient one (purvya) seems to be Agni 
(cf. verse 1). 

Note 8. Cf. VI, 46, 12. ydtra sdrksaA tanvaA vitanvat^. 

Verse 4. 
Note 1. I think, like Ludwig, that ^arase should be ac- 
cented. 

Verse 6. 

Note 1. These are accusatives. — Cf. on this passage, 
Pischel, Vedische Studien, I, 39 seq. 

Note 2. Cf. H. O., Prolegomena, p. 73. 

Note 8. Cf. VI, 1, 2. mahaV/ r£ye kitiyantaJt. — See 
Geldner, Ved. Studien, I, 268. 
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MAA>Z>ALA V, HYMN 16. 
ASH7AKA IV, ADHYAYA 1, VARGA 8. 

1. Sing ] (a song that gives) mighty vital power, 
to the light, to god Agni, whom the mortals have 
placed in front * like Mitra by their praises 3 . 

2. For he, Agni, the Hotri of men, day by day, 
in the arms of Daksha, discloses the offering in the 
due way, as Bhaga ' (discloses) a treasure. 

3. (We abide [?]) in his praise, the liberal (god's), 
in his friendship, the mightily brilliant one's, in whom, 
the loudly roaring Aryan, all (beings) have put 
together their strength. 

4. For verily, O Agni, (thou belongest [?]) to 
them 1 through thy bounteousness 2 in (bestowing) 
abundance of heroes. Him indeed, the vigorous one, 
his glory the two worlds could not encompass 3 . 

5. Now then, Agni, come hither and, being praised, 
bring treasure * to us who, we ourselves and our 
liberal givers, may acquire welfare together. And 
help us to grow strong in fights. 

NOTES. 

The J?ishi is Puru Atreya (cf. 17, 1) ; the metre Anush- 
Aibh (verse 5, Pankti). This hymn and V, 17 are parallel 
hymns; the concluding words of both are identical (see 
also V, 9, 7 ; 10, 7).— Verse 1 = SV. I, 88. 

Verse 1. 

Note 1. Anfca may be first or second person. 
[46] D d 
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Note 2. Dadhire puriA: they have made him their 
Purohita. 
Note 8. Comp. above, V, 9, 6. 

Verse 2. 

Note 1. On Bhaga, the divine Bestower or Dispenser of 
riches, cf. Herbert Baynes. The Biography. of Bhaga 
(Actes du huitieme Congres intern, des Orientalistes, Sect. II, 
fasc. t, pp. 83 seq.). 

Verse 4. 

Note L To them, i. e. the Maghavans. Compare below, 
18, 3. 4- 

Note 2. Ma/tthana seems to be instrumental. Comp. 10. 
a; 18, a. 

Note 3. Agni is himself yahva ; so na cannot be the 
comparative particle, but it must be the negation. Simi- 
larly it is said in II, 16, 3 that Heaven and Earth cannot 
encompass the indriya of Indra ; cf. also X, 37, 7. 

Verse 5. 

Note 1. V5ryam seems to depend on S. bhara. With the 
whole phrase compare the first Pada of V, 17, 5. 
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MAA^ALA V, HYMN 17. 
ASHZAKA IV, ADHYAYA 1, VARGA 9. 

i. May the mortal truly by sacrifices, O god, 
(magnify) the stronger one for help ; may the 
Puru, when good service has been performed, 
magnify Agni (and thereby draw him) hither for 
his aid. 

2. For thou art manifestly considered as his 
(i.e. Agni's) disposer, highly brilliant by thyself 1 : 
(magnify then Agni who is) a firmament of bright 
splendour, lovely beyond 2 thought 3 . 

3. (It is) yonder (sun ?) who verily has been 
yoked by his (i. e. Agni's) light * through the 
impetuous speech 2 — (by the light of Agni) whose 
flames mightily shine as if (they were made to shine) 
by the sperm of heaven 3 . 

4. Through his, the wise one's, insight there is 
wealth on his, the wonderful (Agni's), chariot. And 
Agni is praised, he who is to be invoked among all 
peoples. 

5. Now indeed our liberal lords have manifestly 
attained 1 treasure. Offspring of vigour ! Protect 
us for the sake of victory! Help us to welfare! 
And assist us to grow strong in fights ! 



NOTES. 

The same JZishi and metre. — No verse occurs in the 
other Sawhit&s. 

D d 2 
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Verse 2. 

Note 1. I have translated the text in its traditional 
form, which I think is correct On the vocative vidharman, 
comp. Delbriick, Altindische Syntax, p. 106. One could 
think, however, of reading vidharman as a locative, and 
svayarastare, and of considering manyase as a first person, 
like ar£ase, &c. : ' For in his extension, brilliant by itself, 
I manifestly comprehend that firmament,' &c. 

Note 2. Cf. VIII, 72, 3. ant&A LWAanti tam^ane rudram 
paraA manishaya. ' Ueber alle Vorstellung hinaus.' Ludwig. 

Note 3. If we read svayasastaraA, vidharman, and explain 
manyase as second person, the following translation of this 
difficult verse may be attempted: 'Thou art manifestly, 
indeed, considered as very brilliant by thyself in its (the 
firmament's) extension : that firmament of bright splendour 
(I praise), lovely beyond thought.' It is not very probable, 
however, that asya should refer to anything else but Agni. 

Verse 3. 

Note 1. Siyawa, whom Ludwig follows, very probably is 
right in interpreting asau as the sun. — On the Sandhi, 
compare Roth, Zeitschrift der Deutschen Morgenland. 
Gesellschaft, XLVIII, 679. 

Note 2. Through the sacred spell, by which the sun is 
made to rise through the kindling of the fire. — Cf. VIII, 1 7, 
15. tugi . . . gribhS.. 

Note 3. Does this mean that Agni's flames shine like 
lightning which receives its light from the waters of the 
cloud, the sperm of heaven? Cf. IX, 74, 1, where it is 
said of the Soma mixed with water : divaA retasa sa£ate. 

Verse 6. 

Note L I think that sa£anta should be accented, because 
it is connected with hi. 



Digitized by 



Google 



MAJVCALA V, HYMN 1 8. 405 

MAA^ALA V, HYMN 18. 
ASHTAKA IV, ADHYAYA 1, VARGA 10. 

i. May Agni, beloved of many, the guest of the 
house \ be praised in the morning, the immortal who 
delights 2 in all offerings among the mortals. 

2 '. To Dvita who by the liberal power of his 
dexterousness carries away injury 2 , this praiser of 
thine, O immortal, prepares Soma in the due way. 

3. I call for your sake Him who flames through 
long life, with the speech that belongs to the liberal 
patrons 1 whose chariot moves uninjured, O giver 
of horses 2 ; 

4. And in whom (dwells) brilliant thought, who 
guard the hymns of praise in their mouth, (whose) 
sacrificial grass is spread in the realm of the sun : 
they have invested themselves with glory. 

5. On the liberal patrons who have given me 
fifty horses for my song of praise 1 , bestow brilliant, 
mighty, high glory, O Agni ; on those men (bestow 
glory) with (valiant) men, O immortal ! 

NOTES. 

The Rishi is Mrtktavahas Dvita Atreya (see verse 2) ; 
the metre is the same. — Verse i = SV. I, 85. Verse 5= 
TB. II, 7, 5, a. 

Verse 1. 

Note 1. VLraA . . . atithiA : cf. above, V, 3, 5. 
Note 2. On ran with the accusative, compare Gaedicke, 
p. 76. 
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Verse 2. 

Bote 1. Compare on this verse Macdonell, Journal Roy. 
As. Sot, 1893, p. 463 seq. 

Note 2. Dvita, who seems to be identified with Agni, is, 
in the same way as Trita (see Bloomfield, Proceedings 
Amer. Or. Soc, March, 1894, p. cxix seqq.), supposed to 
take away human sin and all sorts of mischief and misfortune 
(cf. VIII, 47, 16. Tritaya ka. Dvitaya ka. ushaA dushvapnyam 
vaha). Thus he is invoked here as carrying away mrjkta, 
i.e. injury. 

Verse S. 

Note 1. The speech of the priest belongs to the sacrificer 
who has engaged him. 

Note 2. This seems to be Agni, with an evident allusion 
to the human giver of horses (see verse 5). 

Verse 6. 

Note L Sadhastuti seems to be instrumental. Cf. Lan- 
man, p. 381. 
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MAJVZ?ALA V, HYMN 19. 
ASHTAKA IV, ADHYAYA 1, VARGA 11. 

i. They are born for retirement 1 . Out of the 
cover he 2 has shone forth, being a cover himself. 
In the lap of the mother he looks about s . 

2. Causing him to discern (the pious and the 
impious ?), they have sacrificed. With unwinking 
eyes they protect his manly power. They have 
penetrated into the firm stronghold l . 

3. The people of .Svaitreya 1 , his clans, have 
thriven brilliantly. Brzhaduktha with a golden 
ornament at his neck, is eager for the race as if 
by this honey-drink 2 . 

4. Like the dear milk of love 1 — (a thing) un- 
related with two (things) related * — like the gharma 
vessel with booty in its belly — undeceived, the 
deceiver of all 8 . 

5. Sporting, O beam of light, appear to us, 
joined with the ash, with the wind. May those 
well sharpened ... of his, standing on . . . , be sharp 
like . . . '. 

NOTES. 

The Rishi is Vavri Atreya (cf. verse 1. pra vavre^ vavrlA 
£iketa). The metre is Gayatr! in verses 1, 2, Anush/ubh 
in verses 3, 4, Vira</rupa in verse 5. — No verse occurs in 
the other Samhitas. 

This Sukta seems to be anything rather than an ordinary 
Agni hymn. It may be a collection of verses belonging 
to an Akhyana, or of verses serving another purpose which 
we can scarcely hope to discover. In several parts of this 
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Sukta I must content myself with translating the words 
without being able to elucidate the poet's meaning. 

Verse 1. 

Note 1. I translate the noun avastha* in accordance with 
the Vedic meaning of the verb ava-stha. Possibly it means 
the secret parts, cf. avastha, AV. VII, 90, 3 (B.-R.). Ludwig 
translates : ' Ein zustand erzeugt einen andern,' and para- 
phrases, ' Nur zustande und formen, gestalten lernen wir 
kennen, das wesen des gottes bleibt uns verborgen.' This 
seems too modern. Prof. Max Miiller proposes: 'The 
remnants (afterbirth) have been brought forth. Skin has 
shone forth from skin.' — On the question who are the 
beings ' born for retirement,' I do not venture any conjecture. 

Note 2. Is Agni meant ? 

Note 3. Cf. X, 5, 1. (Agni/t) asmat hrid&A bhdr^anma vf 
£ash/e. 

Verse 2. 

Note 1. The meaning seems to be that the worshippers 
(possibly the first worshippers, the Angiras), by discovering 
Agni and by worshipping him, have conquered the hostile 
strongholds. 

Verse 3. 

Note 1. .Svaitreya is mentioned as a victorious hero also 
in I, 33, 14- 

Note 2. Does this phrase allude to the rite of offering, 
at the Va^apeya sacrifice, to the horses that were going to 
run the sacred race, a naivara £aru ? In the Mantras con- 
nected with this rite the words occur: ' Drink of this honey- 
drink' (asya madhvaA pibata). See Rig-veda VII, 38, 8 ; 
Taittiriya Sa#*hita I, 7, 8, 2 ; Weber, Ueber den Va^apeya, 
P-3°- 

Verse 4. 

Note 1. The retas ? 

Note 2. Does this refer to an offering or the like, com- 
posed of two substances related among each other (such as 
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milk and butter), and a third substance unrelated (such 
as rice) ? Of course all this is absolutely uncertain. 
Note 3. Is this Agni ? 

Verse 6. 

Note 1. The meaning of dhrtsha^-, vakshf, vakshawestha" 
is unknown. — On the first hemistich of this verse, compare 
Pischel, Vedische Studien, II, 54. 
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MAJVDALA V, HYMN 20. 
ASHTAKA IV, ADHYAYA 1, VARGA 12. 

i \ Whatever good, O Agni, best acquirer of gain, 
thou thinkest (fit), praise thou 2 that (good), which 
is celebrated in songs, among the gods as our 
share. 

2. They, Agni, who do not set into motion for 
thee (prayers or offerings), when grown full of 
mighty strength ', turn away to encounter the hatred 
and the tricks of him who follows another (i. e. 
a wrong) law 2 . 

3. We choose thee as our Hotri, Agni, the giver 
of skill ; offering delight (to thee) we call with our 
prayer (thee), the foremost at the sacrifices. 

4. So that we, O strong one, (may be ready) for 
thy favour, for wealth and ftita., O highly wise one : 
thus may we day by day rejoice 1 with cows and 
rejoice with heroes. 

NOTES. 

The Rt'shi is Prayasvanta Atreya (cf. verse 3. prayasvan- 
taA havimahe), the metre AnushAibh, verse 4 Pankti. — 
Verse i = VS. XIX, 64. 

Verse 1. 

Note 1. Professor Max Miiller proposes to read v&ga.s£- 
tamam, as in IX, 98, 1. Pischel (Vedische Studien, I, 200) 
translates this verse : ' O Agni, das ruhmenswerte Gut, das 
du fur geeignet haltst, das preise du zugleich mit unsern 
Liedern (no girbhfr yd^am) den Gottern an (diis vendita).' 
He explains : * Agni soil den Gottern Gut bringen und sie 
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veranlassen, es den Menschen fiir die Lieder zu schenken.' 
I cannot follow Pischel's theory about the identity of the 
roots pan and pa« (comp. about paw the quotations col- 
lected by Bartholomae, Indogermanische Forschungen, 

III, 180); and the paraphrase ' diis vendita ' seems inad- 
missible to me. I differ from Pischel, besides, in the inter- 
pretation of yii^am ; cf. ray/m . . . yu^am, IV, 37, 5 ; raya" 
yu^a", VII, 43. 5 ; 95, 4- 

Note 2. Neisser, Bezzenberger's Beitrage, XX, 55, explains 
panaya as standing for panayama, and compares V, 56, 
a(?). 

Verse 2. 

Note 1. On vrtdh with the genitive, compare Delbriick, 
Altindische Syntax, p. 158 ; Macdonell, Journal Roy. As. 
Soc., 1893, P- 433- Grassmann's conjecture vrfddha(v) is 
a failure. 

Note 2. With the second hemistich compare VS. 
XXXVIII, 20 (Satapatha Brahmawa XIV, 3, 1, 9); TAr. 

IV, n, 4 (cf.V,9,7). 

Verse 4. 

Note 1. Syama stands, as the accent shows, in an inde- 
pendent clause. Prof. Max Miiller proposes to change 
the accent : ' So that we . . . may for thy favour-, for wealth 
and Rita, day by day rejoice with cows.' 
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MAM9ALA V, HYMN 21. 
ASH7AKA IV, ADHYAYA 1, VARGA 13. 

1 . Let us lay thee down, as Manus did. Let us 
kindle thee, as Manus did. O Agni Angiras, sacrifice 
to the gods for the worshippers of the gods as (thou 
didst) for Manus. 

2. For thou, O Agni, art kindled, highly pleased, 
among human people. To thee the (sacrificial) 
ladles proceed in due order, O well-born one who 
drinkest butter. 

3. Thee all the gods unanimously have made 
their messenger. Serving thee, O sage, they mag- 
nify at the sacrifices (thee) the god. 

4. Let the mortal magnify for your sake Agni, 
the god, with worship as is due to the gods. Being 
kindled, O brilliant one, shine ! Sit down in the 
abode ' of Rite ; sit down in the abode ' of herbs 2 . 



NOTES. 

The Rish\ is Sasa Atreya (cf. verse 4) ; the metre is the 
same. — Verse i=TB. Ill, 11, 6, 3. 

Verse 4. 

Note 1. Literally ' in the womb.' 

Note 2. On sasa, see III, 5, 6, note a. Is the abode 
(or womb) of the herbs the Barhis? ' Is it satyasya?' M.M. 
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MAJVZ>ALA V, HYMN 22. 
ASH7AKA IV, ADHYAYA 1, VARGA 14. 

i. Lo, VLrvasiman! Like Atri sing to him who 
purifies with his flames, to the Hotri who should 
be magnified at the sacrifices, most delightful in 
the clan. 

2 *. Lay down Agni ^atavedas, the god, the 
priest. May the sacrifice which best encompasses 
the gods, proceed to-day in due order. 

3. We, the mortals, approaching thee, the atten- 
tive-minded god, for thy help, have thought of thy 
desirable aid. 

4. Agni, be intent on this — on this our word ', 
O strong one. As such, O strong-jawed 2 lord of 
the house, the Atris strengthen thee by their 
praises ; the Atris beautify thee by their prayers. 

NOTES. 

The Rishi is VLrvasiman (see verse 1) ; the metre is the 
same. — No verse of this hymn occurs in the other Sawzhitas. 

Verse 2. 
Note 1. With this verse compare below, V, 26, 7. 8. 

Verse 4. 

Note 1. The verb £it stands here first with the genitive 
asya, then with the accusative idam v&kiJi. 

Note 2. Compare vol. xxxii, p. 301 (II, 34, 3, note 3). 
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MAJVZ7ALA V, HYMN 23. 
ASHrAKA IV, ADHYAYA 1, VARGA 15. 

1. Agni, bring hither, through the power of thy 
splendour, powerful wealth which may manifestly 
prevail over all tribes in the (contests for) booty. 

2. O powerful Agni ! Bring hither that wealth 
powerful in battles. For thou art the true, won- 
derful giver of booty rich in cows. 

3. For all men who have spread out the sacrificial 
grass, unanimously ask thee, the beloved Hotrt in 
the seats (of sacrifice), for many boons. 

4. For he who dwells among all tribes, has in- 
vested himself with power against assault '. Agni ! 
In these dwelling-places shine to us richly, O bright 
one, shine brilliantly, O purifier ! 

NOTES. 

The .tf/shi is Dyumna Viyva£arsha«i Atreya (cf. verse 1) ; 
the metre is the same. — Verses 1-2 =TS. I, 3, 14, 6-7. 

Verse 4. 

Note 1. Is abhi'mati (abhfmati ?) a dative ? Should we 
read abhimati-saha// (cf. X, 83, 4) as a compound : ' he has 
been established as the conqueror of assaults.' 
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MAJVZ7ALA V, HYMN 24. f 

ASHTAKA IV, ADHYAYA 1, VARGA 16. 

i. Agni, be thou our nearest (friend) and our 
kind, protecting guardian. 

2. Agni is Vasu, renowned as Vasu (or, renowned 
by goods). Obtain, (and) bestow (on us), most bril- 
liant wealth \ 

3. Listen to us then; hear our call; deliver us 
from every harmful man. 

4. We entreat thee now, O brightest, shining 
(Agni), for thy grace, for our friends. 

NOTES. 

The .# *'shis are the Gaupayanas or Laupayanas, Bandhu 
(verse 1), Subandhu (verse 2), .Srutabandhu (verse 3), 
Viprabandhu (verse 4). The metre is Dvipada Vira^g-. — 
Verses 1, 2, 4, 3 = VS. Ill, 25-26. Verses 1, 4, 2, 3 = MS. 
I, 5, 3. Verses 1, 2, 4 = SV. II, 457-459 5 VS. XV, 48 ; 
XXV, 47- Verses 1, 4. 2 = TS. I, 5, 6, 2-3 ; IV, 4, 4, 8. 
Verse 1 = SV. I, 448. 

Verse 2. 

Note 1. The accusative dyumittamam rayfm seems to 
depend both on ikkhk nakshi and on dkh. I cannot find 
any reason for preferring the reading of SV. and TS. 

dyumattama^: (Ludwig). 
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M hND ALA V, HYMN 25. 
ASH7AKA IV, ADHYAYA 1, VARGA 17-18. 

i. Address thy song 1 for your sake to the god 
Agni, for his help. He is our Vasu. May the son 
of the dawns(?) 2 give us (wealth). May the righteous 
one help us across our enemies. 

2. He is the true one, whom the men of old, 
whom the gods have kindled, the Wotri with the 
delightful tongue, rich in splendour with glorious 
shine. 

3. As such, with thy widest thought and with thy 
best favour, shine wealth on us, excellent Agni, for 
our beautiful praises '. 

4. Agni reigns among the gods, Agni among 
mortals, entering among them. Agni is the carrier 
of our offerings. Serve ye Agni with prayers ! 

5. Agni gives to the worshipper a son most 
mightily renowned, a knower of mighty spells, most 
excellent, unconquered, who brings renown to his 
lord '. 

6. Agni gives a good lord who is victorious in 
battles with his men ; Agni (gives) a steed, swiftly 
running, victorious (in races), unconquered. 

7. Sing mightily to Agni the (song) which may 
best bring him (to us), O (god) rich in splendour * ! 
From thee (proceeds) wealth (mighty) like a buffalo- 
cow 2 ; from thee proceed gains. 

8. Thy brilliant flames resound mightily like the 
pressing-stone (of the Soma) '. And thy roaring 
arose like thunder by itself from heaven *. 
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9. Thus we have paid homage, desirous of goods, 
to powerful Agni. May he, the highly wise one, 
help us, as with a ship, across all enemies. 



NOTES. 

The Rishis are the VasfiyavaA AtreyaA (cf. verse 9) ; 
the metre is AnushAibh. Verse 5=MS. IV, n, 1. Verse 6 
= MS. IV, 11, 1. Verse 7 = SV. I, 86 ; VS. XXVI, 12 ; 
TS. I, 1, 14, 4. The Sukta consists of hymns of three 
verses each. 

Verse 1. 

Note 1. On g&si, comp. Neisser, Bezzenberger's Bei- 
trage, XX, 70, note 1 ; Bartholomae, Indogermanische 
Forschungen, II, 278, 283. 

Note 2. RishHinSixa : comp. above, I, 127, 10, note 5. 

Verse S. 
Note 1. On suvrikti, comp. above, II, 4, 1, note 1. 

Verse 5. 
Note 1. I.e. to his father ? Or to his patrons ? 

Verse 7. 
Note 1. This vocative very probably refers to Agni. 
Note 2. Or ' like a king's consort ' ? It may be doubted 
whether the difference of accent (mahishi and mahishi') 
holds good for the Rig-veda. — Comp. on mahishiiva, Roth, 
Zeitschr. der Deutschen Morgenland. Gesellschaft, XLVIII, 
680. 

Verse 8. 

Note 1. Brz'hat is not the name of the Saman ; cf. X, 
64, 15 (100, 8). grava yatra madhu-sut u£yate brmat. 
Comp. Hillebrandt, Vedische Mythologie, I, p. 153. — The 
singular u£yate is explained by the connection with grava. 

Note 2. With the last Plda comp. the conclusion of 
V, 52, 6 (vol. xxxii, p. 312). 
[46] E e 
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MAA>Z>ALA V, HYMN 26. 
ASH7AKA IV, ADHYAYA 1, VARGA 19-20. 

i. Agni, purifier! With thy splendour, with thy 
delightful tongue, O god, bring hither the gods and 
perform the sacrifice. 

2. Thee therefore we approach, who swimmest in 
ghrita. 1 , O (god) with brilliant light, thee of sun-like 
aspect. Bring hither the gods that they may feast. 

3. Let us kindle thee, O sage, the brilliant offerer 
of feasts (to the gods), O Agni, the mighty (god) at 
the sacrifice. 

4. Agni, come hither with all the gods to the gift 
of the offering. We choose thee as our Hotri. 

5. Bring to the sacrificer who presses (Soma), Agni, 
abundance of heroes. Sit down on the sacrificial 
grass together with the gods. 

6. Being kindled, Agni, conqueror of thousandfold 
(wealth), thou makest the ordinances (of the world) 
thrive, the praiseworthy messenger of the gods. 

7 1 . Lay down Agni G^tavedas, the carrier of offer- 
ings, the youngest, the god, the priest. 

8. May the sacrifice which best encompasses the 
gods, proceed to-day in due order. Spread the 
sacrificial grass that (the gods) may sit down on it 

9. May the Maruts, the A^vins, Mitra and Varu«a 
sit down on this (sacrificial grass), the gods with all 
their folk. 
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MAYDALA V, HYMN 26. 4 1 9 



NOTES. 

The same /?tshis. Metre, Gayatri. • Verses 1-3 = SV. II, 
871-873. Verse i = TS. I, 3, 14, 8; 5, 5, 3; IV, 6, 1, 2 ; 
MS. I, 5, 1 ; II, 10, 1 ; IV, 10, 1 ; VS. XVII, 8. Verse 3 
=TS. 1, 1, 11, a; VS. II, 4; comp. MS. 1, 1, 13. Verse 7 = 
MS. IV, 11, 1. 

As V, 26, this SAkta also consists of Trika. hymns. 

Verse 2. 
Note L Comp. above, IV, 2, 3, note 1. 

Verse 7. 
Note 1. With verses 7 and 8, compare above, V, 2a, 2. 
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MAA^CALA V, HYMN 27. 
ASHTAKA IV, ADHYAYA 1, VARGA 21. 

i. The good lord has presented me with two oxen 
together with a car, the most brilliant Asura among 
the liberal givers 1 . Tryaruwa, the son of Trivr/'- 
shan, O Agni VaLyvanara 2 , has distinguished him- 
self by (his gift of) ten thousand (cows ?) s . 

2. To him who gives me one hundred 1 and twenty 
cows and two fallow steeds, harnessed and well- 
yoked, to Tryaruwa grant thy protection, Agni Vais- 
vanara, who art highly praised and grown strong. 

3. Thus, O Agni, desiring thy favour 1 , Trasa- 
dasyu 2 (sings) for the ninth time 3 to thee the 
youngest (god) — Tryaru«a who responds to my, the 
strong-born's, many hymns with (the gift of) a yoked 
(chariot) 4 — 

4 \ Who may thus announce me 2 to Asvamedha 
the liberal (prince) : may he give to him who with 
his verse strives for gain ; may he give to him who 
lives in the Jitta. for (acquiring) wisdom 3 — 

5. A^vamedha whose gifts, a hundred speckled 
bulls, delight me like Soma juices with threefold 
admixture \ 

6. Indra-Agni ! Bestow on Asvamedha, the giver 
of a hundred (bulls), abundance of heroes and mighty 
royal power, like the never-ageing Sun in heaven. 



Digitized by 



Google 



MAJV.DALA V, HYMN 27. 42 1 



NOTES. 

The ^j'shis are Tryaruwa Traivmhwa, Trasadasyu Pauru- 
kutsya, and Ajvamedha Bhirata, or, according to others, 
Atri alone. The metre is TrishAibh in verses 1-3, 
Anush/ubh in verses 4-6. 

The position of this Sukta shows that it is a later 
addition to the original collection. 

Verse L 

Note L With Delbruck, Grassmann, von Bradke (Dyaus 
Asura, p. 67) I read maghonam instead of maghona/fr. Cf. 
Ill, 3, 4. dsura/s vipaA-£ftam. 

Note 2. On the invocation of Agni in Danastutis, comp. 
H. O., Zeitschrift der Deutschen Morgenlandischen Gesell- 
schaft, XXXIX, 87. 

Note 3. Geldner (Ved. Studien, I, a68) is right in ob- 
serving: 'Hier ist unter sahasram eine bestimmte Geld- 
oder Wertsumme zu verstehen,' and in adding that it is 
not necessary that such a sum consisted in cows. 

Verse 2. 

Note 1. On sati, ' one hundred/ compare Delbruck, 
Altindische Syntax, p. 82. 

Verse 8. 

Note 1. Cf. X, 148, 3. sumatfm £akanaA. 

Note 2. That is, very probably, a descendant of Trasa- 
dasyu. 

Note 3. I do not adopt Sayawa's explanation navamaw* 
= navatamam, though I do not know what the number 
* nine ' means here. Ludwig is absolutely right in ob- 
serving ' dass man eben hier, wo es sich um specielle 
concrete, uns aber sonst her nicht bekannte verhaltnisse 
und ereignisse handelt, eben sich bescheiden muss, nichts 
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zu wissen.' — Prof. Max Muller believes that navish/Aaya 
makes navamam for navatamam excusable : ' to the newest 
god the newest song.' 

Note 4. Sayawa supplies to yuktena, not rathena, but 
manasa. 

Verse 4. 

Note 1. I do not think that Ludwig is right in believing 
that with verse 4 a new, independent section begins. — 
Comp. on this verse, vol. xxxii, p. 304 (II, 34, 7, note 3). 

Note 2. Me may be accusative, as it frequently is. 
Should it be a dative, we should have to translate : ' Who 
may tell Ajvamedha for my sake.' 

Note 3. Medham can scarcely depend on dadat ; wisdom 
is not a gift which liberal princes may bestow on singers. 

Verse 5. 

Note 1. Of milk, curds, and barley. See Hillebrandt, 
Vedische Mythologie, I, p. 209. 
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MAiVX>ALA V, HYMN 28. 
ASH7AKA IV, ADHYAYA 1, VARGA 22. 

i. Agni kindled has sent his light to the sky; 
turned towards the dawn he shines far and wide. 
(The sacrificial ladle) goes forward with adoration, 
rich in all treasures, magnifying the gods with sacri- 
ficial food. 

2. Being kindled thou reignest over immortality ; 
thou attendest for welfare the man who prepares the 
sacrificial food. He whom thou furtherest, acquires 
all wealth and puts in front hospitality (towards 
thee), O Agni \ 

3. Agni, show thy prowess for the sake of great 
bliss. May thy splendours be highest. Make our 
householdership easy to conduct \ Set thy foot on 
the greatness of those who show enmity to us. 

4. I adore thy beauty, Agni, who hast been kindled, 
who art highly exalted. A bull, brilliant art thou. 
Thou art kindled at the sacrifices. 

5. Being kindled, Agni into whom offerings are 
poured, sacrifice to the gods, best sacrificer, for thou 
art the carrier of oblations. 

6. Sacrifice into (Agni) ; exalt Agni, while the 
sacrifice is going on. Choose him for your carrier 
of oblations. 
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NOTES. 

The Rishi is Virvavara Atreyt (cf. verse i) ; the metre 
is Trish/ubh in verses i and 3, Gagatl in verse 2, Anush/ubh 
in verse 4, Gayatri in verses 5 and 6. Verse 3=AV. VII, 
73, 10 ; VS. XXXIII, 12 ; TS. II, 4, z, x ; 5, a, 4 ; MS. IV, 
11, 1. Verse 5=TS. II, 5, 8, 6. Verses 5-6=TB. Ill, 

5, *, 3- 

The Stikta is a later addition to the original Sa/whita. 

Verse 2. 

Note 1. Should not dhatte be accented ? ' He whom thou 
furtherest and (who) puts in front hospitality (towards 
thee), O Agni, acquires all wealth.' 

Verse 3. 

Note 1. Cf. X, 85, 23. sam ^-aspatyam suyamam astu 
dev&A. The additions to the single Mandalas seem, as 
a rule, to be of later origin than the hymns of the tenth 
Mawrfala (see H.O., Prolegomena, p. 265); so it may be 
conjectured that the author of our verse imitated that 
passage of the great marriage hymn. 
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APPENDICES. 



I. INDEX OF WORDS. 

II. LIST OF THE MORE IMPORTANT PASSAGES QUOTED 
IN THE NOTES. 
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The following is not (like the Index to vol. xxxii) a complete Index 
verborum to the hymns translated in this volume, but only an Index of all 
the words which can be of any importance. It contains all rare, difficult, 
and doubtful words, all words of any mythological importance, and 
especially all words about which something is said in the Notes. 

Three figures refer to MaWala, hymn, and verse, a small figure to a 
note. If a word occurs in a note only, the passage is put in parentheses. 

M.W. 
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I. INDEX OF WORDS. 



a, demonstr. pronoun : ayft, II, 6, a\ 
Am/a, one of the Adityas, II, i, 4*. 
a.md\, Soma shoot, IV, 1, 19. 
amhaib-yti, dispelling anguish, V, 15, 

J 1 . 
amhatf, distress, I, 94, 2. 
dmhas, evil, distress, anguish, I, 36, 

14; 58, 8; 9; III, 15, j; IV, 

»»8; 9; 3, 14; «»6; ", *• 
aktu, night, I, 36, 16 ; 68, 1 ; 94, 5 ; 

II, 10,3; I1I,7,<>; IV, 10, 5; 
4ti aktuA (conj. ati aktffn), I, 

'43. 3*- 
aktu, ointment : aktti-bhLfe aeyate, 

III, 17, i\ 

akrf, a racer, I, 143, 7*; 189, 7*; 
HI,!,!! 1 ; IV, 6, 3». 

akshan, eye: jatam i&kshamtb aksha- 
bhl6, I, 128, 3. 

akshf, eye : diviA aksht (ti, I, 7a, io'. 

ikshita, imperishable, I, 58, 5. 

Skshiyamana, inexhaustible, III, 
a6, 9. 

agotS, want of cows, III, 16, 5. 

agopa, without a keeper, II, 4, 7. 

Agnf, fire, and god of fire, 1, 1, 1, &c; 
III, a, 9*; agnfm-agnim, I, ia, 
2; agnfni agnf£ sam idhyate, 
I, ia, 6; agne agnfbbiA, I, 26, 
10 ; agnfm (2 vaha agne), 1, 44, 
8" ; vay&i ft agne agnayaifc te 
any€, 1, 59, 1 ; fndram agnfm, 
III, 1 a, 3 ; purtshyasaA agni- 
jib, III, aa, 4; ague vijvebhib 
agnf-bhii, III, 34, 4 ; agne 
fndrafr 4a, Ill, 35, 4; agnayaib 
agnfshu, V, 6, 6. 

agni - jihvi, fire - tongued : agni- 
jihva*, I, 44, 14. 



agnfdh, the Agntdh (priest): agnft 

(conj. agnft), II, 1, a*. 
agni-jrf, possessing the beauty of 

Agni, III, a6, 5 1 . 
agra, summit: ripifr igram, III, 5, 

5 1 ; agre, at first, I, 31, 5; "» 

front of, I, ia7, 10. 
agriyd, foremost: agriyam, 1, 13, 10. 
agrU, virgin: agrtivaA, I, 140, 8'; 

111,29,13*. 
agM, evil, I, 97, i>-8 ; ia8, 5 ; V, 3, 

7 ; harmful foe, I, 189, 5. 
agha-yit, harmful, IV, 2, 6 ; 34, 3. 
agha-yu, harmful, I, 37, 3 1 ; 147, 4; 

IV, a, 9. 
agh£-;amsa, attacking with evil 

soells, IV, 4, 3 ; V, 3, 7. 
agbnya, cow, IV, », 6. 
ang£: ySt ang£, whatever, I, t, 6. 
Angiras, N. of Agni, I, 1, 6; 31, 1 ; 

17; 74, 5? IV, a, 15; 3, 15; 

9, 7? V, 8, 4; 10, 7; ", 6; 

at, 1 ; gytshtimm dngiraslm, 

I, ia7, » 5 angiraMamaA, the 

highest Angiras, I, 31, a; 75, 

a ; — pi. the Angiras (/Ushis), I, 

71, a r ; IV, 3, 11 1 ; V,ii,6<;- 

ahgirasvit, I, 31, 17; 45, 3; 

78,3. 

aJftta, unseen, IV, 3, 1. 

iiitti, folly, IV, a, 1 1 ; thoughtless- 
ness: &itti-bhi£, IV, ia, 4. 

ai<t£avaka, a certain priest, (I, 14a, 

4»). 
iiiMdra, flawless, I, 58, 8; II, 3, 8; 

III,i5,5. 
aM&idra-Oti, whose blessings are 

flawless, I, 145, 3. 
diyuta, unshakeable, II, 3, 3. 
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zg, to drive : fit a;ate, he raises up, 

1, 95, 7 ; tit a^an, they have 
driven out, IV, i, t j ; a a^iti, 
may he lead, V, a, 5 ; sam a#ati, 
may he get together, V, 2, 12 ; 
a^ur yamu/>, V, 6, io*. 

ag&, goat, I, 67, 5 1 . 

agin, undecaying, never ageing, I, 

58, a; 4; 127, 5! 9? i43i 3! 

M4, 4 5 H*t a; II, 8,4'; III, 

2, a; 6,4; 8, a; 18, a; 23, 1 ; 
V, 4, a. 

%asra, unwearied, 1, 189, 4 ; III, 1, 
ai; a6, 7. 

%ata, unborn, V, 1 5, a. 

agzmi, unrelated, IV, 4, 5 ; V, 19, 4. 

a^iri, agile, I, 140, 4 ; III, 9, 8. 

a^urya, undecaying, 1, 146,4; II, 3, 
5; 8, a; III, 7,4; 7! aWyam 
(conj. agary&i), 1,67, 1*. 

dg-tfata-keta, with unknown design, 

, V, 3, „. 

ag-ma, course, III, a, 13. 

a^-raan, race, I, $5, 6. 

%ra, plain : brihatiA a^-ran, IV, 1, 17. 

aitg, to anoint, I, 95, 6, &c; — sam- 
irtagi, he has shaped, I, 188, 9; 
sim aAgatab, II, 3, 7 1 ; trfdha 
sam-aktam, thrice-anointed, II, 

3, 10; aktu-bhiA a^-yate, III, 
17, i 1 ; ankte, he anoints him- 
self, V, 1, 3 ; anakti, IV, 6, 3'. 

atigl, ointment : a%f-bhL6, I, 36, 

13". 
Itandra, unwearied, 1 7a, 7 ; 95, 

a'; IV, 4, 1 a. 
atasa, brushwood, I, 58, a ; 4 ; II, 4, 

, 7 5 111,7, 3*; IV, 4, 4 5 7, 10. 
dtithi, guest, I, 44, 4; 58, 6 ; 73, i»; 

II, 2, 8 ; 4, 1 ! HI, a, » ; 3, 8 ; 

26, a; IV, 1, 20 1 ; 2, 7; V, 1, 
„ 8; 9 5 3» 5; 4, 5; 8, 2; 18, 1. 
atUrta, unconquered, V, 35, 5. 
atr/'pi, insatiable, IV, 5, 14. 
atka, vesture, I. 95, 7. 
itya, racer: atyaA n£ prcsh/Mm 

roiate, I, 58, 2';— I, 65, 6; 

149, 3; 11,4,4 5 HI. a, 3; 7! 

7, 9 ; atyam ni siptim, III, 22, 

i» ; IV, 2, 3 ; V, 25, 6. 
Atn, V, 2, 6 ; 7, 10 ;— pi. the Atris, 

V, aa, 4 ;— atri-vit, I, 45, 3' ; 
t V, 4, 9 ; 7, 8 1 ; aa, 1. 
atri, devourer, II, 8, 5'. 
atrfn, ghoul, I, 36, 14 1 ; 20; 94, 9. 
atha, and, I, 26, 9. 



atharf, elephant (?) : atharyaA na" 

dantam, IV, 6, 8*. 
ad, to eat : Sdat, I, 127, 6*. 
adit, having no teeth, I, 189, 5. 
idabdha, undeceivable, I, 76, 2 ; 95, 

9; 128, 1; 143, 8; II, 9,6 ; 

III, 1, 6 ; IV, 4, 3 ; V, 19, 4. 
idabdhavrata-pramati, protector of 

infallible laws, II, 9, i 1 . 
adas: asafi, yonder (sun), V, 17, 3 1 . 
idabhya, undeceivable, I, 31, 10 ; 

III, 11,5; 26,4; V, 5, 2. 
Aditi, 1, 94, 16; 95, 11 ; 98, 3 ; II, 

1, n; HI, 4, 11; IV, 12, 4; 

matS Aditi/>,I,73, 9; — a name of 

Agni, 1, 94, 15' ; — Freedom, IV, 

1, 20 1 ;— iditim urushya, IV, a, 

n'j-m., IV, 3,8*. 
idripita, undismayed, 1, 143, 8; not 

proud, IV, 3, 3. 
idripta, never foolish, I, 69, 3. 
ideva, godless, III, 1, 16 ; V, a, 9 ; 10. 
Sdeva-yu, not caring for the gods, I, 

150, a. 
£dbhuta, mysterious, wonderful, I, 

77, 3'; 94, n; 13; 14a, 3; 

10 ; II, 7, 6 ; V, 10, a ; 33, a ; 

— secret, IV, 2, 12. 
idman, food, I, 58, 2. 
*dri, rock, I, 70, 4" ; 71, a ; 73, « ; 

149, 1; IV, 1, 14; 15; 2, 15 1 ; 

3, 11 ; — press-stone, III, 1, 1. 
adrfih, guileless, II, 1, 14* ; III, 9, 

4 ; a2, 4. 
adrogM, guileless, III, 14, 6. 
ddvayat, truthful, III, 29, 5. 
idvayavin, in whom is no falsehood, 

HI, a, 15. 
4dha, then : idha ksbaranti (for 

a.dhi.6 ksharanti ?), I, 7a, 10'. 
ddhi, prep, with abL, on behalf of : 

rit&ailhi, I, 36, n l . 
£dhi-iti, remembrance, II, 4, 8. 
adhi-minthana, the support on which 

the rubbing (for producing 

the fire) is performed, 111, 

39, 1*. 
adhtvasi, upper garment, I, 140, 9. 
idhrigu, liberal, III, 21, 4 1 ; V, 10, 1. 
Adhrfc? V, 7, x©». 
ddhvan, way, I, 31, 16; 71, 9; 

Adhvana* deva-yanin, I, 72, 7*. 
adhvard, worship, rite, sacrifice, I, 

1, 4 1 ; 8 ; 12, 7,&c. : adhvarim 

ya,ja, I, 26, 1 ; p£ti£ adhvarit- 

«ain, I, 44, 9 ; ra^antam adh- 
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varanam, I, 45, 4 ; yag-«asya 
adhvarasya, I, 128, 4* ; adhvark- 
iva (conj. adhvari-iva), III, 6, 
io s ; adhvarasya pra-neta', III, 
23, i. 
adhvara-jr", beautifier of sacrifices, 

I, 44, 3'- 
adhvariy, to be as an Adhvaryu: 

adhvari-yasi, II, 1, 2. 
adhvari-y£t, performing the sacrificial 

service, IV, 9, 5. 
adhvaryu, the Adhvaryu priest, I, 

94,6; II, 5,6; III, 5,4; IV, 

6, 4 ; adhvaryfi-bhii, pa£4a-bhii>, 

111,7,7. 
anagna, not naked, III, 1, 6. 
anagni-tra, not standing under Agni's 

protection, I, 189, 3. 
anadat, not eating, III, 1, 6. 
ananti, infinite, IV, 1, 7*. 
anapa-vr/jg-yi, interminable, 1, 146, 3. 
anamM, free from plagues, III, 16, 

3 ; ". 4- 

anarvan, untouched, I, 94, 1' ; un- 
attainable, II, 6, 5. 

anavadyi, blameless, I, 31, 9; 71, 

8; 73, 3- 

anavabhrd-radhas, with gifts that can- 
not be taken away, III, 26, 6. 

anasvat, together with a car, V, 27, 1. 

anakWta, whom it is not possible to 
drive to a place, I, 141, 7*. 

anaga, sinless, IV, 12, 4. 

anagai-tvi, sinlessness, I, 94, 15. 

aniyata, unsupported, IV, 13,5. 

anayudhd, unarmed, IV, 5, 14. 

anind, feeble, I, 150, 2. 

anindrii, Indra-less, V, 2, 3. 

ani-baddha, unattached, IV, 13, 5. 

ani-badhii, unbounded, III, t, n 1 . 

anibhr/sh/a-tavishi, of undecaying 
strength, V, 7, 7. 

ani-mani, immeasurable, I, 27, 11. 

animishat, never slumbering, 1, 14 3, 8. 

am-misham, with unwinking eyes, 
V, 19, 2. 

ani-mesham, unremittingly, I, 31, 12. 

anird, sapless, IV, 5, 14. 

ani-vr/'ta, unrestrained, III, 29, 6. 

anishahgd, without a quiver, I, 31, 

«3* 
amka, face, II, 9, 6 ; III, 1, 15 ; 19, 

4 1 ! IV, 5, 9'; 15; 10, 3; 11, 

1; 12,2; V, 2, 1. 
anu, prep, with ablat., I, 141, 3'. 
anukthd, hymnless, V, 2, 3. 



anupa-kshita, undecaying, III, 13, 7. 
anush/£u, by one's present power, I, 

95, 3- 
anush/Auya, by one's present power, 

IV, 4, 14. 
anu-satyd, follower of truth, 1 1 1, 26, 1 . 
anu-svadham, according to one's 

wont or nature, II, 3, 11 ; III, 

6,9. 
anfina, without flaw, I, 146, 1 ; II, 

10,6; III, 1,5; IV, 2, 19; 5, 1. 
inrigu, sinful, IV, 3, 13. 
anr/td, sinful, IV, 5, 5. 
anr/ta, falsehood, V, 12, 4. 
anehas, unmenaced, III, 9, 1. 
antai>-vidv4ms, knowing, I, 72, 7. 
antatna, nearest (friend), I, 27, 5 ; 

III, 10, 8; V, 24, 1. 
antara, closest, I, 31, 13; nearer, 

III, 18, 2 ; — in the midst, 1, 

44, '*• 
antariksha, air, I, 73, 8 ; HI, 6, 8 ; 

8,8; 2a, 2 ; IV, 14,2; V, 1, 11. 
anti, nigh, I, 79, 1 1 ; 94, 9. 
andhi, blind, I, 147, 3* ; 148, 5 1 . 
andhas, darkness, I, 94, 7. 
andhas, sap, IV, 1, 19. 
anna, food : sthirSi anna, I, 127, 4"; 

IV, 7, 10; tri-vr/t annam, I, 
140, a"; iinnS, instr., IV, 7, n 1 . 

anniyat, desirous of food, IV, 2, 7. 
any&d-anyad, the one and the other, 

I, 95, i. 
anya-vrata, following another law, 

V, 20, 2. 

ap, pi., water, Waters, 1, 36, 8 ; 95, 
3 1 ; 96,1; 2; IV,3,i2,&c; gar- 
bhai>ap2m, I, 70, 3 ; III, 1,12 ; 
13; 5, 3; apam napSt, I, 143, 
i*; III, 9, 1: apam up&-sthe, 

1, 144, 2 ; apam sadhi-sthe, I, 
149, 4; II, 4, » ; 3yu<& ap2m, 
III, 1, 5; mitrib apa7>, III, 
9, 2 ; ap-su jritim, III, 9, 4 ; 
apSm duro»£, III, 25, 5; avin- 
dat ap&d, V, 14, 4'. 

apatya, offspring, I, 68, 7. 
apara-#ita, unconquered, III, 12, 

9 ; V, 25, 6. 
apari-vrrta, uncovered, II, 10, 3. 
apajyi, bereft of sight, I, 148, 5*. 
apas, work, I, 68, 5 ; 69, 8 1 ; 70, 8 ; 

II, 3,6; 111,3, 3; «i 7 ; IV, 

2, 14 ; see apas. 

apis, active, I, 31, 8 ; yi, 3 ; 95, 4 ; 

III, a, 5; 7; 8, 5;— work: 
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apasi (conj. upasi), III, i, 3'; 
11 4 ; aplfr (conj. ipab), III, 

6,7». 
apasyu, ever active, I, 79, 1. 
ap&d. footless, IV, 1, 11. 
apara, boundless, III, 1, 14. 
api-dhf, covering, I, 127, 7 s . 
api-jarvar£, approach of darkness, 

111,9,7*. 
api-sthita, standing on, I, 145, 4'. 
dpfirvya, wonderful, III, 13, 5. 
iprinat, not giving, V, 7, 10. 
ap-tur, crossing the waters, III, 27, 

11*. 
ap-tflrya, crossing the waters, III, 

12, 8\ 
Apnavana, IV, 7, 1. 
dpnasvat, rich: apnasvatishu urv£- 

rlsu, I, 127, 6. 
apya, living in the water, I, 145, 5. 
apra-3yu(s), unremitting, I, 127, 5'. 
aprati-skuta, unrepressed, III, 2, 14. 
apra-dr;'pita, unconfused, I, 145, 2. 
apra-mr*shy£, not to be despised, 

IV, 2, 5. 

apra-yuM&at, never failing, unre- 
mitting, I, 143, 8; II, 9, a; 
IIIj 5, 6 ; 20, 2. 

apra-vita, virgin, IV, 7, 9'. 

apsu-s&d, dwelling in the waters, 

"I, 3,5- 
abhi-kbyiK, looking at, I, 148, 5'. 
abhi-gtfu, on one's knees, I, 72, 5. 
abhf-dyu, striving for heaven, I, 

127,7; IH.37, i- 
abhi-pitvd, the time of rest, I, 189, 

,2 3 

abhf-mati, plotter, III, 24, 1; assault, 

V, 33, 4*. 

abhimati-sih, victorious over hostile 

plots, II, 4,9. 
abhi-y<i^, attack, III, 11, 6 ; V, 4, 5. 
abhf-jasti, curse, I, 71, 10; V, 3, 7 ; 

12. 
abhuasti-Mtana, dispel ler of curses, 

III, 3, 6. 
abhijasti-pavan, protector against 

imprecations, I, 76, 3. 
abhwrf, leading to, or striving for, 

gloriousness, I, 98, i 1 ; 144, 6. 
abhfsh/i, victory, V, 17, 5. 
abhislui-kr/t, helpful, IV, 11, 4. 
abhi-hrut, injury, 1,128, 5; anything 

leading astray, I, 189, 6 1 . 
abhflce with ablat., I, 71, 8*. 
abhrd, cloud, I, 79, 2. 



abhritri, brotherless : abhratara£, 

IV, 5, 5*. 

abhva, wondrous, I, 140, 5 ; mons- 
trous might, II, 4, 5. 

am, to plague : abhf amanta, I, 

189, 3 l - 

ama, vehemence, I, 66, 7 ; fear : 
ame dhlt, I, 67, 3. 

amiti, impetuous splendour, I, 73, 2 s . 

amati, lack of thoughts, senseless- 
ness, 111,8, 2 1 ; 16,5; IV, 11,6. 

amartya, immortal, I, 44, 1 ; 1 1 ; 58, 
3 5 1II,a, 11; 10,9; 11,2; 24, 
a; 37, 5; 7; IV, 1, 1; 8, 1 ; 9, 
2 ; V, 4, 10. 

amardhat, never failing, III, 25, 4. 

ama-vat, violent, impetuous, I, 36, 
30 ; IV, 4, 1. 

amftra, enemy, III, 18, 2 ; IV, 4, 4 ; 

12, 2. 
amitra-dambhana, deceiver of foes, 

IV, i 5 ,4- 

amitra-yudh, attacking the enemies, 

III, 29, 15. 
ctminat, innocent, IV, 5, 6. 
amiva-Htana, driving away sickness : 

amiva-itftanam, I, 12, 7. 
imtvi, plague, I, 189, 3 ; III, 15, 1. 
amflra, not foolish, unerring, wise, 

I, 68, 8 1 ; 72,2: 141, 12; III, 

>9, >; 35, 3 5 IV, 4, 12; 6, 2; 

amrikta, uninjured, inviolable, III, 

6,4; 11,6; IV, 3, I2 1 . 

amrita, immortal (Agni), I, 26, 9' ; 
44, 5 1 ; 58, 1; 70, 4', &c.;— pi. 
the immortal gods, I, 59, 1, 
&c. ; — immortality, I, 13, 5 s ; 
68, 4 1 ; 73, i 1 ; 6; III, 1, 14; 

33, ;'; 35, 3; v, 3, 4; 28, 2; 

amritasya nStohim, III, 17, 4 ; — 
ambrosia, I, 71, 9*; III, 26, 7; 

V, 2, 3 ». 

amr<ta-tv&, immortality, I, 31, 7 ; 

73, 9 5 9 6 , 6 ; V, 4, 10. 
aW/tyu, immortal, III, 2, 9. 
ayas, ore, IV, 2, 17 s . 
aytf, thus, III, 12, 2. 
ayfe, never-tiring (flame), III, 18, 

a 1 ; IV, 6, 10. 
ar£, spoke of a wheel, I, 141, 9 ; V, 

13, 6. 

arakshls, benevolent, II, 10, 5. 
arana, stranger, V, a, 5. 
arani, kindling-stick, I, 127,4*; III, 
39, a ; V, 9, 3. 
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aratf, steward (?), I, 58, 7'; 59,2; 
128, 6; 8; II, 2, a; 3; 4. a; 

III, 17, 4; IV, 1, 1; 2, 1; V, 
a, i'. 

dram, enough, I, 66, 5 ; d&at dram, 
he satisfies, I, 70, 5 ; readily, 
II, 5, 7*i 8; puru va dram 
(conj. puruvaYam), I, 142, 10* 

aram-krit, doing service, II, 1, 7 1 . 

drarivams, niggardly, I, 147, 4; 150, 
2 ; III, 18, 2. 

drati, malign power, II, 7, 2 ; III, 
18, 1 ; 24, 1 ; IV, 4, 4 ; aratau 
(conj. for aratau), V, 2, i*; pi., 
V, 2, 6. 

arati-ydt, niggard, I, 99, i J . 

arati-vdn, malicious, I, 147, 4. 

drSvan, niggard : dravnaA, I, j6, 15 ; 
16. 

an', poor: arydA, I, 70, i 1 , 2 ; 71, 3*; 
150, i 1 ; — he who does not give, 
niggard, I, 73, 5V; II, 8, 2; 

IV, 4, 6 ; V, 2, 12. 

arf, the Arya : arylfr, IV, 2, 12 s ; 

18 8 . 
drish/a, uninjured, V, 18, 3. 
drishvat, unharmed : drishyantaii, 

II, 8, 6. 
aruad, red, I, 73, 7 ; II, 1, 6. 
anwi, the red (cow, or Dawn), I, 

140, 13; IV, 1, i6»; a, 16; 

I4» 3 1 . 
drupita ? IV, 5, 7 1 . 
arushd, red, ruddy, I, 36, 9; 141, 8; 

II, 2, 8; III, 1, 4; 7, 5; 15, 
3; 29,6; IV, 15,6"; V, 1, 5; 
arushS, the two ruddy horses, 
1,94, 10; II, 10, a 1 ; IV, a, 3; 
arushasajb, I, 146, a*; IV, 6, 9 ; 
arushdsya vr/sh»aA, V, ia, a"; 6; 
— drushim (conj.drushi£?),I,7i, 
i 1 ; drushtfr, I, 7a, 10 4 . 

arushd-stupa, whose summit is red, 

III, a9, 3. 
drfikshita, soft, IV, 11, 1. 
arepds, stainless, IV, 10, 6. 

arkd, song, I, 141, 13 ; HI, 36, 7 1 ; 

8; IV, 3, 15; 10,3; V, 5, 4. 
ari, to sing, praise : arian, III, 14, 

4; driami, IV, 4, 8; Inrikhb, 

V, 6, 8 ; drianta£, V, 1 3, 1 ; dria, 
V, 16, i 1 ; aa, 1; 35, 7;— abhf 
kardm arian, they sang tri- 
umphantly, IV, 1, 14* ; — pri 
arian ti, III, 13, 5; prd aria, 
I sing, III, 13, i 1 . 



arif, flame, I, 36, 3 ; ao, &c. 
arifs, flame, IV, 7, 9 ; V, 17, 3. 
arna, flood : divl& draam, III, 23, 3. 
arnavd, waving, III, as, 2*. 
drnas, wave, IV, 3, 13. 
drtha, aim, I, 144, 3*; III, 11, 3 - ; 

IV, 6, 10. 
drbha, small, I, 146, 5. 

arbhakd, little : arbhak6bhyai>, I, 27, 

'J- 
drmint in narmini? (I, 149, j 1 ). 
aryd, Aryan, IV, 1, 7; (3, 12 3 ; 18 6 ;) 

V, 16, 3. 

Aryamdn, I, 26, 4 ; 36, 4 ; 44, 1 3 ; 

79, 3; Mi, 9; H, », 4; IV, 2, 

4 ; 3, 5 ; V, 3, a. 
arvd>Ji : arvaVJiam ydkshva, sacrifice 

and bring hither, 1, -45, 10. 
drvat, horse, I, 27, 9; 73, 9; 145, 

3 1 ; H,2,io; IV, 15, 6; V, 6, 

1; 2. 
drvan, horse, I, 149, 3; IV, 7, 11; 

11,4. 
arhdna, deservedly, I, 127, 6. 
drhat, worthy, I, 94, 1; II, 3, 1; 3 ; 

V, 7, 2. 
av, to protect, bless, help : dv££, I, 

27, 7 ; avisha/>, III, 13, 6, &c. 
dva : agn&fr dvena for ague" rdvena, 

I, 128, s'. 

avadyd, disgrace, IV, 4, 15. 

avdni, course, I, 140, 5;— river, V, 

II, 5- 

avamd. lowest (god), IV, 1, 5. 
dvara, later (or, nearer), 1, 141, 5 ; — 

lower, II, 9, 3. 
dvasana, not clothed, III, 1, 6. 
avdstat, below, III, 22, 3. 
ava-stha, retirement, V, 19, i'. 
avasyu, desiring help, II, 6, 6. 
avitri, helper, I, 36, 2 ; 44, 10; III, 

19, 5- 
dvi-mat, rich in sheep, IV, 2, 5 1 . 
avishydt, wishing to drink, I, 58, 2. 
avishyfi, greedy, 1, 189, 5. 
aviratS, want of heroes, III, 16, 5. 
avr/kd, without danger, 1, 31, 13; — 

keeping off the wolf, IV, 4, 12. 
ai, to eat: prd ajana, III, 21, 1. 
atatru, without a foe, V, 2, 12. 
asdni, thunderbolt, I, 143, 5. 
aids, cursing, IV, 4, 15. 
djiva, unkind, V, 12, 5. 
asfrshan, headless, IV, 1, 11. 
dsraan, stone (flint), II, 1, 1; III, 

39,6. 
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itma-vraya, dwelling in the rock- 
stable, IV, i, i j. 

ajramishfta, never tiring, IV, 4, 12. 

irrita, not resting on (?), IV, 7, 6 s . 

atva-d2van, giver of horses, V, 18, 3*. 

aVva-pesas, the ornament of which 
are horses, II, 1. 16. 

a/vam-ish/i, winner of horses, 11,6, a*. 

Arva-medha, N. p., V, 27, 4-6. 

If va-radhas, giver of horses, V, 10, 4 1 . 

(Lsv%, mare, III, 1, 4 ; 7, 2 s . 

a/vin, rich in horses, IV, 2, 5 1 ; V, 
4,11. 

Ajvfnau, du., the two Ajvins, I, 44, 
a; 8; 14; III, 20, 1; 5; 29, 
«' ; IV, 2, 4; 13, 1; 15, 9; 10; 
V, 26, 9. 

irvya, of the horses, I, 74, 7. 

£sha//f>a, invincible, III, 15, 4. 

ash/ami, eighth (rein or priest of 
Agni), II, 5, 2 1 . 

ash/£-pad?, eight-footed (i.e. cow 
with calf). H, 7, 5 a . 

as, to be : pr£ astu, may it be fore- 
most, I, 13, 9; — sat4& >ta bhd- 
vataA ia, I, 96, 7 ; tvam tKn 
sim ia prdti hx asi, thou art 
united with them and equal to 
them, II, 1, 15. 

as, to throw : ava-asya, I, 140, 10. 

asat, nothingness, IV, 5, 14; — untrue, 
V, 12, 4. 

asana, weapon, I, 148, 4. 

asaman4, striving apart, I, 140, 4. 

asam-dita, unfettered, IV, 4, 2. 

asam-mrish/a, not cleansed, V, 11, 3. 

asaj&it, not sticking together, I, 13, 
6 ; 142, 6. 

isasat, never sleeping, I, 143, 3. 

asita, black, IV, 1 3, 4. 

asu, vital spirit, I, 140, 8. 

asura, the Asura, miraculous lord, 
II, 1, 6; III, 3, 4 1 ; 29, 14 1 ; 
IV, 2,5'; V, 12, 1; 15, 1; 27,1. 

asurya, mysterious power, V, 10, a. 

asta, stall, I, 66,9; — home: astam 
yanti, V, 6, 1. 

asta-tlti, homestead, V, 7, 6. 

astri, archer, I, 66, 7; 70, 11; 71, 
5 1 ; 148,4; IV, 4, 1. 

astr/ta, indestructible, I, 140, 8. 

aspandamana, without trembling, 
IV, 3, 10. 

asmad, pers. pronoun : asmakam 
astu, may he be ours, 1, 13, to ; 
pri \ai> imahe, we entreat for 



ru, I, 36, 1 ' ; -nb untranslated, 
66, 9' ; sib nab, thus (give) us, 
11,6,5'; argasmaVVjii^ 1 . 
asma-druh, he who deceives us: 

asma-dhruk, I, 36, 16. 
asmadryak, turned towards us, V, 

4, »• 
asma-yu, inclined towards us, I, 

142, 10. 
asn'dh, not failing, I, 13, 9 ; V, 5, 8. 
asredhat, unerring, III, 14, 5. 
asreman ? Ill, 29, 13 1 . 
asvapna^, never sleeping: asvapna- 

gih, IV, 4, 12. 
ihan, day, I, 71, 2 ; dirgha' iha, I, 

140, 13 ; ihnab, by day, IV, 10, 

5 ; igre ihnam, V, 1, 4 ; 5. 
£hi, snake, I, 79, 1. 
ahGryi, not to be led astray : ahfir- 

yavfr (conj. for ahffryaA), 1, 69, 4'. 
ihraya, fearless, I, 74, 8; glorious, 

III, 2, 4. 

dhrayana, fearless, IV, 4, 14. 

ak6, near, II, 1, 10. 

3-kshita, habitable, V, 7, 7. 

agas, sin, IV, 3, 5 ; 12, 4 ; V, 3, 7; 

12. 
S-jgni, birth: tisrlfr Z-g&oib, III, 

17, 3 1 - 
St, then, I, 148, 4 1 . 
a-tilni, an expander : ya^ri&m I- 

tdniA, II, 1, 10. 
atithy*, hospitality, 1, 76, 3 ; IV, 4, 

10 ; V, 28, a. 
atman, vital breath : atmSC-iva sivab, 

I, 73, «• 
a-dadi, seizer : 3dat J-dadfA, I, 1 27, 

6". 
Adityd, IV, f, 2 ; pi., the Adityas, 

1, 45, 1; 94, 3 5 188,4; II, 1, 

«3J 3, 4 1 5 111,8,8; 20,5. 
2-deva, godly, II, 4, 1 ; devam &• 

devam, IV, 1, i 4 . 
a-dhavi, purification, I, 141, 3'. 
i-dhrish, attack, II, 1, 9. 
adhrd, weak: adhrasya, I, 31, 14*. 
anushlk, in due order, I, 13, 5 1 ; 58, 

3; 72,7; 11,6, 8; III, 11, 1; 

IV, 4, 10; 7, 2; 5; i», 35 V, 
6,6'; 10; 9, 1; 16,2; 18, 2; 
21, 2 ; 22, 2 ; 26, 8. 

ap : pan Spa, he has won, I, 76, 1. 
Apayg, N. of a river, III, 23, 4. 
ipf, companion, I, 26, 3 ; 31, 16 ; 
IV, 3, 13- 
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3-pr/M6ya, whose leave should be 
asked, I, 60, 2. 

apya, companionship, I, 36, 12 ; HI, 
2,6. 

ama, raw, IV, 3, 9*. 

Z-yagishtba, best performer of sacri- 
fices, II, 9, 6. 

ayasa, of iron, I, 58, 8. 

3yu, the living, I, 31, 2*; 11 ; 66, 
1 ; 140, 8; 147, i 1 ;— lively : 
3yuvaA dhenava£, II, 5, 5; — 
Ayu, N. p., I, 96, 2* ; II, 2, 8 ; 
4,2- IV, 2, 12'; iSV; V, 7, 
6; jamsam iy6b, IV, 6, 11*; 
V, 3. 4* 5 P'v the Ayus, I, 58, 
3"; 60. 3; IV, 7, 4 5— n-» l»"e, 
HI, 3, 7- 

ayudha, weapon, V, j, 3. 

Styus, life : vijvam &yub, I, 73, 5 ; 
Kyub apffrn, III, 1, 5*; dirgham 
ayuA pra-yikshe, III, 7, 1 ; 
trim ayGmshi, III, 17, 3 1 , &c. 

a-r6dhana, ascent, IV, 7, 8 ; 8, 2 ; 4. 

ffrtana? I, 127, 6 1 . 

Krtvi^ya, duty of a priest, I, 94, 6. 

Krya, the Aryan, I, 59, 2 ; visab 
Mb, I, 77, 3 s ; 96,3. 

avi'A-njgtka, (I, 44, 3 1 ). 

Svf/>-tya, visible, I, 95, 5. 

av.'s, manifest : avi'A bhava, I, 31, 
3 1 : Mb babhfftha, V, 1, 9; 
avfc kr/nute, V, 2, 9. 

3-jis, hope: a-jasa, IV, 5, n 1 . 

aVa, region, V, 10, 6. 

arina, old(?), I, 27, 13'. 

3*6, swift racer, I, 60, 5 ; IV, 7, 11. 

aju-ajvya, plenty of swift horses, V, 
6, 10. 

aju-yil, quickly, IV, 4, 2. 

3-jusukshani, flaming, II, 1, 1. 

ajushana\ aspiring after, IV, 1, 13. 

jbu-heman, quick inciter, II, 1, 5*. 

3s : upa Isate, they approach rever- 
entially, 1, 36, 7; III, 2, 6;— 
sam-asate, they lie down round 
about, III, 9, 7. 

its, mouth : asiK, I, 76, 4 1 ; 140, 2 ; 
II, 1, 14' ; in the presence of, 

IV, 5, 10 ; manifestly, V, 17, 2 ; 

5 ; 23, »• 
asan, mouth, I, 75, 1; III, 26, 7; 

V, 6, 9 ; 18, 4. 

£sf, face: yasya asaya, in whose 

presence, I, 127, 8. 
SsSt, adv., near, I, 27, 3. 
3-suti, drink, II, 1, 14. 



[46] 



Ff 



asuri, of the Asura : gdrbha* 3sur&6, 

III, 29, 11. 
askra, united, III, 6, 4 s . 
3sya, mouth, II, 1, 13; V, 12, 1. 
2-huta, see hu. 
3-huVya, to be led astray : a-htfrya£ 

(conj. ahfiryib), I, 69, 4 1 . 

i : ayate, he proceeds, I, 127, 3* ; 
yantai, corrupt for vyantaA ? I, 
140, 13 1 ; »anfm yate, striving 
for gain, V, 27, 4 ;— ddhi ihi, 
think thou (of us), I, 71, io* ; — 
sib nu iyate (Samhitl : s3 nvf- 
yate), conj. sanu (=s£ anu) 
iyate, I, 145, i 1 ; — iatab fyase, 
thou passest between, 1 1, 6, 7 ; — 
apa aiyeA, V, 2, 8 ; — upa & imasi, 
we approach, I, t, 7 ; — pari-et&, 
will overtake, 1, 27, 8 ; — pra-yati 
yagte, adhvar6, white the sacri- 
fice is going on, III, 29, 16; 
V, 28, 6 ; pra-yai devfibhyaA, 
that the gods may come forth, 
I, 142,6; £tipra, I, 144,1 s ;— 
nd prati-itaye, not to be with- 
stood, I, 36, 10 ;— sam yanti, 
come together, I, 31, 10; see 
sam-yit. 

id, nourishing power, sacred food: 
ML kritani, 1, 128, 7 ; i/46 pad€, 
I, 128, 1 ; II, 10, i s ; h6taram 
\lib, III, 4 , 3- 

1/3, ' Nourishment,' N. of a goddess, 

I, 13, 9 l ; 3«, " $ ; 142,9; 188, 
8; II, 1, 11 1 ; 3, 8; III, 1, 
*3'; 4, 8; 7, 5! 27, 10*; V, 
4, 4; 5, 8; ilayah pad£, III, 
23, 4*; *9, 4; i/t(, instr., Ill, 
24,2 ; f/ayaA putrid, 111,29, 3 s . 
f/a-vat, rich in nourishment, IV, 

2,5- 

itaA-Qti, who from here distributes 
his blessings, I, 146, 2. 

(ti, thus : iti kratvS, with this inten- 
tion, IV, 1, i 1 . 

itthJ[, truly, I, 36, 7 ; 141, 1 ; V, 17, 
1 ; itthft dhiya", with right 
thought, III, 27, 6. 

ittM-dhi, thus minded, IV, 11, 3. 

id5m, this : asmai (after the plural 
yd), I, 67, 8 1 ; asmai (verb to 
be supplied), I, 70, 4 1 ; yidi 
id&m, when here (all this 
happened), I, 79, 2 s ; yfidi 
idam, as I am here, IV, 5, 11 s ; 
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there, II, 5, 5: esham (conj. 

esham), IV, a, 4'. 
ida" iit-idS /Ht, now-now, IV, 10, 5. 
idhma, fuel, I, 94, 4 ; III, 18, 3. 
in: in6shi, thou drivest away, IV, 

10, 7 ;— pr£ ainot, he has driven 
forward, I, 66, 10. 

ini, strong, I, 149, 1. 

fndu, Soma, V, 18, a. 

Indra, I, 13, ia; 14a, 4; 5; la ; 
13; II, 1, 3 5 3, 3; 8, 6; III, 
4, 6; 11 ; aa, 1 ; 35, 4; IV, 
a, 17; V,a,8; 3,1; 5, 3 ; 11 ; 

1 1, a ; I'ndram agnim, III, la, 3. 
Indragnf, du., Ill, ia, 1; a; 4-9; 
. V, a 7 , 6. 

IndravfshnQ, du.. Indra and Vishnu, 
IV,a, 4 . r r . 

inv, to stir up, to further: (nvati, 
I, ia8, 5; i'nvatai>, I, 141, 4; 
invasi, I, 94, 10; 141, 10; V, 
a8, 2 ; mvantaA, IN, 4, 5 ; in- 
vire, V, 6, 6. 

fbha, elephant, IV, 4, i 1 . 

fbhya, rich, I, 65, 7. 

iva : svena-iva, read svena evi ? I, 

«45. **• 
ish, to long, seek: U/frMnta, I, 68, 
8 ; Mb&nUb, I, 72, 2 ; ishuii, 

t III, 1, a. 

isn, to incite: ishe, infin., I, 71, 8* ; 

ishdyanta man ma, they have 

stirred up our prayers, I, 77, 

4*; ishaai, II, 2, 9 s ; ishiUt, III, 

3» 2; 4. 3; ", i- 
feh, food, I, ia, 11 ; 27, 7 ; 36, 11, 
&c. ; V, 6, 1-10 ; ish&n net2, 

111,23,2'. 

ish£, food-giving, I, 189, 8*. 

Ishi, N. p., V, 7, 10. 

ishany: ishanyanti, they speed it 

hither, V, 6, 6 1 . 
ishay, to seek nourishment : isha- 

yanta, II, 2, n 1 . 
ishira, vigorous, quick, I, 128, 5; 

HI. 2, 13 ; 5.4- 
ishudhyit, supplicant : ishudhyat£, I, 

128, 6\ 
ishuy, to fly like an arrow, to shoot 

arrows (?) : ishCyate, I, 128, 

4*. 
ishu-y&t, desiring food (?), I, 128, 4 s . 
ish/ani? I, 127, 6\ 
ish/f, wish, search, I, 143,8*; 145, 

1; 148, 3 ; IV, 4, 7. 
ish/f, sacrifice, II, 1,9'. 



ish/f, incitement (?), IV, 6, 7*. 

t : pri tmahe va£, we entreat for 
you, I, 36, i 1 ;— I imahe, we 
implore, III, 26, 5. 

id, to magnify : i/e, I, 1, i*;'44, 
4; HI, 1, 15; 27, 2 ; «*; IV, 
3, 3; 9 1 ; i'/ate, I, 36, 1; 
128, 8; III, 6, 3 ; 10, 2 ; 13, 
a; »7. «4 ; V, 1, 7; 8, 3; 9, 
1; 14, 2; 3; 21, 3; Vata, I, 
96, 3 1 ; i«e, V, ia, 6 ; Vita, V, 
17, 1; 21, 4; tVlna, II, 6, 6; 
28, 1 ; T/it4, I, 13, 4 1 ; 142,4'; 

II, 3, 3 i V, 5, 3 ; 7. 

Venya, to be magnified, I, 79, 5; 
146, 5; III, 27, 13; V, 1,9; 

„ '4, 5- 

Wya, worthy of being magnified: 
fayaA, I, 1, 2; 12, 3»; 75, 4; 
188, 3; 11,1,4! HI, 2, 2; 5, 
6; 9; 9, 8; i7, 4; 27, 4 5 29, 
2; 7; IV, 7, 1; 2; V, 22, 1. 

ir : iratam, may they arise, IV, 8, 
7 ; trayidhyai, he shall rise up, 
IV, 2, i 1 ;— a-irire, they have 
raised, set to work, I, 143,4; 

III, 11, 9; 29, 15;— nf erire, 
they have roused, I, ia8, 8; 
11,2,3; IV, 1, 1. 

Ivat, like this, IV, 4, 6 ; 15, 5. 

h, to rule : irata, I, 36, 16; II, 7, 2 ; 
vasvaA he, I, 71, 9; yavat tie, 
as far as I have power, III, 18, 3. 

Mini, master, lord, I, 73, 9 ; 79, 4 ; 

Mi, 3- 
ish: ishate, they flee, I, 141, 8 ; — "A 
ishate, he advances, I, 149, i 2 . 

uktha\ hymn, litany, I, 27, 12; 71, 

2; 140,13; H,8,5; HI, 5, a; 
13,6; 20, 1; IV, 3, 4; 16; 6, 
11; ", 3; V, 4, 7; 6,9; 18,4. 

ukthavlhas, (I, 127,8"). 

uktha-sas, chanting litanies IV, 2, 16. 

ukthfn, rich in hymns, III, 12, 5. 

ukthya, praiseworthy, I, 79, 1 2 ; III, 

2, 13; is; i«>,6; 26, 2; v, 26, 6. 

uksh, to sprinkle: atikshan, III, 9, 

9 ; satyam ukshan, IV, 1, 10. 
uksh, to grow. See vaksh. 
ukshan, bull, I, 146, 2 ; II, 7, 5 ; 

111,7,6; 7*; V, a 7 , 5. 
ugra, strong, mighty, 1, 1 37, 1 1 ; III, 

26,5; IV, a, 18 s . 
Ugra-deva: ugrf-devam, I, 36, 18 1 . 



Digitized by 



Google 



INDEX OF WORDS. 



435 



uAatha, hymn, I, 73, 10 ; 143, 6 ; 
IV, a, ao; V, 13, 3. 

uttana : uttanS, lying extended on 
her back, II. 10, 3 1 ; III. 39, 
3'; V, 1, 3*;— nyah uttinaA, 
spread out downwards-turned, 
IV, 13, 5- 

utt£n£-hasta,with outstretched hand, 

III, 14, 5 1 - 

ut-vit : ut-vitai ni-v4ta£, to the 

heights and to the depths, III, 

a, 10. 
utsa, spring, III, 36, 9. 
udanya*, of water, II, 7, 3. 
udyat a-sru>, the sacrificer who raises 

the spoon, I, 31, 5. 
und, to moisten : havyam undan, 

II, 3, 2. 
upa-iKbhrrt, the bringing : flr.ja'm upa- 

Jtbhnti, I, 138, 3. 
upa-iti, approaching, supplication, I, 

76, i l ; III, 18, 1. 
upa-kshetz-i, follower, III, 1, 16. 
upabdi, noise produced by going, I, 

74, 7 1 - 
-upa-mg, high up, I, 31, 15 1 . 
upamiK, likeness, (I, 31, 15 1 ). 
upa-mKda, enjoyment, III, 5, 5. 
upa-mft, supporting, I, 59, 1* ; pillar, 

IV, 5, 1. 

upara, lower, I, 79, 3*; 138, 3; 
uparasu, in our neighbourhood, 

I, 137, 5 s ; uparasya, nearer, 
IV, 3, 1 8* ; uparin, getting be- 
hind, II, 4, 9 1 . 

upa-vaktrj, the U. priest, IV, 9, 5'. 
upas, lap : upasi (conj. for apasi), 

(in, 1,3 s ; 11 4 ). 

upa-sacl, sitting down (reverentially), 

II, 6, 1'. 
Upa-stuti, I, 36, 10 1 ; 17 1 . 
upa-stuti, praise, I, 148, 3. 
upi-stha, lip, I, 95, 4; 5; pitr6A 

upa-sthe, I, 31, 9 ; 146, 1 ; III, 
5, 8 ; s6, 9 ; apiKm up£-sthe, I, 
144, 3 ; maxdb upA-sthe, III, 8, 
1; 39, 14; V, 1, 6; 19, 1. 

upa-sthayam iarati, he goes to greet 
them, I, 145, 4*. 

tipaka, neighbouring, I, 143, 7; III, 
4,6. 

upak6, near at hand, I, 37, 6 ; IV, 
10, 5; 11, 1. 

upeti, see upa-iti. 

ubh : ubdhim, closed, IV, 1, 15; — 
sam-ubdham, confined, V, 3, i 1 . 



ubhi, both: ubha' for ubhe 1 . I, 140, 
3<; ubh6 fti tok6 ft! t&naye, I, 

147, i*. 
ubhiya, both, I, 36, 9 1 ; 31, 7; 
ubhayan, both (kinds of men, 
the pious and the impious), I, 
189,7'; of both kinds (wealth), 

II, 9, 5 1 - 
uru, wide : uru kshayaya Jakr.re, I, 

36, 8 ; urvf, the wide (Earth), I, 

146, 3; II, 4, 7; uru, wide 

space, III, 1, ii*. 
uru-gayS, wide-ruling, II, 1, 3 ; III, 

6,4*; iv, 3,7; 14, 1. 

uru-^T4yas, extending over wide 

spaces, V, 8, 6. 
uru-vWW*, far-reaching, V, 1, 13. 
unwlmsa, widely-renowned: uru- 

sawisaya, I, 31, 14. 
urushy, to guard, deliver : urushya, 

I, 58, 8; 9; IV, 3, 6; to keep 
off: iditim urushya, IV, 3, 11*; 
urushyit, he has escaped into 
wide space, III, 5, 8. 

urvira, field, I, 137, 6. 
Urviri: urvl»i£, IV, 2, 18'. 
urviyK, far and wide, I, 141, 5 ; II, 

3,5; HI, 1, 18; V, 38, 1. 
ulkS, firebrand, IV, 4, 3. 
us, see vas. 

uridhak, eagerly burning, III, 6, 7 s . 
Vjfg, (Agni) the Viig (or willing 

one), III, 3,7; 8; 11, a 1 ; 37, 

10 3 ; — pi., the IW^s, mythical 

priests, I, 60, a 1 ; 4; 138, i* ; 

189, 7 5 II, 4, 5 s ; HI, 3, 4*; 

95 15, 3*5 IV, 1, 15 1 : V, 3, 4. 
ush, to burn down: ushnin, II, 4, 

7 ; — nf oshatat, burn down, IV, 

4, 4- 

ush, to shine. See vas. 

usha£-budh, awakening with the 
dawn, I, 44, 1; 9 ; 65,9; "7, 
10; III, s, 14; IV, 6, 8. 

ushar, dawn : usrsL6, gen. sing., I, 
71, 2 s . 

ushas, dawn, 1, 71, 1 ; 94, 5 ; ushasaA 
navedaA, I, 79, I s ; vastoA 
ushasai, I, 79, 6 ; dosha" ushasi, 

II, 8, 3 ; IV, 3, 8 ; priti dosh&n 
ushasam, IV, 13, 2; ushasaA 
vi-rok6, III, 5, 2; ushasaA vf- 
ush/au, III, 15, 2; IV, 1, 5; 
14,4; — Dawn, the goddess, I, 
44, i 1 ; »; 8; 14; 111, 17, 3 1 ; 
30, 1; IV, 3, 15; 3, n J ; V, 1, 
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i; a 8, i; xish&b gar&h, lover of 
the Dawn, I, 69, i 1 ; 9; devf 
ush'ib, III, 20, 5; IV, 1, 17; 
14, 3 ; dosham ushasam, Night 
and Morning, V, 5, 6 ; — du., 
nakta ka ushasa, I, 73, 7 ; 
ushasau, the two Dawns, Night 
and Dawn, I, 188, 6 2 ; III, 4, 
6'; 14, 3; V, 1, 4 ;-ushasaA, 
the Dawns, I, 44, to ; II, a, a ; 
7; 8; III, 5, i; IV, 1,13 s ; a, 
>9! 5, i?; «4, 1; ushiA vi- 
bhatft, III, 6, 7 ; ushisaii flshuA, 

III, 7, 10 ; ushasam agram, IV, 

•5,i. 
nshasanakta, Dawn and Night, II, 

3,6. 
usrf, bright, I, 69, 9. 
usra 1 , milch-cow, IV, 1, 13 ; see also 

ushar. 
usWya, ruddy cow, III, i, 1a 4 ; IV, 

5,8'; 9. 

utf, blessing, protection, 1, 36, 1 3, &c. 

ffdhan, udder, 1,69, 3 1 ; 146, 2 ; III, 
J9, 14; IV, 1,19; 3, 10; pituA 
udhaii, III, 1, 9 1 ; sasmin udhan, 

IV, 7, 7 s ; «o,8'. 
ffma, helpful, III, 6, 8'. 

firg : mini Or^yantiA, giving mighty 

vigour, III, 7, 4- 
wg, vigour: urglm pate, I, 26, 1; 

(trgab naplt, I, 58, 8 ; II, 6, a ; 

HI, a7, ia; V, 7, 1; 17, 5; 

Qrg&Jb putram, I, 96, 3 ; Orga" 

pinvasva, III, 3, 7. 
ffrna-mradas, soft like wool, V, 5, 4'. 
firnu: vf Qrnot, he has revealed, I, 

68, 1 ; vi auraot, he has opened, 

I, 68, 10. 
firdhva, straight, standing erect, I, 

36, 13; m; 95, 5, &c. 
Ormi,wave, 1,27,6 ; 44, •* ! 95, i°- 
(irmya, night, II, 4, 3. 
flrvi, stable, stall, prison, I, 7a, 8 ; 

III, 1, 14; IV, a, 17; 12, 5. 
flh : fih6, he is considered, V, 3, 9'. 

W, to go, &c. : Wwvati, he procures, 
1, 128,6; he hastens, 1, 144, 5 ; 
arta tmana divaA, arose, V, 25, 
8* ; — abhf aruA, they ran up to, 
III, 1, 4 ;— ut-aritha, thou hast 
sprung, II, 9, 3 ; ut iyarti vtOam, 
he raises his voice, III, 8, 5' ; 
ut arta, it rose up, IV, 1, 17; 



ut aram, IV, 15, 7 ; — prS arhb, 
they have risen, III, 7, 1; pri 
iyarmi, I stretch forth, III, 19, 
2 ; pr4 arta, it came forth, IV, 
1,12 ; — vi n'nvatijhe discloses, I, 
58, 3 ; vf Wnvan, they opened, 
I, 69, 10 ; vf W«vati,he opens, I, 
128, 6 ; V, 16, 2 ;— sam-arata, he 
has come together, I, 145, 4 1 ; 
sam Wnvati, it accomplishes, III, 
a, 1 ; he sets himself in motion, 

III, 11, a'; sain-WtaA, erected, 
, IV, ,3,5. 

r/kvan, singer, III, 13, 5. 

Wgmfya, praiseworthy, III, a, 4. 

rik, see ark. 

rik, hymn, (sacrificial) verse, I, 36, 
11; II, 3,7; V, 6, 5; 37, 4. 

rig, ring, to press on, strive forward : 
riHgas%n&, 1, 58, 3 ; 96, 3 ; 
rifigin, I, 95, 7 ; riiigate, I, 141, 
6; 143, 7 5 II, 1, 8; a, 5 ; 
r/w^ase, I press on, IV, 8, 1 ;-^ 
abhi rigyale, I, 140, a ; — 2 
Wtfjjase. V, 13, 6'; — n( ringate, 
he throws down, 1, 143, 5 ; nf 
ringe, I catch hold, III, 4, 7. 

nipika, (I, 44, 3'). 

rigd, rightly, II, 3, 7; right deeds, 

IV, 1, 17. 

rigM-iHk, going straight forward, IV, 

6,9. f 
rj£-u-mushk£, puissant, IV, a, a ; 6, 9. 
rigu-yit, righteous, V, 12, 5. 
rink, debt, IV, 3, 13 5 . 
r/'ta, the .Rita, Right) 1, 1, 8 ; 75, 5" ; 

79, 3 ; '+1, 1; 11; HI, 4, 7; 
6, 6; IV, 1, .3'; 2, 3 1 ; 14 s ; 

'6; 19'; 3, 4*; 9-"; 5, n; 

V, 1,7; 12, i 1 ; 6'; 15, a; ao, 
4 ; WtSt 4dhi, on behalf of Rita, 
I, 36, 11 1 ; Wtasya vratK, I, 65, 
3; Wtasya y6ni, I, 65, 4; III, 
1, 11; IV, 1, ia; V, ai, 4; 
dhaYam Wtasya, I, 67, 7 1 ; V, 
1 a, a ; WtJt sapantaA, I, 67, 8; 
68, 4 ; Wtasya preshiA Wtasya 
dhitfA, I, 68, 5 1 ; dadhan Wtam, 
I, 7', 3'; Wtasya dhenivaA, I, 
73, 6 ; Wtasva pathS, I, ia8, a ; 
yahvtfti Wtasya, matara, 1, 14a, 
7 > V, 5, 6 ; Wtasya dhuA-sadam, 
I, '43, 7 ! Wtasya dohanaA, 
streams of JUta, I, 144, a 1 ; 
rathtt Wtasya, III, a, 8 ; IV, 
10, a ; Wtasya saman, I, 147, 
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i 4 ; r/tam yat§, I, 188, 2 ; pQr- 
\Xi> r/tasya sam-druaib, III, 5, 
2; r/tasya sadasi, III, 7, 2; 
gop&6 r/tasya, III, 10, 2 ; r/'- 
tisva pathy&> anu, III, 12, 7; 
r/'tasya yoge vanushai, eager to 
set to work the Rita, III, 27, 
11 1 ; r/'tena r/tam nf-yatam, IV, 
3, 9', 1 ; r/tasya pade, IV, 5, 9 ; 
r/tisya dhaman, IV, 7, 7 s ; r/'- 
tisya rajmi'm, V, 7, 3 ; r/'tena, 
in the right way, III, 4, 5 ; 5, 
3 ;— adj., righteous, IV, 3, 8 1 . 

rita-Ait, intent upon Rita. (Right), 
Ii M5, 5 ; IV, 3, 4 5 V, 3, 9. 

riti-gita, born in or lrom the Rita. : 
riti-gitab, I, 36, 19; 144, 7 ; 
189, 6 ; III, 6, 10 ; 20, 2. 

rita-gfi&, knowing the right way, I, 
72, 8. 

r/ta-pS, protecting the Rita, (III, 
20, 4 >; V, i*. 3 «). 

r/ta-pra < g'ata,born from Rita, 1, 65,10. 

r/'ta-pravtta, penetrated by .Rita, I, 

7°, 7- 
r/'tay, to perform the Rita. : r/tayan 

r/tena, V, 12, 3. 
r/ta-yat, righteous, II, 1, 2; IV, 8, 

3 ; V, 27, 4. 
r/*ta-yu, loving Rita, V, 8, 1. 
r/ta-van, righteous, I, 77, 1 ; 2 ; 5 ; 

III, 2, 13; 6, 10; 13, 2; 14, 

2; 20,4; IV, 1,2; 2, 1; 6, 5; 

7,,3 ; 7 ; 10, 7 ; V, 1, 6 ; 25, 1. 
r/ta-vr/dh, increaser ot Rita, I, 13, 

6; 44,14; '4*. 6 ; hi, 2, 1. 

r/tfi, season, I, 95, 3* ; V, 12, 3 s . 
r/tu-fM, observing the right time, 

II, J, 7- 

r/tu-pS, guardian of the seasons, 

111,20,4'; V, 12, 3 s . 
ritvig, ministrant, priest, I, 1, 1 ; 
44, 11; 45,7; 60, 3; 11,5, 7 1 ; 

III, 10,2 ; V, 22, 2; 26, 7. 
r/'tvfya, at the appointed season, I, 

143, 1; II, 1, 2; III, 29, 10. 
r/'dh, to accomplish : r/dhyihna, I, 

31,8; IV, 10, i 1 . 
r/dhak, in one's peculiar way, III, 

*5, i'. 
/Wbhu,II,i,io'; 111,5,6'; V.7,7- 
r/shi, a fti'shi, I, 1, 2 ; 31, 1 ; 66, 4 ; 

III, 21, 3 ; sahasram r/shibhL6, 

1, 189, 8. 
rjshi-kr>t, making (one) a Kishi, I, 

31, 16'. 



r/shu, pi., dawns (?), I, 127, 10*; V, 

25, i' 2 . 
r/shva, tall, I, 146, 2 ; III, 5, 5; 7 ; 
10; IV, 2, 2. 

6ka: ekai>-eka£, every one, III, 29, 

15- 
£ka-ayu, of unique vigour, I, 31, 5. 
ena, variegated : eni iti, I, 144, 6 1 . 
enas, sin, I, 189, 1 ; III-, 7, io" ; IV, 
t ",4; 5; V, 3,7. 
eman, course, path, 1, 58, 4* ; IV, 7, 9. 
eva, way : evai£, in due way, I, 68, 

4 ; 95, 6 ; evena, in his way, I. 

128, 3; aryib fivaiA, IV, 2, 12 3 ; 

—the going, I, 79, 2. 
eva, thus, I, 76, 5 ; 77, 5 ; 95, 11 ; 

III, 17, 2 ; evam, Samh., V, 6, 

io 1 . 
eshi, rapid, (IV, 2, 4'). 

6ka, homestead, I, 66, 3. 
o^ayimana, displaying his power, 1, 

140, 6. 
6tfish/i>a, richest : 6,jish/Z>am m£da£, 

III, 2t, 5 '. 

6s!iadhi, herb, I, 59, 3 ; 98, 2 ; II, 
1, 1; 4, 4; III, 1, 13; 5, 8"; 
22, 2 ; V, 8, 7. 

6ha, heedfulness, IV, 10, i*. 

Kanva. I, 36, 8; 10' ; 11 ; 17 ; 19; 
kaav&saZi, I, 44, 8 ; Kinvasya 
sGnavaA, I, 45, 5. 

katidhS iit, everywhere, I, 31, 2. 

kadiC 4ana, never, I, 150, 2. 

kan : tasya iakan, therewith he is 
satisfied, I, 148, 2 ; iakanib, 
loving, III, 5, 2 ; kanishaA,take 
joyfully, III, 28, 5; *akana£, 
delighting, desiring, V, 3, 10 ; 
27, 3' :— a /take, he desires, III, 
3, 3 ; it >ake, I love, III, 3, to. 

kanyl, maiden, 1,66,8*; kanfnam, 

V, 3, ». 
kaya : kayasya iit. of whomsoever, 

I, 27, 8 ; kayi, how, V, 12, 3. 
kar, to praise, (I, 45, 4'). 
karasna, arm: sr/'pra' karasni, III, 

18, s 1 . 
karmanya, able, III, 4, 9. 
karman, work, deed, I, 31,8; III, 

12, 6. 
kalyaaa, beautiful, I, 31, 9. 
kavf, sage, I, 12, 6; 7 ; 13, 2 ; 8, 

&c. ; I, 95, 8' ; dhfrasaA kava- 

yab, I, 146,4'- 
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kavf-kratu, having the mind of a 
sage, thoughtful, I, i, 5 ; III, 
»,4I »4»7; *7, n; V, 11,4. 

knvi-ibid, showing himself as a sage, 

III, 12, 3 \ 

kavi-tama,thehighestsage,III, 14, 1. 
kavi-prasasti, praised by sages, V, 1 , 8. 
kavi-sast£, praised by the sages, III, 

21,4; 29,7. 
kavyata, wisdom, I, 96, 2. 
ka : kftyaminaA, finding pleasure, 

III, 9, 2. See kan. 
k2mya,of love: dugdhamnSkamyam, 

v » «9, 4*. A 

kari, race : bhigarn ni kare", I, 141, 

10 1 ; — triumph : abhf karam 

arian, IV, 1, 14 s . 
kSru, singer, I, 31, 8; 9; 148, 2; 

11,2,9; HI. 6, »• 
kavya, quality of a sage, wisdom, 

I,7a, i 1 ; 96, 1; 11,5,3 5 I", 

1, 8; 17; 18; IV, 3, 16; 11, 

3 ; v, 3, 5. 

kash/Aa, pi., the (aerial) arena, 1, 59, 
6 ; race-course, I, 146, 5. 

kfyat, however small, IV, 5, 6. 

kirf, poor, humble, I, 31, 13*; V, 
4, 10 1 . 

Kist*: KistasaA.the Kistas, 1, 127,7'. 

kupaya, agitating, I, 140, 3. 

kumari, prince, IV, 15, 7-10 ; boy, 
V,2,.'; 2. 

kulua, axe, III, 2, 1. 

Kujiki, pi., the Kuiikas, III, 26, i 1 ; 

3; a9, 15- 

kG4it-arthfn, striving for all that is 
desired, IV, 7, 6. 

kri, to make, &c: yajjtfim kr/notana, 
I, 13, 12; kr/'nuhi, I, 31, 8; 
kridhf na£ ray6, help us to 
wealth, III, 15, 3*; krm6ti 
devan maYtyeshu, he conveys 
the gods to the mortals, I, 77, 
i 1 ; karikrataA, displaying, I, 
140, 5 1 ; krU&A (read parish- 
krita£?), adorned, I, 141, 8'; 
dhiyS/fcikre, 111,27,9'; krantai, 

IV, 2, 14 ; ikarma te, we have 
done our work for thee, IV, 2, 
19; — aYam karat, he may 
readily serve, II, 5, 8 ; uru 
iakrire, they have made wide 
room for, I, 36,8 ; satrtt >&ak- 
Tanib, 1,72, 1 ; — a krinoshi, thou 
givest, 1,31,7; 3. kn'nudhvam, 
bring hither, 1, 77, 2 ;— apa i 



kr/'dhi, drive away, III, 16, 5* ; 
— nf kai>, he has brought down 
(i. e. surpassed), 1,72, i 1 ; — piri- 
krrta, made ready, III, 28, 2 ; — 
sam akr/'nvan tegase, they have 
sharpened, III, 2, 10; see 
kranS. 

kridhu, weak, IV, 5, 14. 

krip: akn'pran, they have pined, 
, IV,2,i8\ 

kr»p, body, I, 127, 1 ; 128, 2. 

kreshtf, human race, I, 36, 19 ; 59, 
5 ; 74, a ; 189, 3 ;— tribe, clan, 
v > »> 6; 19, 3:— dwelling, II, 
2, 10. 

krishaa, black, I, 58, 4* ; 73, 7 ; 
141, 8'; krisbnib vr/shabhai, 
1,79, a 1 ; darkness, I, 140, 5 ; 
krishnasu, in the dark nights, 

"I, '5,3- 

krfchna-adhvan, whose path is black, 
II. 4, 6. 

krishna-gamhas, speeding on his 
black way, I, 141, 7. 

kr/'shna-pruta, immersed in dark- 
ness, I, 140, 3. 

krishnd-vyathi, with a black trail, 

11,4, 7 1 . 

kr<sh»£-sita, drawing black furrows, 
I, 140, 4. 

k/«'p: /fakr/panta dMbhf*, they 
chanted their prayers, IV, 1, 14. 

k£ta, desire, I, 146, 3. 

ketu, light, shine, splendour, I, 36, 
M5 IV, 7, 4; 14, a; V, 7, 4; 
ketfim usraA, I, 71, 2*;— ketu, 
beacon, banner, I, 27, 12 ; III, 
1, 17; 2, 14; V, 11, 3; vidi- 
thasya, I, 60, 1 ; yagAasya, I, 
96,6; 127,6; III, n, 3; a9, 
5 ; V, 11, 2 ; yagtfanam, III, 3, 
3 ; adhvarasya, III, 8, 8 ; adh- 
varanam, III, 10, 4. 

kevala, alone, I, 13, 10. 

kejin, long-baired, I, 140, 8 ; long- 
maned, III, 6, 6. 

kr&tu, power of mind, wisdom, I, 
65, 9; 67, 2; 68, 3; 69, 2; 
73, a; 77, 3 1 ! "8, 4; 141,6; 
9! 143, a; 145, 2; II, 5, 4; 
HI, a, 3; 6, 5; 9, 6; 11, 6; 
IV, 5, 7 ; 10, 1 ; 2 ; 12, 1 ; V, 
10, 2; 17, 4;— mind, 1,66, 5*; 
will, I, 68, 9'; fti kratva, with 
this intention, IV, 1, i 1 ; — power, 
I, 127,9; "8,5; III, 1, 5 1 . 
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krand, to neigh, bellow, roar : kran- 
dat, I, 36, 8 ; aiikradat, I, 58, 
2 ; kanikradat, bellowing, I, 
128, j 1 ; krandan, III, 36, 3. 

kram : pan akramit, he has circum- 
ambulated, IV, 15, 3. 

knUa', as soon as, I, 58, 3 1 ; V, 7, 
8* ; indeed, V. 10, 2'. 

kru/, to sport : kriVantaA, IV, 4, 9 ; 
krf/an, V, 19, 5. 

kshatrd, royal power, IV, 4, 8 ; V, 
27, 6. 

kshatrfya, royal power, IV, 12, 3'. 

kshap, night: kshapaii (conj. ksha- 
pib), I, 44, 8 2 ; kshapa£ (conj. 
kshipaA), nights and dawns, I, 
70, 7 1 : kshapii, by night, 1, 79, 
6 ; kshapai> sam-yatai, II, a, 2'. 

kshapS-vat, earth-protecting, 1,70,5'. 

ksham, earth, (I, 79, 3') ; III, 8, 7. 

kshaya, dwelling, I, 36, 8; 74, 4; 
'44.7! 111,3,6; 3,3; n,7*; 
V, o, 3; is, 6; 23, 4; divl 
kshayam (conj. divikshayam), 

111,2,13'. 

kshar, to flow : ksharasi, I, 27, 6 ; 
ksharanti, I, 73, 10. 

kshS, earth, I, 67, 5'; 95, 10; 96, 
7 1 > 189, 3 ; vuvisu kshasu, I, 
127, io 2 ,'. 

kshaman, earth, IV, 2, 16. 

kshi, to dwell: ksheti, I, 94, 2; 
kshesh) antai>, going to settle, 
II, 4, 3'; kshaya/., III, 8, 1; 
kshepayat, may he give us 
dwelling, V, 9, 7 ; — prfthivfm 
upa-kshiti, he dwells on the 
earth, I, 73, 3 ;— prati-kshiyan- 
tam, who abides turned towards, 

II, 10, 4; — to rule: kshayan, 
111,25,3; kshayasi, IV, 5, 11. 

kshitf, dwelling, human settlement, 
I, 59i 1; 6 5, 5; 7h 7; 73, 4 5 
11,2, 3; 111,3,9! 13, 4 . 14, 
4; IV, 5, 15 1 ; V, 7, 1 ;— tribe, 

III, 18, 1 ; V, 1, 10; kshitinam, 
dai'vinam, III, 30,4. 

kshfp,finger: dl>akshi'pai>, III, 23, 3. 
kshipra', a tossing (bow ?), IV, 8, 8. 
kshi, to fail : kshiyate, II, 9, 5. 
kshu-mat, rich in food, II, 1, 10; 4, 

8; 9,5; IV, 3, i8». 
ksh6 ? IV, 3, 6'. 

kshetra, dwelling-place, V, 3, 3" ; 4. 
kshetra-s&ihas, giving bliss to our 

fields, 111,8,7*. 



kshema, safety, peace, 1, 66, 3 ; 67, 2. 
kshema-yit, living in peace, III, 7, 3. 
ksh6da, stream, I, 65, 5 ; 6' ; 10. 

kh£. opening, IV, 11, 2. 

khya : priti akhyat, he has looked 
on, IV, 13,1; 14,1; — vfakhyan, 
they looked around, IV, 1, 18. 

gani, troop: ganam-ganam, III, 26, 

6 ; crowd, V, 1, 3. 
ganya, belonging to the host, III, 

7.5- 
gabhiri, deep, IV, 5, 5* ; 6. 
gam, to go: ^agamyat, I, 58, 9; 

pari-sidantai> agman, IV, 2, 17 4 ; 

— iiibi gamema, wemay obtain, 

IV, 5, 13 ; — sam-gatani, com- 
prised, 1,31,5'; sam-^agmana'- 
su kr/sh/fshu, when the human 
tribes met (in battle), I, 74, 2 ; 
man asa sam ghgmdii, they agreed 
in their mind, III, 1, 13. 

giya, home, I, 74, 2 ; dominion, V, 

10,3. 
garbha, womb, I, 65, 4 ; 148, 5;— 

fruit of the womb, germ, I, 95, 

a; 4; 146, 5; II. 'o, 3; HI, 
1, 6; 10'; 2, 10; 29, 2; 11 ; 

V, 2, 3 ; bhfltanam garbham, 
III, 27,9 ; — child, son: garbha£ 
ap8m, vlninim, &c, I, 70, 3 ; 
III. 1, is; 13; 5, 3; garbhaA 
virudhim, II, i, 14 ; dadhate 
garbham, IV, 7, 9'. 

garbhM, pregnant, III, 29, 2. 

garh, to blame : garhase, IV, 3, 5. 

gavisha, see go-isha. 

givish/i, see g6-ishfi. 

GivishtMn, V, 1, 12. 

gavya, of the cows, I, 72, 8 ; IV, 

2, 17; — bliss in cows, 1, 140, 13. 
gavy at , longing for the cows, I V, 1 , 1 5 . 
gi, to go: pra-^igataA, coming 

forward, I, 150, 3. 
gi, to sing : iikba. agnfm glsi, V, 

25, i'. 
gatu, path, course, I, 71, 2 ; 7.2, 9 ; 

95. 10; 96. 4; HI, «. »; 4, 4- 
giyatra, Gayatra song, 1, 12, 1 1 ; 27, 

4; 79,7; 188, 11. 
giyatri-vepas, moved by the Gayatra 

song, I, 142, 12. 
gib, to dive : ati gihemahi, II, 7, 3. 
gir, praise, prayer, I, 26, 5 ; 59, 4' ; 

II, 2, 1* &c. 
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girf, hill, I, 65, 5. 

gfrvawas, loving pra : ses, I, 45, 2 ; II, 

6,3- 
gu : ^oguve, he has loudly praised, 

1, 127, io*. 
gur : £ugurva»i (ti, eager in praising, 

I, 142, 8 ;— abhi £UguryaZ», ap- 
prove, I, 140, 13. 

guru, heavy: mantra£ gur4&, I, 

M7,4. , A 

guh, to hide : guhamanai>, IV, 1, 1 1. 

guh, covert : guha 1 guham, I, 67, 6'. 

guha, in secret, I, 65, 1 ; 67, 3 ; II, 
4, 9 1 ; HI, 1, 9; 14; V 2, 1; 
15, 5 ; guha bhavantam, santara, 
the hidden one, I, 67, 7; 141, 
3; III, 5, 10; V, 8, 3; guha 
hitam, hidden, IV, 5, 8 l ; 7, 6 ; 
V.,,,6. 

guhya, secret, I, 72, 6 ; IV, 5, 10 ; 

V, 3» * ! 3 ! 5, 10. 
gri, to praise, I, 44, 6, &c. ; g/v'»ite, 
he is praised, I, 79, 12* ;— desh- 
nam abhi grimhi, hail our gift, 

II, 9, 4; abhi grinilib, they 
salute, III, 6, 10 ; girai abhf 
grina'ti, he responds to my 
hymns, V, 27, 3. 

gri : ^agri-v&nsaA, having awoke, III, 
10,9; a^Tgarfti, he has awaken- 
ed, V, 1, 3 1 . See gri. 

gritsa,clever,lll,i,2; 19,1; IV, 5, 2. 

Ur/'tsa-mada : gn'tsa - madSkai, II, 

4,9- 

gridhnu, greedy, I, 70, 1 1*. 

gr/ha-pati, master of the house, I, 
", 6; $6, 5; 60,4; II, 1, 2 s ; 
IV, 9, 4 ; 1 ', 5 ; V, 8, 1 ; 2. 

g6, cow, I, 31,12, &c; 95, 8 l ; V, 
', 3 > 3> a > £stam ni gaVaA, I, 
66, 9 ; tfdha£ na g6ntm, 1, 69, 
3 ; puru-damsam sanfm g6b, 

III, 1. 23 ; eka gauA, III, 7, 
2 3 ; guhyam na'mag6nam, V, 3, 
3 ; avindat gU, V, 14, 4 1 ; 
anasvanta gava, two oxen with 
a car, V, 27, 1. 

g6-agra, at the head of which are 

cows, II, 1, 16'. 
go-ish£, fighting for cows, IV, 13, 2 s . 
g6-ish/i, 'striving for cows,' battle, 

, I. 36, 8 ; (45, 7 »). 
go-r^ika, (I, 44, 3 1 ). 
G6tama, I, 79, 10 ; IV, 4, 11 ; pi., 

the Gotamas, I, 60, 5 ; 77, 5 ; 

78, 1 ; »>. 



gopS, shepherd, guardian, protector, 

I»9«. 7; II, 9i » ; 6; HI, 15. 

2; V, 2, 5; n, 1; 12, 4; 

gopam Wtasya, 1, 1, 8 ; III, 10, 

2 ; vi»am gopStt, 1, 94, 5 1 ; 96, 4. 
g6-mat, rich in, or consisting in, 

cows, I, 79,4; III, 16, 1; IV, 

a.5 1 ; V, 4, 11; 24,2; vra^am 

g6-mantam, full of cows, I V, 1, 

'5- 
gaurf, buffalo cow : gauryam, IV, 

12, 6. 
gna*, wife, IV, 9, 4'. 
gnavat, accompanied by the divine 

wives : gnavai (conj. gnavai>), 
, II, i,5 l . 
grabhana-vat, a firm hold, I, 127, 5*. 
gritma, hamlet, I, 44, 10. 
gravan , pressing-stone (of the Soma) , 

IV, 3, 3' ; V, 25, 8'. 

ghanS, club, I, 36, i6 ] . 

gharmi, offering of hot milk to the 

Asvins, III, 26, 7 s ; the gharma 

vessel, V, 19, 4. 
ghush : ghoshi, it resounded, IV, 4, 8. 
ghri, to besprinkle : jigharmi, II, 

1,0, 4 5 5- 

ghrina, heat: ghWna, I, 141, 4*. 

ghriti, the Ghr/ta, or ghee, 1, 72, 3 ; 
127, 1, &c; II, 3, ii»; 5, 6'; 
ghr/'tani aksharan, I, 188, 5 ; 
ghr/tam ni pGtim, III, 2, 1 ; 
ghr/tebhii H-huUJb, worshipped 
bv offerings of gbrita, 11,7, 4 1 ! 
/UjH ghr/tam ni taptam, I V, 1 , 6. 

ghrita-aliavana, to whom ghrita ob- 
lations are poured out, 1, 12, 5 ; 

45, 5- 
ghriti-nirnig, whose stately robe is 

ghee, III, 17, 1 ; 27, 5. 
ghrita-prishfta, whose back is 

covered with ghee, I, 13, 5 ; 

V, 4, 3 ; 14, 5- 
ghr/ta-pratika, whose face shines 

with ghee, 1, 143, 7 ; III, 1,18; 

V.ii.i. 
ghr/ta-prasatta, taking his seat in 

ghee, V, 15, 1. 
ghr/ta-prush, ghWta-sprinkling, I, 

45, » ; II, 3, »• 
ghrita-yoni, having his abode in 

ghee, (I, 140, 1*); HI, 4, 2'; 

V, 8, 6. 
ghrita-vat, rich in ghee, I, 142, 2 ; 

IH,5,6; 7? «>*• 
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ghrfta-j/Mit, dripping with ghee, III, 



'•/ta-jn.acf 



ghrita-m, adorned with ghee, 1, 128, 

4! V, 8, 3. 
ghr/ta-snft, swimming in ghee, IV, 

6,9. 
ghrita-snu, swimming in ghee, 111, 

6#; IV, 2,3*; V, 26, 2. 
ghr/t&i, (the ladle) full of ghee, III, 

6, 1 ; 19, 2; 27, 1 ; IV, 6, 3 ; 
^ V, 28, 1. 
ghrishvi, brisk, IV, 2, 13. 
ghora, terrible, IV, 6, 6. 
ghosha, noise, III, 7, 6. 

In., and : £a ratham for Aaratham, I, 
70, 7* ; (in the first member), 
I, 77, 2 s . 

Aakri, maker, III, 16, 4. 

Aaksh, to look : jatarn Aaksha»a/> 
akshibhiii, I, 128, 3 ; — dnu Aa- 
Aaksha, V, 2, 8 ;— abhi Aakshase, 
v , 3, 9 5— vf Aash/e, I, 98, 1; 
V. 19, i s ; — na/» kr/dhi sam- 
Aakshe, make us behold, I, 127, 
11. 

Aakshana, appearance, I, 1 3, 5. 

Aaksbas, look, sight, I, 96, 2 s ; V, 

15, 4- 
Aat, to hide : A&tantam, I, 65, 1 ; — 
prd Aitayasva, drive away, V, 

4, 6- 

Aatufr-aksha, four-eyed : Aatut- 
akshifr, I, 31, 13*. 

Aatuivpad, four-footed, I, 94, 5. 

AanaA-hita, with satisfied mind, III, 
a, 2; 7; n, 2. 

Ainas : Aana-6 dhaA, accept, 1, 26, 10. 

Aandra, gold, 1 1, 2, 4 s . 

Aandra-ratha, with a shining chariot, 
I, 141, 12; III, 3,5. 

Aar, to move, walk : Aarathaya g'.- 
vase, that we may walk and 
live, I, 36, 14 ; Jara'tha (conj. 
Aarathl), I, 66, 9 1 ; AarataA 
dhruvasya, of whatever moves 
or is firm, I, 146, 1; guha Ai- 
rantaw, III, 1, 9 s ;— nU> Aarati, 
he comes forward, I, 95, 4 ; — 
te pari Aaranti, they walk around 
thee, I, 127, 9*;— vi Aaranti, 
spread around, I, 36, 3 ; — abhl 
vi Aaranta, they have come 
hither and thither, III, 4, 5. 

Aaratha, all that moves, (I, 66, 9 1 ) ; 
sthatuA Aarftham, I, 58, 5'; 



68, 1 ; 70, 7 s ; sthatam Aaratham, 
I, 70, 3 ; sthitrth Aar.ltham Aa, 

I, 72, 6'. 
Aarishnu, speedy, IV, 7, 9. 
Airman, skin: saslsya Aarma, III, 

5> 6 *; 7 1 ; — Aa>ma-iva, like a 
hide, IV, 13, 4. 
Aarshanf, human tribe, I, 127, 2 ; 

III, 6, 5; 10, 1 ; IV, 7, 4; 8, 
8 ; V, 23, 1. 

Aarshawi-dhr/t, supporting the human 

tribes, IV, 1, 2. 
Aarshani-prS, filling the dwellings of 

people, IV, 2, 13. 
Aash&la-vat, with head-pieces, III, 

8, 10 1 . 
Aayu, respectful, III, 24, 4. 
Aaru, beautiful, I, 58, 6, &c. ; Aium, 

loc, I, 72, 2 S . 
AaYu-pratika, cheerful-faced, 11,8,2. 
Ai : ni-Atfyya, revering, III, 26, 1 ; — 

vf Ainavat, may he distinguish, 

IV, 2, ... 
Aikitvit-manas, attentive-minded, V, 

22, 3. 
Ait, to shine, light up : Aitayantam, 

II, 2, 4 ; Aitayat, II, 2, 5 ; Aita- 
yema, II, 2, 10; Aitrewa Aikite 
bhisg, II, 4, 5 ; Aiketa, II, 4, 
6; A6kitanai, resplendent, III, 
29, 7 ; Aiketa, he has dis- 
tinguished himself, V, 27, 1; — 
prfi Aiketa, he has shone forth, 

V, 19, 1 ; — vi Aikite, it shines, 1, 

71,7*. 
Ait, to see, watch, be intent on : 
Aiketa, I, 67, 7 ; Aflcetat asmai, 
may he pay attention to this 
(sacrificer), 1, 69, 9 ; Aitayantaii, 
awaking attention, I, 94, 4 ; 
Aetati, I, 128, 4; III, 11, 3'; 
A«tate, III, 14, 2; Aikitinlfr 
aAfttan, seeing the unseen ones, 

III, 18, 2; Aetataii, attentive, 

IV, 5, 4; Aikiddhf.V, as, 4 '; 
Aetayat, he has enlightened, 

IV, 1,9'; Aitayan, enlightening, 

V, 15, 5*; Aikitvan, knowing, 
I, 68, 6, &c. ;• -a" Aiketa, he has 
understood, I, 95, 4 ; — Aeti pr5, 
it has been known, 1 1 1, 1 2, 9 ; — 
vf Ait4yantai>, causing to discern, 
V, 19, 2 ; — sam- Aikitvan, look- 
ing over, IV, 7, 8. 

Aiti, pile, (I, 67, io 1 ). 
Aitta, mind, V, 7, 9. 
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ii'tti, splendour (?), I, 67, io 1 . 

tftti, thought, III, a, 3; 3, 3; 

wisdom, IV, a, 11. 
iitri, bright, excellent, I, 66, 1 ; 

6, Ac. 
iitrd-bhinu, with bright splendour, 

I, 37, 6 ; II, 10, a ; V, a6, a. 
iitra-yama, whose way is bright, 

III, 3,, 3. 
iitra-joiis, of bright splendour, V, 

17, *• 
jKtrlrravajMama, whose glory is 

brightest, I, 1, 5 ; 45, 6. 
iud, to quicken, promote : tod±y&s\, 

I> 94> 15 ; iodayata, I, 188, 8. 
kr'A : vi jtr/tanti, they get off, I, 67, 8. 
jt&ana, brilliant, II, 5, 1*; III, 13, 

a; — n., splendour, light, I, 13, 

11; 111,3,8; IV, 7, a. 
A&tishtba, most famous, I, 65, 9 ; 

most shining, I, 128, 8; most 

brilliant, V, 37, 1. 
Jtodi, driver, I, 143, 6. 
fodayat-mati, stirring thoughts, V, 

8, 6. 
iyu : 2 tva aiukyavxub, they have 

made thee speed hither, 1, 45, 8. 

A/bad, to show oneself: Aftadayati, 

HI, 9, 7- 
AbaytL, shadow, I, 73, 8. 

gaibirz, belly, I, 95, 10 ; III, 2, n; 
aa, 1; 39, 14 1 . 

gm, to be born : gigtfon&b, I, ia, 3 ;- 
gat&b and gam-tvaA, I, 66, 8' ; 
ganayat, he caused to be born, 
I) 7', 8 " ; gatasya ta. jjayama- 
nasya /fa IcshSm, the earth (i.e. 
the support) of what is born 
and what will be born, I, 96, 
7 1 i gayemahi, we may multiply 
with offspring, I, 97, 4 ; ^ana- 
mast, III, 3, i 1 ; gal&l) gayate, 
III, 8, 5 1 ; ganata, they have 
generated, IV, 1, 1; gat&n 
ubhayan, the two races (of men 
and gods), IV, a, 3 ; ganitos, 
from giving birth, IV, 6, 7 ; — 
& gayamlnam (conj. gaya- 
mina), 1, 60, 3 1 ;— pragagfli-van, 
generator, III, 3, 11. 

gana, man, people, I, 36, 2, &c. ; 
dafvyam ganam, the divine host, 
I» 3«, «7; 44.6. 45, I 1 ,*; 9i 



»°; v , »3, 3; g*n&ya simte, 
I, 36, 19- , 
ganas, tribe : ganasf iti ubM fti, both 
tribes (of gods and of men), II, 

a > 4- 
gini, wife, I, 66, 8 ; g&nayab s£- 
n?/li>, 1, 71, 1 ; — woman, III, 36, 

3 1 ; IV, 5, 5. 

ganitri, begetter, I, 76, 4* ; ganita, 

r6dasyo£, I, 96, 4 ; pii&fr ka. 

garbham ganitu* ka, III, r, io 1 ; 

dyauii pit! ganitiK, IV, 1, 10. 
gani-tva, who will be born : gini- 

tvam (conj. gahi-tva£), 1, 66, 8'. 
gdniman, birth, III, 1, 4; 30; trfA 

ganimini, IV, 1, 7; — devanam 

ganimani, 111,4, IO > IV, s, 17; 

18;— offspring, V, 3, 3. 
ganus, birth : gan&sha, by birth, by 

nature, I, 94, 6; III, 1,3; 9; 

3, a ; ganusham, I, 141, 4. 
gantti, people, human creature, I, 

45, 6, &c. ; manusha£ gantfi- 

bhifr, III, 3, 6. 
ganman, birth : manushasyaginasya 

fma, 1,70, 3 ; devanam ganma, 
70, 6 ; ganma-iva nityam 
tanayam, III, 15, 3"; — birth- 
place: parame' ganman, II, 9, 
3; — race: ubhayaya ganmane, 
1,31,7; divyfya ganmane, 1,58, 
6 ; devan (i.e. devam) ganma, 

I, 67, 3*, 6 ; ganmani (ti ubhfi 
(ti, I, 14 1, 11*; ganma ubhaya, 

II, 6, 7; ganman-ganman, gen- 
eration by generation, III, 1, 
ao; ai. 

ganya, belonging to one's own 
people : gany£-iva (conj. gin- 
yaA-iva), II, 6, 7'. 

gabaru ? IV, 5, 7'. 

gambha, jaw, I, 143,5; 148, 4! 
IV, 7, 10. 

gar.seegW. 

garana, sound (?), 1, 141, 7'. 

garat-visha, busy among the de- 
cayed (wood), V, 8, a 1 . 

Cara-bodha, N.pr.: Gara-bodha, I, 
37, io 1 . 

garitri, praiser, I, 189, 4; II, 9, 5; 
111,7,6'; 13, a; 5; 15,5! V, 
3, 11. 

gariman, old age, I, 71, 10. 

givish/Aa, most swift, IV, 2, 3. 

ga", people : nab gU, I, 143, 8. 

gai-paty£, householdership,V, a8, 3'. 
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g&grrri, watchful : gUgriv'tb, I, ji, 9 ; 
III, a, 12; 3,7; 24,3; *6»3 5 
38,5; 29,2; V, n, 1. 

Gtta-vedas, I, 44, 1 ; 5; 45, 3, &c; 

127, 1'. 

^Sna, birth : trfoi g&na, I, 95, 3. 

gamarya?, IV, 3, 9*. 

gimi, kinsman, I, 31, 10; 65, 7 ; 71, 
7 s ; 75, 3! 4; IV >„4t5; V, 19, 
4 ; gSmtnam svasr/nam, uterine 
sisters, III, 1, n ; lokam^ami'm, 
the sister world, III, a, 9*. 

gayst, wife, I, 66, 5 ; IV, 3, a». 

g%yb, victorious, I, 67, i'. 

]jiri, lover, I, 66, 8 ; 69, i* ; 9. 

gi, to conquer, to gain :'jjayati, I, 
36, 4;— sam-^igivan, 111, 15, 4. 

gmv, to stir: ginvate, III, 2, 11; 
^inva,III,3,7; 15,6;— upapra 
ginvan, they have excited, I, 
7i, i 1 . 

gfvri, aged, I, 70, 10. 

gihma, down-streaming, I, 95, 5. 

gihva", tongue, I, 140, 2 ; II, 1, 13 ; 
4,4; III, 20,3; IV, 5, t o; 7, 
10 ; V, 26, 1. 

g\r&, quick, I, 44, 11; 111,3,6. 

gira-a/va, with quick horses, I, 141, 

gira-danu, rich in quickening rain, 
I, 189, 8. 

g\v, to live : givase, 1, 36, 14 ; 72, 7 ; 
79, 9;#'v2tave, 1,94,4. 

gni, living, I, 68, 3 ;— life, 1, 140, 8. 

giva-dhanya, the prize (of contests) 
which living beings have gained, 
. ,0, "49, 2 1 ). 

givapita-sarga, whose stream is drunk 
by living beings, I, 1 49, 2 1 . 

giva-yagi, a sacrifice of living 
(victims), I, 31, 15. 

gur, seegW. 

gush, to be pleased, accept gladly : 
gushasva, 1, 12, 12; 75,1; 144, 
7; gushanta, I, 68, 3 ; 9 ; a- 
gushran, 1,71, i,&c; gushanta 
pantham, they followed gladly 
his path, I, 127, 6; tanvam 
gushasva, III, 1, i°; goshi, find 
pleasure, IV, 9, 7'; — prSti 
goshayete iti, they caress, I, 

95, 5 ; 6- 
gush/a, welcome, I, 44, 2 ; 4 ; — 

grateful, I, 73, 10. 
guhu-asya, whose mouth is the 

sacrificial spoon, I, 12, 6. 



guhuriWS, leading astray, I, 189, 1. 

guhtf, sacrificial ladle, I, 58, 4* ; 76, 
5*5 M5, 3; H, 10, 6; IV, 4, 
i'| V, 1, j; sapta guhva£, I, 
58, 7*. 

gfi, to speed, incite : gun&b, I, 27, 7 ; 
gunfci, I, 71, 6; gugu-vat, 
impetuous, IV, 11, 4. 

gff ( speedy: guva*, 1, 140, 4'. 

gQtf, speeding, 1, 137, 2 ;— solicita- 
tion, 111,3,8 ;— yagflasya gutyff, 
stirring, III, 13, 3. 

gtirmi, flaming (?), I, 127, 10. 

gfirv, to consume: ni-gurvan, IV, 
7,11. 

gri, to grow old: gtiryati, I, 128, 2 ; 
gugurvffn, II, 4, 5; gffryat-su, 

III, 23, 1; garayan, making 
decay, 1 1, 8, 2*; garase, V, 1 5, 4 ». 

gri, to praise: garate, he is praised (?), 

I, 59, 7 ! — *& m * e #H*ta, may 
it resound to thee, IV, 3, 15'. 

gri, to be awake : garate, I, 59, 7 ; 
127, io«; garase, I, 94, 14* 5/*- 
rasva, III, 3, 7 1 ; — sam garatam, 
may it awaken, IV, 4, 8 1 . 

gitri, conqueror, I, 66, 3 ; V, 25, 6. 

g6nya, noble, I, 71,4; 128,7; 140, 

2; 146,5; n, 5, «; v, 1,5. 

gosha, desire : gosham 8, I, 77, 5. 

gohdftra, to be invoked, II, 10, 1. 

g#3, to know : S. gimta, accept, I, 
94, 8 ;— pra-ganan, prescient, II, 
3, 10; anu pra-ganan, HI, 36, 
8 ;— vi-ginan, discriminating, I, 
69, 3' ;— sam ganata, they were 
concordant, I, 68, 8 1 ; sam- 
ganana^, being like-minded, I, 

«, 72 > s - 
gyayas, better, I, 37, 13. 

gyeshtba, the first, 1, 137, 3 ; eldest, 

IV, 1,3. 

gyotfi>-ratha, whose chariot is light, 

I, 140, 1. 
gy6tis, light, I, 36, 19; 59, 3 ; III, 

26, 8 ; divaii gy6tii>, I, 69, 1; 

vipam gy6tf»»shi, III, 10, 5"; 

vidanta gy6t\b, IV, 1, 14; sva<6 

nagy6ti£, IV, 10, 3 1 . 
grayas, space, I, 95, 9; 140, 9; V, 

8,7- 

takvan, N. of an animal, I, 66, a 1 . 

taksh, to fashion : hridS. tashfan 
mantran, I, 67, 4 ; tataksha, 
III, 8, 6; ataksham, V, 2, 11. 
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ta/it, lightning, I, 94, 7. 

tit-qgas, having the strength of such 
a one, V, 1, 8. 

tan, to spin out, stretch out : tan turn 
tanushva, I, 142, 1 ; tanlum 
tatim, II, 3, 6; tanvanai) ya#- 
/7am, III, 3, 6 ; — ava tanuhi, un- 
bend, IV, 4, 5 ; — a-tatantha,thou 
hast spread, III, 22, 2 ;— iti nib 
tatanyu£, may they spread out, 
I, 14 r, 13*;— vf tanvate, V, 13, 

♦ ; 15, 3 s . 

tan, continuation : jajvata tana, 
constantly, I, 26, 6 1 ; tana, for 
ever, I, 77, 4; 11, 2, i s ; III, 
25, 1 ; 27, 9 ; — tokasya nab tine 
tanflnam, II, 9, 2. 

tanaya, offspring, I, 96, 4 ; III, 15, 
2' ; — tokasya tinaye,of kith and 
kin, I, 31, 12* ; tokfi iti tanayc, 
I, 147, i 9 ; tokaya tanayaya, I, 
189, 2; IV, 12, 5. 

tanayitnu, thunderbolt, IV, 3, 1. 

tana, see tin. 

tanfl, body: tanva£, I, 31, 12; 72, 
3 ; 5 s ; iMMnta retaA mithiA 
tantfshu, I, 68, 8 1 ; tine tanff- 
nam, II, 9, 2 ; tan vim ^ushasva, 
III, 1, I s ; tanva su-^-ata, III, 
15, 2 ; tantf-bhLt, IV, 2, 14 ; 
tanva£ tanvate vi, V, 15, 3*. 

tanti-kr/t, the body's creator : tanfl- 
kr»t, I, 31, 9. 

TinO-napat, 'son of the body,' 1, 13, 
a 1 ; 142, a; 188, 2; III, 4, 2; 
29, 11. 

tanA-rui, shining with his body, 1 1 , 
1,9. 

tintu, thread (of sacrifice), I, 142, 
1; — tintum tatam, warp, II, 3, 
6;— web (of light), IV, 13,4. 

tand, to grow tired: tandate (by 
conjecture), I, 58, i 1 . 

tanyatu, thunder, V, 25, 8. 

tap, to burn, heat: tipo fti, tipa, 
III, 18, 2; tatipate, IV, 2, 6. 

tapish/i>a, hottest, IV, 4,1; 5, 4. 

tipu, hot, II, 4, 6. 

tipu/hgambha, with fiery jaws, I, 
36, 16 ; 58, 5. 

tipus, heat : tapGmshi, IV, 4, 2. 

tamai>-han, destroyer of darkness, I, 
140, 1. 

timas, darkness: dvara timasai>, 
III. 5, 1; tirifr timamsi dar- 
jata£, III, 27, 13. 



tarani, strongly advancing, tri- 
umphant, I, 128, 6; III, 11, 3*; 
*9, n; IV, 4, 12. 

tiras, advancing power, III, 18, 3. 

tirutr;*, a winner, I, 27, 9. 

tirus: dakshasya tirushaii, of su- 
perior strength, III, 2, J. 

tavis, strong, III, 1, 1 1 ; 2; 13. 

tavishi, powerful, III, 12, 8. 

tavishi, strength, I, 128, 5; III, 3, 

5 5 26. 4- 
tivyawis, most powerful, I, 143, 1; 

V, 17, 1. 
tiyu, thief, 1,65, 1 ; V, 15, 5 «. 
tavaki, thy, 1, 94, 11. 
tigiti, sharp, I, 143, 5. 
tigmi, sharp, IV, 6, 8; 7, 10; V, 

19,5- 
tigma-anika, sharp-faced, I, 95, 2. 
tigmi-ayudha, with sharp weapons, 

V, 2, 10. 
tigmi-^ambha, with sharp teeth, I, 

79,6; IV, 5, 4; 15, 5- 
tigmi-bhrish/i, sharp-pointed, IV, 

5,3- 
tigmi-^o^is, sharp-flaming, I, 79, 10. 
tkmi-heti, with the sharp weapon, 

IV, 4, 4- 

tig, to sharpen : te^-amanai, sharp- 
ened, III, 8, 11. 

titvishini, rushing forward impetu- 
ously, V, 8, 5. 

tir, see tri. 

tiriA-ahnya, kept over night, I, 45, 
10 1 ; 111,28,3; 6. 

tiraA-hita, dwelling in concealment, 

111,9,5- 
tinuiA, throughout, II, 10, 4. 
tiras, through, III, 27, 13. 
tu : tfitava, he is strong, I, 94, 2. 
tu,p, to stir, press on ward: tutug-ySt, 

I, 143, 6; tuw^aminai", III, 1, 

16; tu^e, IV, 1, 3. 
tdg, impetuous : log& girit, V, 1 7, 3*. 
tuturi, conqueror, I, 145, 3. 
tud, to strike : ni tundate (conj. 

nu tandate), I, 58, i'. 
ttiri, quick, I, 68, 9 ; 96, 8 ; III, 4, 

11; IV, 3, 8. 
tunpa, seed, I, 142, 10; III, 4, 9. 
Turvlra, I, 36, 18 1 . 
Turvfti. I, 36, 18 1 . 
tuvi-gri,mightilydevouring, 1, 140,9. 
tuvi-grtva, with mighty neck, V, a, 1 a. 
tuvi-rati, strong-born, IV, 11, 2; 

V, a, 11; 27, v 
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tuvi-dyumna, highly glorious, III, 
16, 3; 6. 

tuvf-brahman, knower of mighty 
spells, V, 35, 5. 

tuvfjrava^-tiima, most mightily re- 
nowned, III, II, 6 ; V, 25, 5. 

tuvishmat, mighty, IV, 5, $. 

tuvi-svan, loudly roaring, V, 16, 3. 

tuvi-svanas, roaring mightily, IV, 6, 
10 ; V, 8, 3. 

tuvi-svani, loudly roaring, I, 58, 4 ; 
127,6. 

tUrni, swift, III, 3, 5 ; 11, 5. 

tfi'rni-tama, quickest, IV, 4, 3. 

tri, to get through, to overcome : 
ataran, I, 36, 8 ; taVan, III, 24, 
1 ; turystma, V, 9, 6 ; tarishani, 
may they pass across, V, 10, 6'; 
tuturyat, may he traverse, V, 
15, 3 ;— titirvaWa.fr 5ti sridhaii, 
I, 36, 7 ; iti tarema, I II, 27, 3; — 
with prS, to prolong, promote : 
pra-tiran, I, 44, 6 ; pra tira, I, 
94, 16; III, 17, 2; prA tirasi, 
IV, 6, 1 ; prd taVi pra-taram, 
IV, 12, 6;— v( tint, he has 
crossed, I, 69, 5'; 73, 1; vi- 
taVitrata, progressing, I, 144, 3. 

tr/»a, grass, III, 29, 6. 

tr/d, to perforate : atr/nat, IV, 1, 
19; — anu tr/ndhi, V, 12, 2. 

trip, to satiate oneself: s6masya 
trimpatam, III, 12, 3. 

tn'sh, to be thirsty: tatr/shanlfr, I, 
31, 7*; aUi'-ihyanti<&, free from 
thirst, I, 71, 3V; tatr/sh3»46, 
11,4,6. 

trishu, thirsty, greedy, I, 58, 2 ; 4 ; 
IV, 4, 1; 7, "• 

trwhu-*yut, moving about thirstily, 

I, 140, 3. 

tr/sh/a, pungent sharpness, III, 9, 3. 
tegas, sharp splendour, I, 71, 8 a ; 

sharpness : sim akn'nvan t6gase, 

III, 2, 10. 
ttgishtbi, hottest, I, 127, 4'. 
tigips, sharpest, III, 19, j. 
toka, children : tok£ tanaya, kith 

and kin, I, 31, 12 1 ; 147, i 5 ; 

189, 2 ; IV, 12, 5; ni'tye toke, 

II, 2, 11; tokisya tine tanfi- 
nSm, II, 9, 2 ; tokftya tugi, IV, 

«, 3- 
toka-vat, with offspring, III, 13, 7. 

todi, an or the impeller, I, 150, i s . 
taii, bounteous, III, 12, 4 1 . 



tm&na, by oneself, by one's own 

power, I, 69, 10 ; 79, 6, &c. 
tmanya, thyself, I, 188, 10. 
trayaA-triwuat, thirty-three (gods), 

I, 45. »• 
Trasidasyu, V, 27, 3'. 

tri : trasate, may he protect, 1, 128, 
5 17. 

trif, protector, (I, 72, $ , ) i 

trltr/, protector, I, 31, 12; V, 24, 1. 

tri, three, I, 13, 9, &c. ; tri ro*a- 
nani, the threefold light, I, 
149, 4 ; tisr/-bhya/> 8 va>am, 

II, 5,5"; tisrifrdevft, 11,3,8; 

III, 4, 8; V, 5, 8; trini jatii 
trf sahasrani trimjit H deviib 
nava >a, 111,9, 9 : trini 2y(Wshi, 
tisrai, %-gS.mb, III, 17, 3'; tri, 
tisrib, III, 20, 2. 

Irimi&t, thirty: trinwaUm trfn 4a 

devan, III, 6, 9. 
Tr'-aruwa, V, 27, 1-3. 
tri-ajir, with threefold admixture 

(Soma), V, 27, 5 1 . 
Triti, V, 9( 5- 
tri-dha'tu, threefold : arkifr tri- 

dMtab, III, 26, 7 1 . 
tri-mfirdhan, having three heads, I, 

146, i 1 . 
tri-varfitha, thrice-protecting.V, 4, 8. 
tri-vishfi, thrice, IV, 6, 4 ; 15, 2'. 
tri-vr»t, threefold : tri-vr»t innam 

I, 140, 2». 
tri's, thrice: trib sapU, I, 72, 6 1 ; 

trib iban, III, 4, 2 ; Irib (read 

tri?), IV, 1, 7 ». 
tri-sadhasthi, dwelling in three 

abodes, V, 4, 8 ; — threefold 

abode, V, 11, 2*. 
Traivr/sh»4, the son of Trivr/'shan, 

V, 27, 1. 
tva#, skin, III, 21, 5 ;— leather-bag 

(cloud), I, 79, 3*; — tvaii upa- 

masyam, I, 145, 5*. 
tvid, pers. pron. : tv6 iti, in thee, I, 

26, 6 ; 36, 5 1 ; 6 ; te, ace, 1, 

127, 9*; V, 6, 4' ; te ttibhyam, 

V,6 )5 '. 
tvadrik, directed towards thee, V, 

3, 12. 
Tvash/ri, N. of a god, I, 13, 10; 

95, a'; 5*5 143, 10; 188, 9; 

H,i,5; 3,9 5 111,4,9; V, 5,9- 
tvS-Qta, guarded by thee, I, 73, 9 ; 

74, «; in, 19, 3; IV, 4, m; 

V, 3, 6. 
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tvit-data, given by thee, V, 7, 10. 
tv2-duta, with thee as messenger, 

II, 10,6; V, 6,8. 
tvi-yS, desire of worshipping thee, 

IV, 2, 6 ; 14. 

tvS-vat, like thee : tvK-vin, 1, 1 89, 6. 
Tvish/ri, son of Tvashfr/, III, 7, 4 1 . 
tvish, see titvishani. 
tvfshi, impetuous power, I, 71, 5 ; 

V, 8, 5. 

tveshi, impetuous, fierce, I, 36, ao ; 
66, 6; 70, 11; 95, 8; 143, 3; 

II, 9, 1; III, 22, »; 26, 5; 
IV, 6, 10 ; V, 8, 6. 

tvesbitha, fierceness, I, 141, 8. 

tveshi-pratika, with sharp point, I, 
66,7. 

tsar: tatsara, he steals upon (his 
prey), 1, 145, 4 ;— iva tsarat, he 
stealthily approached, I, 71, 5. 

dam/, to bite : d&rate, I, 189, 5. 
damsani, wonderful deed, III, 3, 

11 ; wonderful power, III, 9, 7. 
dimsas, wonderful deed, I, 69, 8. 
diksha, mind, I, 68, 8; — power, 

ability, skill, I, 76, 1 ; 95, 6 l ; 

141, u'; HI, 2,3: n,» ; IV, 

10, 2; V, 10, 2; 18, 2; 20, 3; 

diksham (conj. yakshim), IV, 

3, 13 s ; Daksha personified, 

III, 27. 9'; 10; V, 16, 2;— 
skilful, I, 59, 4; III, 14,7. 

diksha-pati, lord of power, I, 95, 6. 
dikshas, ability, II, 1, 11. 
dakshayya, to be treated kindly, II, 

4, J- 

dakshinatis, from the right side, I, 

95. «*• 
dakshina, the sacrificial gift, V, 1, 3*. 
dakshina-avrit, turned to the right, 

I. 144, «*• 
dakshiwa-v&h, carrying from left to 

right, III, 6,1'. 
digdhr/, burner, V, 9, 4. 
datvat, having teeth, I, 189, 5. 
Dadhi-kra, III 20, I s ; 5. 
din, house : patiA din, lord of the 

house, I, 149, i*. 
danta, tooth : atharvaA ni dintam, 

IV, 6, 8». 

dabh, to deceive : dfpsanta£ ni de- 
bhu£, I, 147, 3 ; dadabhanta, I, 
148, 2; dabhan, I, 148, 5; — 
jatr.im i-dabhu£, III, 16, 2. 

dibha, deceiver, V, 19, 4*. 



dabhri, few, I, 31, 6. 

dim, house: dim-su, I, 141, 4. 

dima, house, I, 1, 8, &c. ; II, 1, 7* ; 
8 ; tittib apam dime, I, 67, 
io" ; dime-dame, house by 
house, I, 128, 4; IV, 7, 3; V, 
r, 5 ; 6, 8. 

dimGnas, domestic, friend of the 
house, I, 60, 4 1 ; 68, 9; 140, 
10; 141, 11 ; III, 1, 11; 17; 
-, 15; J, 6; 5, 4; IV, 4. «» ; 
11. 5 5 V, 1,8' ; 4, 5; 8, 1. 

dim- pat i, master of the house, I, 
127, 8; V, 22, 4;— dim-pat?, 
husband and wife, V, 3, 2. 

dimya, domestic, III, 1, 15 ; 2, 8. 

day, to bestow : dayasva, 1,68,6; — 
vi diyamanai>, distributing, III, 
2, 11 ; vi dayate, he tears to 
pieces, IV, 7, 10. 

dirvt, sacrificial ladle, V, 6, 9. 

darjati, conspicuous, beautiful, I, 

36, 9; '41, '; 144, 7; in, 1, 
3; 10,6; 27, 13. 

dira-pramati : disa-pramatim. read : 
diia primatim, I, 141, 2*. 

datasy : sim dajasya, forgive, III, 7, 
10. 

das : sam-dadasvSn, being ex* 
hausted(?), II, 2, 6 1 . 

dasmi, wonderful, I, 77, 3 ; 148, 4 ; 

II, 1,4; 9, 5 5 IH, i,7; 5, a; 
IV, 1, 3 5 6, 9 ; V, 6, 5 ; 17, 4. 

dasmit, possessed of wonderful 
power, I, 74, 4. 

Disyu, I, 36, 18; 59, 6; V, 4, 6 ; 
pL, the Dasyus, I, 78, 4; III, 
»9, 9 ; V, 7, 10 ; 14, 4- 

dah, to burn : daha, I, 1 2, 5, &c. ; 
dhikshat, burning, II, 4, 7 ;— 
inu dhakshi, II, 1, 10 ; — pri 
dhakshi,l,76, 3 ; priti dahatat, 
burn against, III, 18,1; — sim 
daha, I, 36, 14 ; 20. 

da, to give : inu dub, they give way, 

I, 1 27, 4 ; — ni piri dat, he will 
not surrender, V, 3, 12. 

di, to bind : n(-dadu£, (V, 2, 6*) ; 

nf-ditam, V, 2, 7. 
da (do), to cut, to shear : dati, I, 65, 

8 ; V, 7, 7. 
datr/, giver, I, 13, 11. 
daVi, mower, V, 7, 7. 
dtfoa, gift, V, 27, 5. 
davin : da vine, for the sake of giving, 

II, i, 10. 
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das, to offer, worship : dad&a. I, 36, 
4, &c. ; \£b tubhyam dajat, I, 
68, 6; dltat, IV, 2, 9; d&at 
y&Jb asmai dram, who satisfies 
him, I, 70, 5 ; nimai dibit, I, 
71, 6; agn&ye dash/i avase, I, 

»»7, •*'• 
da/, worship, I, 137, 7. 
da\»fi-adhvara, performing worship, 

I, 75, 3 1 - 
dxivims, worshipper, liberal giver, 

I, 1, 6 ; 27, 6, &c. 
dis : abhi-dasati, he tries to harm, 

1.79, "• 
dlsa-patni, (strongholds) of which 

the Dlsas are the lords, III, 

12, 6. 
dKsvat, munificent, I, 127, 1 ; II, 4, 

3 ; IV, 2, 7 ; V, 9, 2. 
Dfti, IV, 2, 11*. 
didrikshenya, worthy to be looked 

for, I, 146, 5. 
didriksheya, visible, III, 1, 12, 
didyu, arrow, I, 71, 5. 
didyut, shaft, I, 66, 7. 
didhishayya, worthy to be searched 

for. desirable, 1,73, 2 4 ; 11,4, 1. 
didhishu, seeking to obtain, 1, 71, 3*. 
div, see dyu. 
divaA-rui, shining from heaven, III, 

7,5. 
div&kshas, dwelling in heaven, III, 

. 7,2'. 

divl-tarlt, more than by day, 1, 127, 

5 3 - 
divi-kshayi, dweller in heaven : divi- 

kshayam (conj. for divf kshi- 

yam), III, 2, 13'. 
divftmat, going to heaven, I, 26, 2. 
divish/i, the striving for day, I, 45, 

7 1 ; 141, 6: — heaven-aspiring 

sacrifice, IV, 9, 3. 
divi-sprw, attaining to Heaven, I, 

142,8; V, 11, 1; 13, 2 1 . 
divyi, heavenly, I, 143, 5; 144.6; 

III, 2, 4; — divine: divyaya 

jinmane, 1, 58, 6. 
dfs, quarter of the world : dba£, I, 

31, 14*; pri ditam (for pra- 

di/am), I, 95, 3». 
dt, did!, to shine, I, 36, 11, &c; 

rayim asmasu didihi, shine upon 

us with thy wealth, II, 2, 6 ; 

didayet, may he illuminate, II, 

4, 3 ; diciyat (conj. ditihyat), 

III, i, 1'; devan ikkba. dtdy- 



InaA, brightly shining towards 

the gods. III, 15, 5 1 ; dfdyatam 

bWhit, III, 27, 15. 
didi-vams, resplendent, I, 12, 5 ; 10, 

&c. 
diciivi, shining, I, 1, 8. 
didhiti, (adoring) thought, devotion, 

111,4, 3; IV, 2, i6»; V, 18, 4. 
dirghi, long-lasting: dirghift rayiA, 

IV 1, 5. 
dirgha-Hyus, long living, I V, 1 5, 9 ; 1 o. 
dirghifyu-jo/Hs, flaming through long 

life, V, 18, 3. 
du£-it&, trouble, misfortune, danger, 

1, 99, 1; 128, 5; HI, 20, 4; 

V, 3, » 1 ; 4, 9 I 9, 6. 
du£-ukt£, evil word, I, 147, 4. 
dufr-eva, of evil conduct, IV, 5, 5 ; 

V, a, 9- 
dui6-ga, trouble, I, 99, 1 ; 189, 2. 
dub-g&ha, difficulty, V, 4, 9. 
dofr-gr/bhi, difficult to seize, 1, 140, 6. 
dofr-gribhiy : du£-gr>bhiyase, thou 

showest thyself hard to seize, 

V, 9, 4- 
duA-d&bha, undeceivable, III, 2, 2 ; 

IV, 9, 2 ; 8. 
du£-dhita, badly-composed (prayer). 

1,140,11. 
du£-dhT, malicious, I, 94, 8 ; 9; III, 

16, 2. 
dut-mati, hatred, ill-will, III, 15, 6 ; 

IV, 11, 6. 
dub-iimsa, one who curses, I, 94, 9. 
dugdhi, milk, V, 19, 4 1 . 
AuiAbhni, misfortune, I, 189, 5. 
dudhita, confused, IV, 1, 17 1 . 
dur, gate, door, I, 68, 10; II, 2, 7 1 ; 

IV, 4, 6 ; dura£, the doors (of 
heaven), I, 69, 10; 188, 5'; 
riyifr duraA, I, 72, 8. 

duriti, see da6-iti. 
dur6ka-jo*is ; he to whose flame 
men do not get accustomed, 

1, 66, 5 1 - 

duroni, house, 1, 69, 4 ; 5 ; 70, 4', &c 

durgi, see du£-g&. 

duryi, pi., dwelling, IV, 1, 9; 18; 

2, 12. 

duvas, worship, I, 36, 14 s ; III, 2, 
6; 16,4; IV, 2, 9; 8,6. 

duvasan£, hastening, IV, 6, 10*. 

duvasy, to exalt : duvasyati, I, 78, 
2; III, 3, 1 ; duvasyan, III, 1, 
2; 13; duvasyita, III, 2, 8; 

V, 28, 6. 
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dush, to violate : dGdushat, III, 3, 1. 
dustaYa, invincible, I, 79, 8'; II, 2, 

10; 111,24, «; v, 15, 3. 

duh, to milk: dohase, I, 141, 2; 

amritam duhanai>, III, 1, 14. 
duhitrf, daughter, I, 71, 5 1 . 
dfitS, messenger (Agni), I, 12, 1 ; 8 ; 

3 6 > 3-5 ; 44. a ; 3 ; 9 ; " ; 

58, 1 ; 60, 1 ; 72, 7; 74, 4 ; 
188, 1; II, 6,(5; 7; 9,2; III, 
3, 2 ; 5, 2 ; 9 ; 6, 5 ; 9, 8 ; 1 1, 
2; 17,4; IV, 1,8; 2, 2; 7,4; 
9; 11 ; 8, t; 9, 2; V, 3, 8 ; 
8,6; 11, 4; 21, 3 ; 26,6. 

dutya, the work of a messenger : 
dfltyam (yasi), I, 12, 4 ; 44, 12 ; 
74, 7 ; messengership, 1, 71, 4 » ; 
IV, 7, 8 ; 8, 4 ; 9, «• 

dfire-bhfl, far-shining, I, 65, 10. 

dri, to rend: dadr/-v&»saA, IV, 1,14. 

drilbi, strong, I, 71, 2 ; 72, 8. 

druika, beautiful, I, 27, 10; — sight, 
I, 65, 10 ; 69, 10. 

druya, visible, IV, 2, 12. 

dr»'sh<it-vati, N. of a river, III, 23,4. 

devd, god, I, 1, 2, &c. ; dev&£> deve- 
bhU>, devSnam, &c, 1, 1, 5 ; 
13. 11 5 3>. 1; 9! 68, a 1 ; 94, 
13; 142, 11; 11, 3, 1 ; IV, 15, 
1 ; devam-devam, this or that 
god, I, 26, 6 ; bhuva£ devanam 
pitS pulrib san, I, 69, 2 ; de- 
vifnam ginna, I, 70, 6 ; devSn 
(i. e. devSm) ^4nma, I, 71, 3",' ; 
IV, 1, 2 2 ; 2, 17 s ; pgtha* de- 
vebhya£, I, 188, 10 1 ; devftnam 
^dnimani, III, 4, 10; devfoSm 
gutty^ namani, V, 5, 10 ; de- 
v&aab sirvayi villi, V, 26, 9 ; — 
vfjve de\U, II, 3, 4 1 ; V, 3, 1 ; 
26,4 ; — divine, I, 1, 1 ; III, 20, 
4; dvttraA devfa, I, 13, 6; II, 
3. 5; V, 5, 5; deva barh'A, II, 
3,4; dhfyam devim, III, 18, 
3 ; devfa> p&lriib, IV, 5, 13. 

deva-avf, eagerly longing for the 
gods, III, 29, 8. 

devS-kama, loving the gods, II, 3, 9 ; 
III, 4, 9. 

devi-gushta, agreeable to the god, 

1. 77, 1. 
devi-j? Ota, sent by the gods, I V, 1 1 , 4. 
devi-titi, the divine world, host of 

the gods, I, 127, 9; 141, 10; 

111,19,2; 4; 26, 2; IV, 6,3; 

9 ; dev4-tatS, among the gods, 



I, 58, 1; 95, 8»; 128, 2; III, 

19, 1 ; IV, 6, 1. 

deva-trft, to the gods, 1,128,6"; III, 

1, 22 ; — among the gods, III, 8, 

7 ; V, 20, 1. 
deva-tv£, divinity, I, 68, 4 ; 69, 6 1 . 
devadry£&t, turned towards the 

gods: devadrftim, III, 6, i*. 
devapsarai>-tama, most agreeable to 

the gods, I, 75, 1. 
devi-bhakta, god-given, IV, 1, 10. 
deva-yae-yS, worship as is due to the 

gods, V, 21,4. 
deva-yit, worshipping, or longing 

for, the gods, pious, I, 36, i 4 ; 

77,3; HI, 5,1; 6,1; 3; 8, 1 ; 

4; 6; 10, 7; 29, 12; IV, 2, 

17; 11, 5; V, 1, 4; 21, 1. 
deva-ya', approaching the gods, III, 

8,5 s . 
deva-y&na, (the ways) which the 

gods go : adhvanai deva-ytfaan, 

I, 7 », 7 8 - 
deva-y6, godly, IV, 2, 7 ; 9, 1. 
devi-vSta, beloved by the gods, III, 

20, 2 ; IV, 3, 15;— Devavata, N. 
p., 111,23, 2. 

deva-vghana, drawinghither the gods, 
III, 27, 14. 

deva-vftama, most excellently re- 
pairing to the gods, I, 36, 9. 

devi-viti, feast of the gods, I, 12, 
9; HI, 17,5; 21, 2. 

dev£vyata£-t ama, which best receives 
the gods with its wide extent, 
I> 14*, 5; IV, 26, 8; V, 22, 2. 

devd-vya/f as, receiving the gods, III, 

4,4- 
deva-jas, for each of the gods, III, 

21, 5. 

Dev£-.»ravas, N. p., Ill, 23, 2 ; 3. 
deva-hfltama, best invoker of the 

gods, III, 13,6. 
devaMti, invocation of the gods, I, 

12, 12. 
dt\>LfH, turned towards the gods, 1, 

127, 1. 
devi', goddess, I, 13, 9; III, 7, 2*; 

»5, 3; IV, 14, 3 5 tisrifr devii, 

11,3,8; 111,4,8; V, 5, 8. 
devya, godhead, I, 140, 7. 
deshni, gift, II, 9, 4. 
Daiva-vatS, (Agni) of Devavata, III, 

a 3> 3;— son of Devavlta, IV, 

15, 4'- 
daivya, divine, I, 27, 12 ; II, 5, 2; 
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III, ao, 4 ; dafvya h6tlr3, I, 13, 
8'; 14a, 8; 188, y, II, J, 7 ; 
III, 4, 7 ; V, 5, 7 ; dafvyam 
g&nam, host of the gods, I, 31, 

17; 44.6; 45. jV; 9; >°; v, 

13, 3 ; dafvyani vratJt, I, 70, a ; 
dafvyai. jam it 8, II, 3, 10; mi- 
dhuna dafvyena, III, 8, i a ; vi- 
iasi dafvyena, IV, 1, 15; daf- 
vyani, divine powers, IV, 4, 5. 

do, see da. 

d6gha, milkstream, V, 1 5, 5 1 . 

doshit, evening : dosha" ushlsi, II, 8, 
3 ; IV, a, 8 ; priti doshkm 
ushisam, IV, 1 a, a; V, 5, 6; 
doshft, at evening, IV, 11, 6. 

doshl-vastar, shining in the darkness, 
1,1,7'; IV, 4, 9 1 . 

doh£na, stream (?), I, 144, a 1 . 

dyavakshami, du., Heaven and Earth, 
1,96, 5; 140, 13; 111,8, 8 1 . 

dyaviprithivl^du., Heaven and Earth, 
I, 31, 8; II, 1, 15; a, 357; III, 
3,11; as, 3 5 a*.?; IV, 14, a. 

dyu, sky, heaven, Heaven, I, 31, 4*, 
&c. ; 67, 5*; upa-mtf divib, 
I. 3'. 15 1 ; div&b j\& sifau, I, 

58, a ; mOrdha' divl6, I, 59, a ; 
III, a, 14 ; divii br/bati*, I, 

59, 5 ; 71, a ; dyaui nS bhtfma, 
I, 65, 3 1 ; divib gy6tib, I, 69, 1 ; 
mah6 pitre dive, I, 71, 5 1 ; IV, 
1, 10 ; dyaui> (conj. dy6A), I, 
71, 8*; divife akshf fti, I, 7a, 
io 1 ; pirijminam-iva dySm, I, 
137, a 8 ; dySvi prithivl' fti, 
Heaven and Earth, I, 143, a; 
vfjva divib ro/fen2, I, 146, 1 ; 
111,6,8; 1 a, 9; dyG-bhii> tvam 
(conj. dyu-bhyaA), II, 1, 1* ; 
asura& mab&b divib, II, 1, 6; 
divii-iva aratLfe, II, a, a ; dvau£ 
ni stri-bhiA, II, a, 5 ; IV, 7, 
3 ; tisrlfr diva*, II, 3, a ; divift 
kavinSm, III, 1, a ; div^A pr/- 
thivy&fr, III, 1, 3; 6, a 5 ; 3; 
as, 1 ; IV, 5, 11 ; divaT. yahvfa, 
III, 1,6; 9* ; div&b prishtb&m, 
III, 2, ia ; divf kslidyam (conj. 
divikshayim) III, 2, 13' ; ketum 
div&b, III, 2, 14; div&b niibha, 

III, 4, 4 ; virshman div!6, III, 
<i, 9; dyM, III, 6, 4 s ; diva> 
aVnam, III, aa, 3 ; divib putr&i, 

IV, 3, 15; div&b flkitvan, IV, 
3, 8 ; div&b a-r6dhanan ; , IV, 



7, 8 ; 8, 3 ; 4 ; div&6 skam- 
bh&b, IV, 13, 5; div&fr jfjum, 

IV, 15, 6*; diva> Mt br/hdt, 
more mightily than even the 
sky, V, 10, 4*; di\ib dh&rman, 

V, 15, a*; divifr ni retasa, V, 

, «7, 3*. 

dyu, day : dive-dive, day by day, I, 
1, 3 ; 7, &c. ; diva7> purvaA, 
before daybreak, I, 60, a ; £nu 
dytfn, day by day, 1,71,6 ; 148, 
4; III, 33, a; IV, 4, 8; 9; 
dfvl niktam, I, 98, 3 ; 144, 4"; 
triA & divib, I, 143, 3 ; dyu- 
bhiA, day by day, III, 3, 3 ; V, 
16, 3. 

dyukshi, heavenly, II. 3, 1. 

dyut, to shine : vf abhf dyaut, mayest 
thou beam forth, IV, 4, 6 ; — vf 
didyuta£, make shine, II, 3, 7 ; 
vf adyaut, thou hast shone forth, 
III, 1, 8; 18; vf didyutinlfr, 
flashing, III, 7,4 ; — sam adyaut, 

III, 5, *■ 

dyfi-bhakta, assigned by Heaven, I, 

73, 6 ; IV, 1, 18. 
dyu-mat, brilliant, I, 74, 9; II, 7, 

1; 9, 6; III, 10,8; 13,7; V, 

*;> 4- 
dyumat-tama, most brilliant, V, 34, a 1 . 
dyumnl, splendour, I, 73, 4, &c. ; 

dyumnafA, with (songs full of) 
'splendour, I, 78, 1-5; dyum- 

nasya savasS, V, 7, 3. 
dyumnA-vat, brilliant, III, 39, 15. 
dyumnfn, brilliant, 1, 36, 8. 
dyumnfn-tama.most brilliant, I, 127,9." 
drapsi, spark, I, 94, 1 1 ; — banner, 

IV, 13,3*. 
dravit, see dru. 

dravi»a£-das, giver of wealth, 11,6, 3. 

dravinaA-dS, giver of wealth, I, 9*, 
1-8; II, 1,7. 

drivwas, wealth, I, 96, 8 ; — wealth- 
giver, III, 7, 10. 

dravinasyu, aspiring after wealth, II, 
6, 3 5 V, 1 3, 2. 

dru, to run: dravit, speedily, I, 44, 
7; dravatim, III, 14, 3; drfl- 
ainifr? IV, 4, i s . 

dru-anna, feeding on wood, II, 7, 6. 

drub, guile, IV, 4, 15. 

dru-h£ntara, a mighty woodcutter, 

(I, "7, 3 4 ). 
druham-tar5, conqueror of deceitful 
foes, I, 137, 3*« 
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dvay£, falsehood, I, 147, 4 ; 5 ; V, 

3, 7; 12, 2. 

dvar, door : dvaraA devfA, the divine 
doors, I, 13,6; 142,6; 11,3, 
5 ; V, 5, 5 ; dvani, the two folds 
of the door, I, 128, 6; dvara 
t£masa/>, III, 5, 1. 

dvlb p&nka., twice five, IV, 6, 8 1 . 

dvi-ginman, of double birth (Agni), 

I, 60, i 1 ; 140, a 1 ; 149, 4; 5- 
Dviti, V, 18, a*. 

dviiff, forsooth, verily, I, 127, 7 ; II, 

4, a 1 ; III, a, i»; 17, 5'. 
dvi-pdd, two-footed, I, 94, 5. 
dvi-baYhas, twofold, I, 71, 6; — 

doubly-powerful, IV, 5, 3 1 . 
dvi-m3tr/, having two mothers, I, 

3', 2 1 . 
dvfsh, hostile power, I, 97, 7 ; II, 

7, 2; 3; HI, 15, ». 
dveshaA-yfit, driving away malice, 

IV, 11, 5; V, 9 , 6. 
dveshas, hatred, malice, II, 6, 4 ; 

IV, 1. 4 ; «o, 7; V, ao, 2 ;— 

hostile power, III, 16,5"; 27, 3. 

dhakshi (SamhitE : dakshi), voc. (?), 
O burning one (?), I, 141, 8 ! . 

dhikshu, burning, II, 4, 4. 

dhakshus, burning, 1, 141, 7. 

dhan : dhandyan, they set into 
motion, I, 71, 3; — dadhanyuA 
(read dadhanvuA >), IV, 3, 12 2 . 

dhina, prize, I, 31, 6 ; 8 ; 36, 4. 

dhanam-^ayi, winning the prize, I, 

74, 3- 
dhana-sa', gaining wealth, II, 10, 6 1 . 
dhana-spnt, winner of prizes, I, 36, 

10 ; V, 8, 2. 
dhanfn, rich, I, 150, a ; — containing 

the prize of the contest, IV, 2, 

15 s . 
dhanuv, dry land : dhanoA adhi, I, 

M4, 5 • 

dhanya, precious, III, 1, 16. 
dhanv, to run along : dadhanve, 

II, 5, 3 ; dadhanvuA, (IV, 3, 

dhan van, dry ground, I, 95, 10 ; 

—desert, V, 7, 7. 
dhanva-sih, a conquering bowman, 

I, 127,3'. 
dham, to melt : dh£mantai>, IV, 2, 
17' : — upadhamati dhmatari, V, 

dharhnan, firm law, I, 138, i 1 . 



dharuna, supporter : dhartwaA rayi- 
nam, I, 73, 4»; supporting, V, 
15, 1 ; a ; 5 1 ; — firm ground, 

HI, 3, 1. 

dharnasi, firm, 1, 1 4 1 , 1 1 ; — supporter, 
V, 8, 4. 

dharaf, supporter, 1, 127, 7. 

dhartr/, supporter, V, 1, 6 ; 9, 3. 

dharman, law, ordinance, III, 3, 1 ; 
V, 26, 6; prathama'anu dhaVma, 
III, 17, 1; ami dharma, III, 
17, 5 ;— support, V, 15, 2. 

dha, to put, place, give: dadhire, I, 
36, 8, &c. ; iinab dhab, accept, 
I, 26, 10 ; dadhire, have been 
laid down, I, 59, 3' ; dddhanaA, 
obtaining, I, 73, s s ; mfikib naA 
dujMtSya dhay>i>, do not deliver 
us to distress, 1, 147, 5 ; dadhat, 
3rd pers. or part., I, 188, a 1 ; 
dadhire puraT?, they have placed 
in front (as Purohita), III, 2, 5 ; 
dhishva, III, 6, 6 ; didhishantu, 
may they bestow, III, 8, 6; 
dh2mahe,may we acquire,V,i6, 
5 ;— '£ dadhe, I have established, 
III, 27, 9*; — ni dadhe, he has 
established, I, 36, 19 ; nf dadhe, 
I have laid down, III, 23,4'; 
27, io' ; ni dadhuA (conj. 111 
daduA?), V, 2, 6 J ; ni dhatte 
puraT,, V, 28, 2 1 ; — vi-dhjfti, he 
worships (conj. for vi-bha'ti), 

I, 7i,6"; vi dha£, distribute, I, 
72, 7 ; IV, 6, 11 ; vi dadhau, 
he determines, I, 95, 3. 

dhi, to suckle : dhapayete iti, I, 96, 
5;adhayat, 1,144, 2; III, 1, 10; 
V, 1, 3*; — upa dhapayete iti, 1, 

95, 1. 
dhlt;/, establishes IV, 7, 1. 
dMna: pin dhanam akt6A, about 

nightfall (?), Ill, 7, 6. 
dhaman, foundation, I, 95, 9 1 ; 144, 

»*; HI, 3, 4 5 IV, 7, 7J— abode, 

II, 3, a; n ;— statute, law, III, 
2, 10; 7, 6; IV, 5, 4;— form: 
sapta dhgma-bhii,, IV, 7, 5 1 . 

dhayas, prospering, I, 31, 13; — 
refreshment, refreshing drink, 
1,72,9; 94, 12; 14", 6; 11,5, 
7 5 V, 7, 6; 9; 15,4. 

dhaVa, stream : dharam rrtasya, I, 
67, 7 1 ; V, is, 3 ; dhaYi/6 udan- 
yiMva, II, 7, 3; dhariA, III, 
1, 8 ; 9. 
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dhstv : nf dhivate, he runs down, I, 

141, 5. 
dhlsf, drink, I, 140, i"; III, 7, i 1 ; 

/; IV, 3,9; V, 12,4. 
dhita-van, in whom (wealth) has 

been laid down, 111, 27, 2. 
dhiyam-dha', thoughtful, I, 67, 4 ; 

72, 2. 
dhiy3-vasu, giving wealth for pray .r, 

1. 58,9; 60, 5; 111,3,2; 28,1. 
Dhishana, N. of a goddess, I, 96, 1* ; 

III, 2, i«. 

dhishnya, liberal (?), 111,22, 3'. 

dhi'shnyi, the Dhishnya altar, IV, 3,6'. 

dht, to think: d-van iJtkba. didhyat 
(conj. for dfdyat). Ill, 1, 1* ; — 
iinu vratam dfdhyanaA, contem- 
plating the law, III, 4, 7. 

dM, (pious) thought, prayer, I, 1,7; 
27, ii, &c. ; 95, 8*; III, n, 
2 ; 3 ; 12, 1 ; yantaVam dhi'nSm, 
111,3,8; dhiyJt iakre, III, 27, 
9 1 ; iakn'panta dhfbhiA, IV, 1, 
14. 

dhitf, thought, I, 68, 5 1 ; 71, 3' ; III, 
»*. 7; 13, 5! V, 35, 3; devo- 
tion, I, 77, 4 ; pious thought, 
i. e. hymn, or prayer, I, 143, 1 ; 

„ "44,5! IV, 5,7. 

dhira, wise, I, 65, 2% &c. 

dhuni, roaring, I, 79, 1* 

dhur, to harm : iidhQrshata, V, 1 2, 5. 

dhur, pole, III, 6, 6. 

dhfi, to shake: idhOnot, I, 59, 6; 
davidhava, 1, 140, 6 ; dodhav'iti, 
he waves, II, 4, 4* ; adhfinutam, 
you have hurled down, III, 12, 
6; davidhvat, shaking, IV, 13, 
2 ; diividhvataA, having shaken, 

IV, 1 3,4' ;— ava-dhOnushe, thou 
hurlest away, I, 78, 4. 

dhdfr-sid, charioteer, I, 143, 7 ; II, 

2, i». 

dhflma, smoke, I, 36, 9; III, 29, 9 ; 

IV, 6, 2 ; V, 11, 3. 
dhGmS-ketu, whose banner is smoke, 

1,27, »; 44. 3- 
dhuma-ketu, banner of smoke, 1, 94, 

10'. 
dhflmfn, smoky, V, 9, 5 1 . 
dhflrtf, mischief, I, 36, 15 ; 128, 7. 
dhr/', to hold : dadhJtra, 1 , 66, 3 , &c. ; 

— ni-dhSriyantai>, setting down, 

IV, 2, 12. 
dhr/ta-vrata, whose laws are firm, I, 

44i M; «4'» 9; II, », 4- 



dhr/sh : 3 dadharshit, may he defy, 

IV, 4, 3 ; n& a-dhr/she, not to 

be defied, V, 8, 5. 
dhr/shig-? V, 19, 5 1 . 
dhr/shatSt, fiercely, I, 71, 5 ; IV, 4, 

2 ; 5, 6. 
dhW»h/ju-y3[, fiercely, V, 10, 5. 
dheni, stream, I, 141, 1 ; shower, 

lll,i,9 4 . 
dhenu, milch cow, I, 66, 2 ; 73, 6 ; 

Hi 2, 2; 9 1 ; 5. 5'; HI, 1, 7; 

6, 4 ; IV, 1, 6 ; 16; dhenu iti, 
I, 146,3*; diviikshasaA dhena- 
vaA, III, 7, 2», 

dhma, see dham. 

dhmltr/, smelter, V, 9, 5. 

dhra^ : upa dhr%antam, speeding 

forward, I, 149, 1. 
dbrag-'mat, hasting, I. 79, 1. 
dhruvi, firm, I, 36, 5', &c. ; iirdtab 

dhruvasya, I, 146, 1 ; dhruvg 

(for Pada : dhruv£6), III, 6, 4 1 . 
dhruvi-kshema, dwelling in firm 

peace, IV, 13, 3. 
dhvams : dhvasiyantam, sparkling, 

I, 14c, 3 ; dhvasayantaA, I, 

140, 5. 
dhvasman, bespatterer, IV, 6, 6. 
dhvr/, see dhur. 

ni, ' like,' and n&, ' not,' I, 127, 3". 

nalcis, not, I, 27, 8 ; 69, 7. 

nakla, Night : nakti hi. ushlsa, 1, 
73, 7 ; naktam, by night, I, 98, 
a; J»7, 5; 144-4*; V, 7,4. 

nakta-yS, by night, IV, 11, 1. 

nikti, Night: nakti* ushasa£, 11,2, 2. 

Niktoshisa, du., Night and Dawn, I, 

13,7; 96,5; 14*, 7- 
naksh, to reach: n£kshante, I, 66, 

9 ; — abhf nakshati, I, 95, 10. 
nad: nanadat, roaring, I, 140, 5; 

111,2, 11. 

napat, offspring: urraii napSt, I, 58, 
8; II, 6, 2; HI, 27, 12; V, 
17, 5 ; — apam napat, the child of 
the Waters, 1, 143, i'; 111,9, '• 

naptri, offspring: Grg&b niptre, V, 

7, 1. 
nabhanya? I, 149, 3*. 

nibhas, cloud, I, 71, 10; II, 4, 6 ; 

III, 12, i'. 
nam : a-nimam, to direct, IV, 8, 3. 
nima£-ukti, praise, I, 189, 1 ; III, 

14, 2». 
namas, adoration, reverence, I, 1, 7, 

2 
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&c. ; namasa, adoringly, III, 

14, 5- 

namasy, to worship, adore : namasy- 
anti, I, 36, 19; namasyi, I, 44, 
6 1 ; namasyan, I, 72, 5 ; nama- 
syita, III, 2, 8; namasyamaA, 
III,i7,4; namasy<inta£, adoring, 
IV, 6, 11. 

namasya, to be adored, venerable, 

1, 7*, 5 s ; 11, 1,3; 1°; 111,5, 

a; 27, 13- 
namasvfn, adorer, I, 36, 7. 
Nanbamsa.'songof men* or 'praised 

by men,' I, 13, 3" ; 142, 3; II, 

3, 1; 111,29, »' ; V, 5, 2. 
nirya, manly power, I, 72, 1 1 . 
nava, new, young, I, 31, 8, &c. ; — 

navyaws, navyas?, I, 27, 4 ; 60, 

3; «4'. 5; 143, 1 ; HI, 2, 13; 

niviyasa, I, 12, n; — navyaA, 

gen., V, 12, 3' ;— navish/£a, 

youngest, V, 27, 3. 
nava-^a", new-born, iV, 6, 3. 
nava-^ata, new-born, V, 15, 3. 
navati, ninety: navatim puraA, III, 

12, 6. 

navamam, for the ninth time, V, 

27, 3 s - 
Nava-vastva, I, 36, i8\ 
navedas, watcher : ushasaA navedaA, 

I, 79, i s ;-*-witness, V, u, 3. 
navya, young, I, 141, 10; 189, 2. 
naj, to attain : nasate, V, 4, 11 ; — 2 

anaf, I, 71, 8. 
na» : n&tat, it disappeared, IV, 1, 17. 
Nahusha, N. of a clan, I, 31, n*; 

V,i2,6. 
Nahus, (I, 31, n 9 ). 
nSika, sky, firmament : pip&ia nakam 

str/bhiA, I, 68, 10 ;— III, 2, 12 ; 

5, 10; IV, 13, 5; V, 1,1 ; 17,2. 
nana-rathim, on many chariots, III, 

6, 9. 

nandf, delight : nandye, I, 145, 4. 
Nabhanedish/Aa, (I, 14 a, 10 1 ). 
niKbhi, navel, centre, I, 59, 1*; 142, 

io»; III, 5, 5; IV, 10, 8; 

nSbhiA pr/'thivyilA, I, 59, a ; 

«43, 4! II, 3, 7! HI, 5, 9; 
29, 4 ; pra-j&m nSbhim, II, 3, 
9 ; divaA nSfbha, III, 4, 4; 
amr/tasya nsHbhim, III, 17, 4. 
nSman, name : deva-tvam nSma, 
amr/tam nama, I, 68, 4' ; nS- 
mani dadhire yaj-niyini, I, 72, 
3 ; prathamam nama dhenoVj, 



IV, 1, 16 ; guhyam ntoia, V, 3, 

2; 3; 5, 10; bhffri nima da- 

dhati, V, 3, 10. 
naYl, wife, I, 73, 3. 
naVmin!? I, 149, 3'. 
nav3[, boat : navayi, I, 97, 8 1 . 
Nasatya, IV, 3, 6';— du., the Ajvins, 

IV, .4, .'. m 
nims, to kiss : nimsate, I, 144, i 4 . 
nf-kama, desirous of, III, 1, 15. 
niksh : vi-nikshe, to pierce, V, 2, 9. 
ni-iiri, watchful, III, 9, 4. 
ninfk, secretly, IV, 5, 8'. 
ninyi, hidden, 1, 95, 4 1 ; inmost, IV, 

3,16. 
nftya, one's own, I, 66, 1' ; 5; 71, 

I ; 140, 7; t 4 8, 3; 5; II, 2, 

II ; — true (friend of men), I, 
141, 2*;— nftyam, constantly, I, 

, 73,4. 
nitya-aritra, with its own rudders, 

1, I4O, 12*. 

nid : nidam'.A, scolding, IV, 5, 12. 
nid, scoffer, III, 16, 5 ; — revilement, 

IV, 4, 15. 
ninitsu, who tries to revile, 1, 189, 6. 
ninditrt, reproacher, V, 2, 6. 
nfndya, reproachable, V, 2, 6. 
ni-mfsh, closing of the eyes, 1,72, 5*. 
ni-v&tana, invocation, I, 189, 8 ; 

— recitation, IV, 3, 16. 
ni-vdt, depth : ut-vStafr ni-valaA, III, 

2, 10. 

ni-va>tana, return, III, 9, 2. 

ni-vfd, the Nivid formula, I, 96, 2'. 

nishka-griva, with a golden ornament 
at his neck, V, 19, 3. 

nf-hita, laid down, I, 7a, 6. 

ni, to lead: padam nayanti, they 
follow his track, 1, 146, 4*; — 
pari nayanti, they carry around, 
I, 95, 2* ; pan ntyate, he is led 
around, IV, 15, 1. 

ni/d, nest, IV, 1, 11 ; 12. 

nithi, song, IV, 3, 16. 

nitha-vfd, knowing all the ways, III, 

«. I2 ' 5 - 
nila-pr/'sh/Aa, with the dark blue 

back, III, 7, 3. 

nu, to low, roar : ndvanta, 1, 66, 10 ; 

nonava, I, 79, 2 ;— to shout 

(hymns of praise) : ndvanta, I, 

69, 10 ; — abhf pra nonmna£, I, 

78, 1-5; abhi anCshata, they 

have greeted with shouts, I, 144, 

2; IV, 1, 16; abhf ar.flshata, 
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(the hymns) have been sung, 

V, 5, 4 ;— sim navanta, IV, 3, 

ii. 
nu, now : nu Jit nu, I, 58, i 1 ; nu ta 

pursf H, I, 96, 7. 
nutana, present, recent, 1, 1, 2 ; III, 

1, 20. 
nunam, now : adyi nfinim ifa, 1, 13, 

6 ; nfinim aparim, now and in 

future, I, 1 $9, 4. 
nr», man : nrjn (for various cases), 

I, 146, 4 «; III, 14, 4'; IV, 2, 

1 5* ; V, 1 5, 2* ; nara£ nnrutaA, 

III, 16, 2 1 ; j&mse nr/nsibn, III, 

16, 4. 
nr»'-/rakshas, beholding men, III, 15, 

j ; 22, 2 ; IV, j, 3. 
nrz-tama, manliest, I, 59, 4 ; 77, 4 ; 

III, 1, 12; 19, 3; IV, 5, 2; 

V, 4, 6- 
nr/-piti, lord of men, I, 71, 8 s ; II, 

I, 1 ; 7- 

nri-pe\ias, (the divine doors) with 
men as their ornaments, III, 4, 

5','. 
nr/mni, manly power, I, 67, 3 ; V, 

19, 2. 
nri-vit, with men, V, 18, 5. 
nr/'vit-sakhi, rich in manly friends, 

IV, 2, 5 1 . 

nr/'-sidana, seat of men, V, 7, 2. 
nr/'-han, man-killer, IV, 3, 6. 
netri, leader, III, 15, 4; 20, 4; 

isham netS, III, 23, 2 1 . 
nedish/Aa, near, nearest, I, 127, 11 ; 

IV, 1, 5. 
nema-dhiti, discord, I, 72, 4 s . 
nemi, felly, I, 141, 9! "» 5. 3 ! V, 

■3,6. 
nesha-tama, best leading, 1, 141, 12. 
nesh/n', the N. priest, II, 5, 5 1 . 
nesb/ra, office of the Neshir; (priest), 

II, 1, 2. 

nau, boat : n^vS-iva, I, 97, 7 ; 99, 
1 ! V, 25, 9 ; sindhum ni nlvl, 

V, 4, 9 ; nSvam nftya-aritrim 
pat-vitim, I, 140, 12 1 . 

nyiSJ, directed downwards : nWiA, 
I, 66, 10* ; 72, 10*. 

pakvi, ripe, I, 66, 3 ; IV, 3, 9. 

paiati, baked, III, 28, 2. 

pan>an, five : idhi pidAa krrsh/ishu, 
over the fivefold dwellings (of 
the five peoples), II, », 10. 

pa«*i»at, fifty, V, 18, 5. 



pat: patyate, he rules, I, 128, 7; 

patyase, thou possessest, II, 1,8. 
pat, to fly: pitanti mfhaA, I, 79, 2. 
patangi, winged (flames), IV, 4, 2. 
patatrfn, winged, I, 58, 5*; 94, 11. 
patari, winged : prunyab patarim, 

11,2,4. 
pati, lord, I, 26, 1, &c. ; pitiA din, 

I, 149, 1*;— husband, I, 66, 8; 

71, 1; IV, 3,2'. 

piti,g-ush/i (nan), (a wife) beloved 

by her husband, I, 73, 3. 
pati-np, deceiving her husband, IV, 

5, 5- 
pitni, consort: deviA pitniA, IV, 5, 

«3- 
pitnt-vat, together with the wife, I, 

72,5; 111,6,9- 
pitman, flight, I, 141, 7; V, 5, 7. 
pat-vit, having feet, I, 140, 9; pat- 

vittm navam, I, 140, 12'. 
pitvan, flight, V, 6, 7. 
pathya, path, III, 14, 3. 
pad, to fall : padish/i, 1, 79, 1 1 ;— iva 

padyate, IV, 13, 5. 
pid, foot : padiA ni dadhati, I, 146, 

2 ; pad-bhi'A (conj. for pa/-bhf£), 

IV, 2, 14 s . 

padi, footstep, footmark, track, I, 
65, 2; 67, 6'; IV, 5, 3 ; padim 
nayanti, they follow his track, 
I, 146, 4 1 ; padim vW, III, 5, 
5 1 ; 6 ; IV 5, 8*; padim Vish- 
nob upa-miin,V, 3, 3; — standing- 
place, abode : pade param6, I, 

72, 3 ; 4 ; trw sapti gfihyani 
pads', steps or places, I, 72, 6 1 ; 
\fob pade 1 , I, 128, 1; r/tisya 
pade, IV, 5, 9 ; matuA pad£ 
paramf, IV, 5, 10. 

pada-vf, following the footsteps, I, 

72, 2' ; 111,5, i'. 
pan, to praise: pinanta, II, 4, 5 1 ; 

paniyanta, III, 6, 7; panaya, 

V, 20, i\\ 

pinish/Aa, most wonderful, III, 1,13. 
piniyams, highly miraculous, V, 6, 4. 
panff, praise, I, 65, 4. 
piyas, milk, I, 66, 2 ; 79, 3; IV, 3, 

9; ">• 
piyasvat, rich in milk, II, 3, 6. 

par, see pri. 

pira, distant, III, 18, 2. 

paraA-pa 1 , a protector far and wide, 

11,9,2; 6. 
paraju, axe, I, 127, 3 ; IV, 6, 8. 
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pariis, beyond : pari* manishiyl, V, 

17, 2*. 
paiistat, on high, III, 22, 3. 
para-vita*, from afar, I, 36, 18 ; 73, 

6 ; HI, 9, 5- 
pari, prep., from, I, 31, 4 ; — for the 

sake of, III, 5, 10 1 . 
pari-kshft, encompassing, III, 7, 1. 
piri-jman, walking round the earth, 

i. 79. 3'; >*7» **; nit »»9 8 ; 

IV, 3,6*; V, 10,5. 
piri-takmya, the decisive moment, 

I, 3i, °V- 
pari-bSdh, hindrance, V, 2, 10. 
pari-bhff, encompassing, I, 1, 4 ; 97, 

6; 141,9; HI. 3, »°- 
pin-vita, enveloped, 1, 128, 1*; III, 

8, 4 ' 5 IV, 1, 7. 

parish/i, encompassing, I, 65, 3 1 . 
pirinas, abundance, III, 24, 5; V, 

10, 1. 
parishfi, searching, (I, 65, 3'). 
parushi, speckled, V, 27, 5. 
pirvan, joint (of the month) : pir- 

vana-parvana, I, 94, 4 1 . 
paliti,grey, I, 144, 4; fern, pilikni, 

V, 2, 4 «. 

pav.'tra, purification, 1 1 1 , 1 , 5 ; — puri- 
fying strainer, 111, 26, 8. 

pa», to see: iti paryasi, I, 94, 7; 
— pari ap&ryanta, they have 
searched, I, 146, 4; — vf pajya, 
look forth, III, 23, 2*. 

pis, eye: pa/-bhf*, IV, 2, 12*; pa/- 
bhi* (conj. pad-bhi'*), IV, 2, 14*. 

paj6, animal, beast: pajva" ni tayum, 
I, 65. "V; pa»uA r.a jfjva, I, 
65, 10; (Agni), II, 4, 7; V,7, 
7; cattle, I, 67, 6«; 72,6; III, 

9, 7; IV, 2, 18 1 ; V, 2, 5; 
victim, IV, 6, 3. 

paju-pa', shepherd, 1, 1 44, 6 ; IV, 6, 4. 
paiu-sS, winner of cattle, 1, 1 27, io 1 . 
pajvi-yantra, taking ... as an instru- 
ment (?), IV, 1,14. 
pastya, dwelling, IV, 1, 11. 
pa: si* pati (conj. sipiti), V, 12, 6 1 . 
p&ta, simple, I, 31, 14 ; III, 9, 7 ; 

„ IV, 5,*. 
pagas, stream of light, I, 58, 5 ; III, 

14, 1; 15. 1 ; *9» 3! IV, 4, 1; 

V, 1, 2. 
pSthas, abode, I, 188, io 1 ; II, 3, 9 ; 

III, 8, 9 ; pSthifr (conj. pa- 

thi*?), II, 2, 4 «. 
payfi, guardian, 1, 31, 12 ; 13; 95, 9 ; 



M3, «; M7, 3; 189, 4; II. 1, 
7 5 4,4; HI, I5.4 1 ; IV, 2,6; 

„ 4, 3; «*; v, 12, 4 . 

parthiva, dweller on earth, I, 95, 3 ; 
— the terrestrial (space), 1, 118, 
3 ; 144, 6 ; p-rayamsi parthiva, 
V,8,7. 

pavaki, purifier, 1, 12, 9 ; 10; 13, 1 ; 

60, 4 ; 95, 11; 14*. 3; 6; II. 
3, 1; 7, 4 5 HI, 5, 7; 10, 8; 

17, 1 ; 21, 2; 27, 4; iv, 5,6 ; 

6. 7 ; V, 4, 3 ; 7 ; 7, 4 ; 26, 1. 
pavaka-.ro/ti, whose flame is purify- 
ing, III, 2, 6. 

pavaki-zoJis, purifying with his 
flames, III, 9, 8'; 11, 7; IV, 

7, 5 5 V, 22, 1. 
p3j-a, fetter, V, 2, 7. 

pitu, food, I, 69, 3 ; V, 7, 6. 

pitu-mit, rich in food, I, 141, 2*; 
144,7; IV, 1,8. 

pitri, father : mahi pitrfi div£, I, 71 , 
5 ; pitu* paramSft (Heaven), I, 
I 4 I , 4 1 ; pitu* H ganitbb ka., 

III, 1, io 1 ; pitit ya.gflsmam, III, 
3, 4;— V, 3, 9 s ; io 1 ;— du., 
parents, I, 140, 7 1 ; III, 7, i 1 ; 
18, i 1 ; pitr6* upi-sthe, I, 146, 
i J ; III, 26, 9; matara pitara, 

I V, 6, 7 ;— pitira* Ahgirasa*, I, 
71, 2 1 ; pita pitr»-bhya* Gtive, 

II, 5, 1*; pitira* manushya*, 
IV, 1, 13 1 ; pitira* pirasa* 
pratn&a*, IV, 2, 16. 

pitr/-vitti, acquired by the fathers, 

1,73. i 1 ; 9- 
pltrya, paternal: sakhya" pftryani, I, 

71, 10. 
pinv, to swell: pinvamina*, III, 1, 

7; pinvasva, III, 3,7. 
pi/, to adorn : pip&a, I, 68, 10. 
pijinga-rGpa, tawny-coloured, II, 

3,9- 
piy, to abuse : piyati, I, 147, a. 
putrfn, with sons, V, 4, 1 1. 
punar : puna* astu si* asmai, may it 

(the spell) recoil on him, 1, 147, 

4 ; puna*, give us back, 1, 189, 3. 
p6r, stronghold : pQ*-bhf* ayasibhi*, 

I, 58, 8;— I, r 4 9, 3; 189, »; 

III, 12,6; 15,4; V, 19, 2. 
pura*-etr/J leader, I, 76, 2'; III, 

I', 5- 
pura*-ga\ going in front, I, 188, 11. 
pura*-sad, sitting in front, 1,73, 3. 
puri*-hita, the Purohita, I, 1,1; 
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44. Jo'; »*; 58, 3; 94. 6«,»; 
128, 4; 111,2,8; 3, 2; 11, 1; 
V, ii,2. 
Puram-dhi, Liberality of the gods, 

II, 1, 3 s . 

puras, in front : dadhire" purlt, III, 
a, 5 ; V, 16, 1*. 

puriK, before (with gen.), I, 71, 10 ; 
^ —formerly, I, 96, 7. 

purishya, of the soil : purishyasaA 
agniyafr, III, 22, 4 1 . 

pur6, many, 1, 36, i*, &c; III, 4, 
5 s ; puru vi aram (conj. puru- 
varani), 1, 142, io a ; anu pUrvte, 
HI, 15, 3 1 ;— mightily, 1,127, 3. 

puru-anika, with many faces, I, 79, 5. 

puru-kshu, rich in food, I, 68, 10 ; 

III, *5, 2- 

puru-^andra, rich in splendour, I, 

27, n; II, 2, 12; III, 25, 3; 

V, 8, 1. 
puru-tril, in many places, I, 70, to ; 

146, 5. 
puru-dawtsa, wonderful, III, 1, 23. 
puru-drub, full of deceit, III, 

18, 1. 
purudha-pratika, with many faces, 

HI, 7, 3- 
purudha, manifoldly, IV, 2, 19. 
puruni£-stha, growing up in many 

places, V, 1,6. 
Puru-nitha, N. pr., I, 59, 7. 
puru-peja, manifoldly-adorned, II, 

10, 3 J - 
puru-pd/as, manifold-adorned, III, 

3,6. 
puru-pra/asta, praised by many, I, 

73. *• 
puru-priyi, beloved of many, I, 12, 

*; 44. 3; 45, 6 ; III, 3, 4; V, 

18, 1. 
puru-praishi, he who pronounces 

many Praishas, I, 145, 3". 
puru-rffpa, of all kinds, manifold- 
shaped, II, 2, 9; V, 8, 2; 5. 
puru-vasu, rich in wealth, II, 1, 5. 
puru-vara, with many treasures, 

bountiful : puru-varam (conj. 

for puru va dram), I, 142, io a ; 

—II, 2, 2; IV, 2, 20; 5, 15. 
puruvaVa-push/i, lord of bountiful 

prosperity, 1, 96, 4. 
purusha-triH : conj. purusha-ta', men 

as we are, IV, 12, 4 1 . 
puru-stuta, praised by many, I, 141, 

6;V,8, 5 . 



puru-spr/h, much desired, 1, 142, 6; 

II,7,i; IV, 8,7; V,7,6. 
puni-hutl, much-invoked, I, 44, 7. 
Pururavas, I, 31, 4. 
puro&r, sacrificial cake, III, 28, 1-6. 
pur6hita, see puraA-hita. 
push, to make prosper: pushyasi, I, 

94, 6 ; V, 26, 6 ; pusliyata, I , 

94, 8; pushyati, III, 10, 3; 

pushyantaA causing to thrive, 

IV, 8, 5. 
pusb/f, prosperity, I, 65, 5 ; 77, 5 ; 

I', 4, 4 ; V, 10, 3. 
push/i-mat, with prosperity, III, 

i3,7. 
pushfim-bhara, bringing prosperity, 

IV, 3, 7- 
push/i-vardhana, augmenter of pros- 

perity, I, 31, 5. 
pu, to purify: punana£, II, 3, 5; 

kratum punanaA, III, 1, 5 1 ; 

punanti, III, 8, 5 ; apupot, III, 

26, 8 ;— abhf punatT, IV, 5, 7. 
pfita, purified, I, 79, 10. 
pfita-daksha, of pure powers, III, 

«, 3*- 

Pflru, the Pfirus, I, 59, 6 ; V, 17, 1. 

pdfrva, former, ancient, 1, 1, 2, &c. ; 
pflrva-vit, as for the ancients, 
I, 31, 17 ;— diva* ptfrvaA, before 
daybreak, 1, 60, 2 ; to the front, 
1, 94, 8 1 ; manushat ptfrvaA, II, 
3, 3'; tvat h6ta prfrvaA, III, 
17, 5;— eastern: pflrvam anu 
pra-diVam, I, 95, 3. 

pfirva-tha, in the old way, III, 29, 1. 

pflrvyi, ancient, I, 26, 5 ; 94, 6 ; 

in, '4, 3"; 23, 3; V, 15, 3*;— 

foremost, I, 74, a 1 . 
Pflshan, II, 1,6; IV, 3, 7. 
pfishan-vat, accompanied by Pflshan, 

1,142, 12. 
pr/' or par, to bring across : piparshi, 

thou leadest forward, 1,31,6*; 

parshi, II, 7, 2; parshat, III, 

20, 4; pipr/tam, III, 26, 9; 

parshati dvisha£, may he help 

us across our enemies, V, 25, 1 ; 

9;— ati paraya, I, 97, 7; ati 

parsha, I, 97, 8 ; ati parshat, I, 

99, 1. 

pr/', to till : pflrdhi, 1,36,12; papra, 
I, 69, 1 ;— ipapri-van, I, 73, 8 ; 
146, 1; & apr/'nat, III, 2, 7 ; 3 
ipriaab, III, 3, 10; 3 aprSA, 
IV, 14, 2; — pra-pra prwiitana, 
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fill (with bliss) further and 
further, V, 5, 5. 

pr/ksh, nourishment, I, 71, 7 1 ; 73, 
5; II, 1,6. 

pr/kshS, power, 1,127,5'; II, 1 , x 5 J 
— powerful, I, 141, 2 1 ; sapti 
pr/'kshasai>, III, 4, 7 1 . 

pr/kshS-praya^, mighty sacrificer, 
111,7, 10 1 . 

pr/kshudh : pr/kshudha£ ? 1,141,4 s . 

pr/i: pr/fltfanti, they fill, I, 79, 3; 
prz'SWte, they grow, I, 128, 5 ; 
papr/'^anasaA, swelling, I, 141, 
6 s ; papn>3si, make swell, I, 
141, 11*; — timase vi-pr»ie, for 
dispersing the darkness, IV, 1 3, 
3 ; vi-pr«kvat, cleared from ad- 
mixture, V, 2, 3*; — sam-prifcta- 
r\ib, being united, I, 95, 8. 

pr/t, battle, I, 27, 7 5 79, 8 ; V, 9, 
7; 10, 7; 16, 5; 17,5. 

pritana, battle, III, 16, 2 ; 24, 1. 

pWtana^ya, racing of battle, III, 8, 
10. 

pr/'tan&-yu, seeking to combat, ill, 
1, 16. 

pr/tana-sih, powerful in battles, III, 
29,9; V, »3, a. 

pritanyit, foe, II, 8, 6. 

pr/tsutf, hostility, V, 4, 1. 

pr/'thivi, earth, Earth : nifbhiA pW- 
thivyU, I, 59, 2; III, 29, 4; 
agniA dlti r6ma pr/thivyft/j, I, 
6s, 8 ; kshSm and pr/'thivtm, I, 
67, 5; dyaVa pr/thivi' iti, Heaven 
and Earth, I, 143, 2; diva7> 
pr»'thivyft&, III, 1, 3 ; mahinS 
pr/thivy&&, III, 7, io'; virsli- 
man pr/'thivy&&, III, 8, 3 ; vare 
a pr/thivyKA, III, 23, 4* ; divSA 
sOnu* pr/thivySA, III, 25, 1 ; — 
Earth, 1,72,9; 94, 16 ; 95,11; 
98, 3 ; III, 8, 8 1 517,2; IV, 3, 5. 

prfthu, broad, I, 65, 5 ; II, 1, 12. 

prithu-pa^as, with broad stream of 
light, III, 2, n; 3, 1 ; 5, 1 ; 

*7, 5- 
pr/lhu-pragana, with broad passages, 

111,5,7. 
pr/thu-pragaman, proceeding on bis 

broad way, I, 27, 2. 
pr/thu-bndhni, broad-based, IV, 2,5. 
pr/jani", the speckled (cow), I, 71, 5 1 . 
pr/ini, speckled, IV, 3, io* ; — Pruni, 

the mother of the Maruts, II, 

», 4 3 ; IV, 5, 7'; >o. 



pr;shat-ajva, with the spotted deer 
as horses, III, 26, 6 s . 

pr/shatf, the spotted deer, III, 26, 4*. 

pr/sh/a-bandhu, after whose rela- 
tions men ask, III, 20, 3'. 

pr<sh/M, back, I, 58, 2 1 ; IV, 2, 1 1*; 
ridge, V, 7, 5 ; — a certain 
Stotra? IV, 5,6'. 

pr/sh/£ya, of the back : piyasa prish- 
tbyena, IV, 3, io 1 . 

p&ras, the ornamented form : yagMi- 
sya p&aA, II, 3, 6*. 

Pfcht, V, 2, 2'. 

p6tr/, the Potri priest, I, 94, 6 ; 1 1 , 

5, *; IV, 9, 3- 
potri, service of a Potri, I, 76, 4 s ; 

II, 1, a. 
posha, welfare, I, 1, 3 ; V, 5, 9. 
poshayitnu, which is to thrive, III, 

4, 9- 

pyai, to swell : pipayanta, they were 
exuberant, I, 73, 6; pipayat, 
may he augment, I, 77, 5 ; 
pfyanai> (conj. piyanam), I, 79, 
3*; ptpaya, it has prospered, 
11,2,9; pipy Snai>, rich in milk, 
III,i,io*; — pripipaya,increase, 
111,15,6. 

pra-avitr», protector, I, 12, 8 ; 
furtherer, III, 21, 3. 

pra-avfs, zealous, IV, 9, 2. 

pra-keti, splendour, I, 94, 5. 

pra-Aetas, provident, wise, I, 44, 7 ; 
ti; II.io, 3; 111,25,1; 29,5. 

pra>£, to look for : prhbtih, 1, 98, a 1 . 

pra-#4nana, the creative organ, III, 
19, i». 

pra-jft, children : pra-ga£ uti (conj. 
pra-^feu), I, 67, 9'; pra-^am 
vf syatu, may he deliver a son, 

II, 3, 9- 

prag&vat, procuring offspring, I, 76, 
4 ; pra^tt-vat rldhas, abundance 
of progeny, I, 94, 15; accom- 
panied by offspring, II, 2, 12; 

III, 8, 6; 16, 6; rich in off- 
spring, III, 16, 3; IV, 2,5. 

pra-tarana, carrying forward, II, 1, 

12. 
prl-tavas, strong, IV, 3, 6. 
prdti, equal to, II, 1, 8 ; 15 ; 3, 2. 
pratftya, to be listened to, IV, 5, 14. 
pratni, old: pratnim, I, 36, 4 ; II, 

7,6; IH,9,8. 
pratn£-th3, in the ancient way, I, 

96, 1; 111,2, 12; V, 8, 5. 
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praty58i, turning back, I, 95, 5 ; 
11,3, 1; HI, 18, 1. 

prath, to spread out : prathayan 
nrih, III, 14, 4; paprathan<U>, 
V, 15, 4 ; — vi prathantam, may 
they open wide, II, 3, 5; v( 
prathasva, spread thyself,V, 5,4. 

prathaml : prathama' anu dharma, 
after the primitive ordinances, 

III,i7,i. 
prathama-ga, first-born (son), III, 

29, >5\ 
pra-dakshwi't, from left to right, 

III, 19, .'; IV, 6, 3. 
pra-diva, ancient, II, 3, 1. 
pra-di'vas, from of old, I, 141, 3*; 

IV, 6, 4 ; 7, 8 ; V, 8, 7. 
pradis, commandment : praduaA, 

(I, 3i, 14'). 
pra-diV, region : pra-dfjam (conj. 

for pri duam), I, 95, 3'. 
pr4-niti,guidance,III,i5, 1; IV,4,i4. 
pra-netrz, leader, II, 9, 2 ; III, 23, 1. 
pra-pitvd, the time of the advancing 

day, I, 189, 7 »,« 
pri-bharman, the bringing forward, 

I, 79, 7- 
pra-bhff, eminent: pra-bhvft (dura*), 

1, 188,5'; 9. 

pri-bhflti, copiousness, III, 19, 3. 

pr5-mati, guardian, 1, 31, 9 ; 10; 
14; 16; 141, 2* ;— kindness, I, 
71, 7; care, 1,94, 1. 

pra-mahas, highly exalted, V, 28, 4. 

pri-ya^yu, friend of sacrifices, III, 
6, 2 1 . 

pri-yata, forward-bent, IV, 5, 10. 

prayata-dakshina, giving sacrificial 
fees, 1, 31, 15. 

pra-yantri, giver, I, 76, 4*. 

prayas, joy, delight, feast, I, 31, 7 ; 
45, 8; 58, 7 s ; 71, 3; III, 11, 
7; 12,8; IV, 5, 6; 15, 2 2 . 

prayasvat, offering enjoyment, I, 
60, 3; 111,6, 3; V, 20, 3. 

pra-yi', onset, III, 29, 15. 

prava»£, hill-side, III, 22, 4. 

pra-v£t, declivity, I. 144, 5 s ; — pre- 
cipitous: pra-vata, III, 5, 8. 

pra-va>ya, to be openly uttered, IV, 
5,8. 

pra-vid, finding out, III, 7, 6. 

pra-jlmsya, deserving of praise, II, 

2, 3; n. 

pra-iastd, praised, glorious, precious, 
I, 36, 9 ; 60, 1 ; 66, 4. 



pri-jasti, praise, I, 26, 9 ; 70, 9 ; 

74. 6 ; 148, 3 ; V, 9, 6 ; 16, 1. 
pra-j3str/, the PnuSstW priest, I, 94, 

6 1 ; II, 5, 4. 
pra-jtstri, office of the PraiistW 

priest, II, 1, 2. 
pra-jfsh, command, I, 145, 1. 
pra-sdh, power, V, 23, 1. 
pri-siti, onslaught, IV, 4, 1. 
pra-stf, sprouting grass, 1, 67, 9*; 

95, 10 2 ; 111,5,8. 
Praskanva, I, 44, 6; 45, 3. 
pra'-svanita, roaring, I, 44, 12'. 
pra-hoshi, libation, I, 150, 2. 
praH-g-ihva, stretching forward his 

tongue, I, 140, 3. 
pragma, eastward-turned (barhfs), 

1,188,4. 
priKS*, inclined towards, II, 2, 7 ;— 

eastward : praTMam ya^jjiim 

iakrima, III, 1, 2 2 ; prtiti iti, 

III, 6, 1 o 1 ;— turned forwards, 

. 111.7,7- 

prini, breath : Kyub prtna7.>, 1, 66, 1. 

prataA-yavan, coming early in the 
morning, I, 44, 13 ; 45, 9. 

prataA-sivi, morning libation, III, 
28, 1. 

priyi, beloved, 1, 13, 3, &c. ; dear= 
<f>i\os, I, 67, 6 1 ; sapti priyasa*, 
seven friends, IV, 1,12; priySm 
tva kr/navate, he gratifies thee, 

IV, 2, 8. 

priya-dhama, whose foundations are 

pleasant, I, 140, 1. 
Priya-medha: priyamedha-v5t, I, 

45. 3 1 J priyd-medhIA, I, 45, 4 '. 
pri, to please: pnnanih, I, 73, 1; 

pfprishati, he longs to gladden, 

IV, 4, 7;— 2 pipraya/;, gladden 

(the gods), 11,6,8". 
prlti, well-cared for, I, 66, 4' ; 69, 5. 
prush, to sprinkle, shower : prushiti, 

1, 58, 2 ; prushndvat, III, 13, 4. 
pretrj, friend, I, 148, 5. 
presha. instigation, I, 68, 5'. 
praisha, sacrificial command of a 

priest, (I, 145, 3«). 

phalgva, feeble, IV, 5, 14. 

bit, lo! I, 96, 1 ; 141, 1. 
bandhana, fetterer, V, 12, 4. 
bandhuta, kinship, IV, 4, 11. 
babhrf, carrying (the prize), III, 1, 
12. 
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babhrff, brown (plants), I, 140, 6'. 
barhish/Aam, most powerfully, III, 

13, 1. 

barhfshmat, he who has spread the 
Barhis, V, 2, 1 2. 

barhfs, the sacrificial grass, 1,12,4; 
i3i 5 5 7 ; 9, &c-; pra^Vnam 
barhiA, I, 188, 4 ; deva barhii, 

II, 3, 4 ; midhye S barhiA, III, 

14, 2. 

barhi-sid, sitting on the Barhis, II, 

3,3- 
ball, tribute, I, 70, 9 ; V, 1, 10. 
bahu, many : bahvfi £a bhuyasiA ia 

yUdttnb, I, 188, 5. 
bahuli, large, I, 189, 2. 
badh, to drive away: bSdhamanaA, 

III, 8, 2 ; btfdhasva, beat away, 
III,i5,i. 

bahu, arm, III, 29, 6. 

budh, to take notice: bodhi, III, 

14, 7; V, 24, 3 ; s&b ka. b6- 
dhati, may he be attentive, I, 
77, 2';— to think: b6dhat, IV, 

15, 7* ;— ftbodhi, he has been 
awakened, V, 1, 1 ; 2 ; bfidhya- 
manajf), awaking, V, 3, 6 ; 
bodhaya, awaken, V, 14, i 1 ; — 
vf bodhaya, awaken, I, 12, 4. 

budhni, bottom, base, I, 95, 8* ; 9 ; 
96, 6 ; II, 2, 3 ; mahii budhne' 
xigasab, IV, 1, n 1 ; — depth, I, 

M«» 3'- 
brihit, great : brihit bhSb, I, 45, 

8' ; br/hatf iveti bri°, I, 59, 4 ; 

3 brihit vadema, loud, II, 1, 

16; mightily, III, 3, n 1 ; V, 

25,8'. 
Br/hit-uktha, V, 19, 3. 
brjhat-uksh, mightily growing, III, 

26,4. 
brihdt-ketu, with mighty light, V, 

8,2. 
br»h£t-diva, dwelling in the great 

heaven, II, 2, 9. 
brihit-bhSnu, with bright light, I, 

27, 12; 36, 15. 
BWhit-ratha, I, 36, i8 l . 
Br/haspiti, III, 20, 5 ; 26, 2 2 . 
bradhni, ruddy, III, 7, 5. 
brahmin, the Brahman (priest), II, 

>,**; 3 s ; IV, 9, 4 s . 
biY:hman, (sacred) spell, I, 31, 18; 
II, 2,7; 10; III, 8, 2; 13, 6; 
18, 3 ; V, 2, 6 ; prathama- < j8A 
brihmana<& 111,29,15'; — sacred 



word, II, 5, 3 1 ; IV, 3, 15 ; 4, 
6 ; — prayer, hymn : voiema 
brdhma, I, 75, 2 ; brahmanaA 
pate, Brahmanaspati, II, 1, 3 ; 
ikari brihma, IV, 6, n. 
brfl : upa-bruv£, I invoke, 1, 188, 8. 

bhaga, good fortune, I, 141, 6*; 
1 1 1 ;— love, V, 7, 8 s ;— a winner 
(in a contest), I, 141, io 1 ; 144, 
f;— Bhaga, the god, I, 44, 8 ; 
II, 1, 7; HI, »o, 4; 5; IV, 3, 

5 ; v, 16, 2 1 . 

bhag, to obtain : bha^anta . . . nsXrna, 
I, 68, 4 ; bhaktam dbhaktam 
ava<&, blessings enjoyed or not 
enjoyed (before), I, 1 27, 5 s ; — 
S. naJ> bhaj»a, let us partake, I, 
»7, 5- 

bhadra, good, I, 1, 6 ; fortunate, I, 
67, 2 ; blissful, 1, 94, 1 ; glorious, 

1, 94, 14, &c. 

bhadra- soM, with glorious light, V, 

4, 7- 
bhand : thlndamane fti, of glorious 
appearance, I, 142, 7; III, 4, 
6 s ; bhandamanai,, glorified, III, 

2, 12 ; bhandate, he is glorified, 

111,3.4- 
bhandish/Aa, most glorious, I, 97, 3 ; 

V, 1,10'. 
Bharati, Agni the B., I, 96, 3'; pi., 

the Bharatas, V, 11, 1. 
Bharit-va^a, the Bharadvafas, I, 

, 59, 7- 

bhirgas, splendour, I, 141, t. 

bharv, to chew : bhirvati, I, 143, 5. 

bhas: pri babhasat, may he con- 
sume, IV, 5, 4. 

bhasman, ash, V, 19, 5. 

bhi, to shine : ami bhasi, III, 6, 7 ; — 
vi-bhSti,heshines(conj.vidhati), 
1,71,6'; vf bhlsi, thou shinest, 
II, 1, 10V; vf bhahi, I, 95, 11. 

bhiU>-rig\ka, whose rifg-ika (?) is light, 
1,44,3'; HI, 1, 12; 14. 

bhigi, share, portion, I, 73, 5*; II, 
10, 6; III, 1, 19. 

bhiga-dheya, portion, III, 28, 4. 

bhagayG, desirous of distributing 
(goods), II, 1, 4. 

bha'-tvakshas, whose power is light, 

I, M3, 3- 
bhlnfi, ray, I, 36, 3; 97, 5; III, 1, 
14; flame, I, 143, 3; V, 1, 1; 
light, splendour, II, 2, 8, &c. 
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bhanu-mSt, shining, V, i, 1 1. 
bhama, splendour, 1 1 1, 26, 6 ; — flame, 

V, 2, 10. 
bMmfn, luminous, I, 77, 1. 
bhari, burthen, I, 31, 3. 
BhaYata, (Agni) of the Bharata tribe, 

II. 7, i 1 ; 5 :— BhaYata, the two 

Bharatas, III, 33, 2'. 
Bharati : H6tra BhaYati, I, 142, 9 ! ; 

II, 1, 11 1 ;— 1, 188, 8; 11,3,8; 

bharati bhaYatibhii>, III, 4, 8. 
bhas, light : br/hat MiSA, I, 45, 8 1 ; 

iv, 5, i 1 ;— 11, 4, 5; IV, 7, 9- 

bhiksh, to implore, I, 73, 6 ; 7. 

bhid : ava bhet, he cut down, 1, 59, 6. 

bhug- : bhoVate, receives nourish- 
ment, f, 72, 8'; bhuife, to en- 
joy, 1, 127, 8 ; 11 ; bhujam, for 
the enjoyment, III, 2, 9 ; — yasya 
sam-bhu^am, whom I may en- 
joy, II, 1, 4 '. 

bhu.g-man, fertile : bh%ma (conj. 
bhuwna), I, 65, 5 1 - 

bhur : ^arbhurat, hurrying around, 
II) *, 5> ^rbhuranai", II, 10, 
5 ; bhur&nta, they have made 
tremble, V, 6, 7 1 ;— pari-^arbhu- 
ranai>, hurrying around, I, 140, 
10. 

bhura»yu, quick, I, 68, 1. 

bhurig, pole-arm (.'), IV, 2, 14*. 

bhuvana, world, I, 31, 2; 73, 8 ; 

II, 3, 1; III. 2, 10; 3, 10; 
IV, 14, 2 ; bhuvanasya ma^-mi- 
na, I, 143, 4-V being, I, 98, 1; 

III, 16, 4 . 

bhti : satli> ia. bhavataA 4a, of what 
is and what comes into being, 
I, 96, 7 ;— bhavatat, be, III, 23, 
2'; — pari bhdvat, he encom- 
passed, I, 68, 2 ; pari babhCtha, 
thou hast excelled, I, 69, 2. 

bhflman, earth, 1, 65, 3' ; 1 1, 4, 7 ; — 
being : eta" bhflma, 1, 70, 6 ; 
— world : vwvlni bhffma, 1 1, 4, 

„ 2;— V, 7, 5- 

bhuyams, many, I, 31, 6. 

bhuri, rich, I, 73, 4 ; — bhffri kritva*, 
many times, III, 18, 4. 

bhuii-poshm, rich in manifold pros- 
perity, III, 3, 9. 

bhuri-retas, rich in seed, III, 3, 11. 

bhuYi-varpas, manifold-shaped, III, 

A- 3 ' 4 * 
bhurni, quick, I, 66, 2 ; III, 3, 5. 

bhfish, to be busy : bhffshan, I, 140, 



6; III, 95, 2; — upa bhushema, 
may we honour, III, 3, 9; — pari 
bhtishasi vratam, thou adminis- 
tered the law, I, 31, a; pari 
bhfishanti. they celebrate, I, 
95, 3 i pari bhushatL he takes 
care of, III, 3, 2 ; pari bhflsha- 
tha/>, you display, III. 12, 9. 

bhrj, to bring : nimib bharantafr, I, 
1,7; bhaY fti bh&fr, I, 128, 2 ; 
bibharshi (conj. bibharshi), V, 
3, 2 1 ; — ut-bhr/ta, taken out, III, 
2i, 5;— pra jabhrire, I, 72, 4; 
pra bhara (Samhita: bhari), 
2nd or rst person, I, 140, i 1 ; 
prf-bhr/ta, proffered, 1, 147, 2 ; — 
vi bharanta, they have brought 
to different places, I, 70, io' ; 
vi-bhrita£, brought to many 
places, I, 71, 4' ; dispersed, 1, 
144, 2 ; vi bharibhrat, quickly 
shaking, II, 4, 4 s . 

Bhr/gavana, Bhr/gu-like, I, 71,4* ; — 
belongingtottieBhr/gus, IV,7,4. 

Bhrigu, I, 6o, 1 ;— bhr/gavaA, the 
Bhr/gus, I, 58, 5; 127. 7; 143, 

4; II, 4, 2; 111,2, 4*; 5, 10; 

IV, 7,,. 

bhr/mi, quick, I, 31, i6\ 

bho^ana, food : vi'jvasya bho^ana, 
O food on which everything 
lives, I, 44, 5' ;— possession, V, 

4, 5- 
bhoyya, bounty, I, 128, 5. 
bhram<i, whirl, IV, 4, 2. 
bhraj-, to shine : bhra^ante, I, 44, 

12; abhra/, I, 66, 6 ; IV, 6, 5. 
bhra' ( gat-r/shfl', with brilliant spears, 

I, 31, 1. 
bhriHtri, brother, 1, 65, 7 ; bhrataram 

varunani, IV, 1, 2 ; bhrittuA 

rin&m, IV, 3, 13*. 
bhratri, brotherhood, II, 1, 9 ; IV, 

10, 8. 

mamhana, bountifulness, IV, 1, 6; 

V, 10, 3; ma/nhaYi, instr., V, 
16,4'; 18,2. 

mamhish/Aa, most rich in liberal 

gilts, I, 147, 2 1 . 
makshu, quickly, I, 58, 9, &c. 
maghd, wealth, III, 13, 3;— liberal 

boon, III, 19, 1; — liberality, V, 

«o, 3- 
magha-vat, generous, I, 58, 9; 140, 
10. 
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maghi-van, liberal giver, I, 31, 12 ; 

58,9; 73. 5 ; 8; 77, 4; 98, 3; 

127, 11; 140, 12 ; 141, 13; 

M«, 5; II, 6, 4; V, 16, 3; 18, 

3 ; 5 ; magh6na£ (conj. magh6- 

nam), V, 27, i 1 . 
ma^nin, greatness, power, I, 128, 

5; mi. «; 143, "54 1 ; 11, 1, '5- 

matf, (pious) thought, I, 60, 5 ; III, 
26, 8;— prayer, I, 141, 1; 142, 
4 ; 111,5,3; IV, 3, 16; va£U. 
matfm, I, 143, i 1 . 

math or manth, to produce by 
attrition: miithit, 1, 71, 4 ; 148, 
1; mathn£nta£, I, 127, 7; 
mithi/r, I, 127, 11; mathiyiti, 

I, 141, 3; mathita\ III, 9, 5; 
dmanthish/am, III, 23, 2; 
manthama, III, 29, 1; miinthata, 
III, 29, 5; manthanti, III, 29, 
6; mathydmanaA, V, 11, 6; — 
nf£-mathita£, produced by attri- 
tion, III, 23, 1; 29, 12. 

mnd or mand, to be pleased, rejoice : 
mdndasva (with gen.), I, 26, 5 ; 
madayante, I, 59, i 1 ; madii- 
yasva, II, 3, n»; III, 6, 9; 
madanti, III, 4, 7 ; 7, 7 ; mida- 
yantam, III, 4, 11; mSdantam, 
III, 26, 9; madayethSm, IV, 
14, 4 ; — abhf pri mande, I glad- 
, den, V, 4, 1. 

mad, pronoun : me, ace, V, 27, 4*. 

mada, delight, I, 127, 9 ; V, 2, 10. 

madhu, sweet drink : madhvai a- 
dhav6, I, 141, 3 s ;— honey, I, 
142, 3; 188, 2; III, 1, 7; 8; 
m&dhuna dafvyena, III, 8, i a ; — 
honey-drink, V, 19, 3'. 

madhu-^ihva, honey-tongued, I, 1 3, 
3 5 44i 6 ; 60, 3. 

madhu-peya, honey-drink, IV, 14, 4'. 

madhu-pri'4,mixing the honey-drink, 

II, 10,6. 

mitdhu-mat, rich in honey, I, 13, 2 ; 

142, 2 ; honey-sweet, I, 78, 5 ; 

111,4,2; IV, 3, 9; 12;— sweet 

(food), III, 7, 2. 
madhumat-tama, sweetest, V, 11, 5. 
madhu-vaias, sweet-tongued, IV, 

6,5- 
madhu-sut, Madhu-presser, IV, 3, 3. 
madhu-hastya, with honey in his 

hand, V, 5, 2. 
madhyata\&, out from the midst, III, 

21,5. 



madhyama, middle: madhyameshu, 

I, 27, 5- 

man : manvata, they have devised, 
IV, 1, 16; minyase, thou art 
considered, V, 17, 2 1 ,'. 

mananS, thought, III, 6, i 1 . 

mdnas, thought : minab na" sady£6, 
1,71,9; mind : mdnasaA viraya, 
1, 76> >' i ghr/ta-prusha manasi, 
his mind being intent on scatter- 
ing ghr/ta, II, 3, 2 ; manasa sam 
gagmtib, they agreed in their 
mind, III, 1, 13. 

mantehtt, (pious) thought : manisha 
(Pada text for manisMA?), I, 
70,1 s ; 76,1; 111,8,5; prayer, 
IV, 5, 3 5 6, ,; V, 11, 5';- 
thoughtful mind, I, 94, 1 ; — wise 
thoughts, IV, 11, 2; 3; — par£6 
manishdya, beyond thought, V, 
17, 2*. 

manishfn, thoughtful man, I, 13,5 ; 
III, 10, 1. 

mdnu, man, I, 96, 2 ; 140, 4 ; V, 2, 
1 2 ; — manave, to the man, or to 
Manu, 1, 189, 7 4 ; — Manu, N.p., 

I, 3«, 4; 36, >°; 19; 68, 7 ; 
128, 2. 

mdnuA-hita, instituted by Manus, I, 

13,4 s ; HI, *» «5- 
Mdnu-^ata, offspring of Manu, I, 

45, »*• 
Manu-vat, like Manu, II, 10, 6. 
manusha, man, I, 31, 11*. 
manushya, man, I, 59, 4 ; — belonging 

to men, 111, 1, 10. 
Manushvit, as for Manu, I, 31, 17 ; 

II, 5, 2 ; III, 17, 2; as Manus 
did, 1,44, 11; V, 21, 1. 

minus, man, (I, 31, 11*); I, 36, 7; 
111,26,2; IV,,, 9 >; 6, i,;V, 
3, 4 ; 5, 7 ; mdnushai,, (Aryan) 
men, I, 189, 7*; — m£nusha£, of 
the man, or, of Manus, II, 2, 6 ; 
8 ; — Manus, N. p., I, 26, 4 ; 76, 
5 1 ; 128,1; II, 10, 1; IV, 2, i 1 ; 
mdnusha£ puri6-hitaA, III, 3, 
2 ; — MdnushaA ^antu-bhiA, III, 
3, 6 ; man6tr/*, deviser, II, 9, 4. 

mantra, hymn, I, 31, 13; spell, I, 
67, 4 ; 5 ! 147, 4 5 prayer, I, 
74, 1. 

mand, see mad. 

mandid, joy-giving, cheerful, I, 26, 
7, &c. ; lovely, delightful, V, 17, 
2 ; 26, 1. 
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mandr&-j-ihva, with lovely tongues, 

I, 142, 8; — with agreeable 
speech, IV, 11, 5; — with the 
delightful tongue, V, 25, 2. 

mandrd-tama, most delightful, V, 

22, 1. 
mandr£-tara, a great joy-giver, III, 

7, 9- 
manman, thought, I, 26, 2 1 ; III, 14, 
5 ; IV, 6, 1 ;— prayer, I, 77, 4 ; 
127, 2; 140, 1; n; 148, 2; 

II, 4, 8; III, 11, 8; IV, 3, j ; 
15 ; 5,6; 11, 2; V, 12. 1. 

manma-sa'dhana, fulfiller of thought, 
I, 96, 6. 

manyft, spirit, V, 7, 10 1 . 

mamaka, mine, I, 31, 11*. 

mayaA-bhff, comfort-giving, 1,13,9; 
III,i6,6; IV, n, 4; V, 5, 8. 

mayas, happiness, I, 31, 7; fresh- 
ness, III, 1, 3 1 . 

Marut : marutaA, the Maruts, I, 31, 
1; 44, 14; 94. n; "8, 5; 
142, 9' ; III, 26, 4-6; 29, 15; 
IV, 1, 3; 2, 4; V, 3, 3; 5, 11; 
26, 9; marfitam-iva svan££, I, 
'43, 5; marutam jardhaii, II, 
3, 3 > IV, 3, 8 ; vlive marutaA, 

III, 14, 4 ; naraA maruta/>, III, 
16, 2 1 . 

marutvat, accompanied by the 
Maruts, I, 142, 12 ; III, 4, 6. 

marut-vr/'dh, whom the Maruts 
strengthen, III, 13, 6'. 

marta, mortal, man : mdrtan (for 
martam, gen. plur ?), I, 70, 6 1 ; 

IV, 2, 3*; 11'; martSya (for 
martyaya ?), I, 77, 2 1 ; martam 
j&msani, praise of mortals, I, 
141, 6«. 

martya, the mortal, I, 26, 9' ; mir- 
tyeshu devJtn krw6ti, I, 77, i 1 ; 
devdsya mSrtyasya tz, II, 7, 2. 

marya, manly, I, 77, 3. 

maryaki, young bull, V, 2, 5'. 

marya-jri, like a beautiful youth, II, 
10,5. 

marySfda, limit, IV, 5, 13. 

mah : mamahantam, may they grant, 
I, 94, 16 ; 95, 11; inamahe^ me, 
he has presented me, V, 27, 1 ; — 
to exalt : mahayanta, III, 3, 3; 
mahayan, III, 3, 11; mahaya, 
III, 24, 4 : mahayaminaA, III, 
25, 5 ; — fim mahema (conj. 
sam ahema), I, 94, i 1 . 



mih, great : mahib (ace. pi.), I, 31, 
3*, &c. ; IV, 4, ii'; mah mam, 
of the great (waters), III, 1, 12 1 . 

mih, greatness: mahe, III, 7, 10. 

maha, great: mahib, I, 146, 5'. 

mahan, greatness: mating mahdt- 
bhiA, I, 72, 9. 

mihas, power: mihx6-bhi/&, II, 10, 
3 4 ; III, 4, 6*; with all their 
might, IV, 14, i 1 ; — mightily: 
mah&fe raye jfitiyan, V, 15, 5 s . 

mAhi, great, I, 79, 4. 

Mihi-keru : rrahi-keravaA, I, 45, 4 1 . 

mahi-tvi, greatness, might, I, 59, 5 ; 
6 ; mahi-tvS, I, 67, 9 ; 68, 2 ; 
growth, III, 1, 4. 

mahind, greatness, III, 6, 2 ; 7, io*. 

mahiman, greatness, I, 59, 7. 

mahi-ratna, possessor of great trea- 
sures, I, 141, 10. 

mahi-vrata, lord of high laws, 1, 45, 3. 

mahishi, buffalo, I, 95, 9' ; 141, 3'. 

mahishi, queen, V, 2, 2 1 ; buffalo- 
cow, V, 25, 7*. 

Mahf, 'the Great One,' N. of a god- 
dess, I, 13,9'; 142, 9; V, 5, 8. 

ml, to create, produce : amimita, 
he produced, II, 4, 5; mimite, 
III, 1, 5 ; imimita (matari), he 
has been shaped, III, 29, it 1 ; 
mfmanam, preparing, V, 2, 3 ; — 
upa m3si, measure out, I, 142, 
2 ; — vi rig&b mame, he passes 
through the air, I, 58, 1; vi- 
m'inab, traversing, III, 26, 7 ; — 
(■am-rmKya, building, I, 67, 10. 

makis, not, I, 147, 5. 

Matarfjvan, I, 31, 3 ; 60, 1 ; 71, 4 1 ; 
96,4'; 128, 2; 141, 3; 143,3; 
148, 1; III, 2, 13; 5, 9; 10; 
9, 5 ; 26, 2 1 ; 29, ii'. 

matrz, mother : mStil Adit i b, I, 72, 
9; mother (Earth), I, 140, 9 1 ; 
matbb, II, 5, 6 1 ; mattiii upa- 
sthe, III, 8, i s ; 29, 14; V, 1, 
6; amirruta matari, 111,29, 1 1 1 ; 
\x'\b sapti mat6£ paramani, IV, 
1, 16' ; matuA ushdsaA, IV, 2, 
15; matuA g6A, IV, 5, io' ; 
mat2 yuvati'A, V, 2, 1 ; 2 ; matX- 
iva, V, 15, 4;— du., ubhK mi- 
tira, I, 140, 3 1 ; matdnt samiit", 
the parents turned towards each 
other (Heaven and Earth), III, 
1,7"; parents, III, 2, 2; 5,7*; 
7, i 1 ; V, 11, 3' ; mata>a pitdra, 
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IV, 6, 7 ; yahvf fti Wtdsya ma- 
tir3, V, 5, 6;- pi., mothers, I, 
95, 7 ; 141, 5 1 ; vatsifr xtAXrib 
£-anayata, 1,95,4 s ; sapt4 .riva'su 
mS'r/shu, I, 141, 2 s ; rr&trib 
a.\>ib, III, 9, 2; stibium ma- 
trishu, III, 23, 3; jlrvatishu 
matrrshu, IV, 7, 6. 

ma'dhyandina. midday: mtfdhyandine 
sivane, III, 28, 4. 

M&na,N.p.: m^nasyasOnfiA, 1,189,8*. 

mlnavasyit, acting as men do, I, 
140, 4. 

mSnusha, man, I, 58, 5, &c. ; — 
belonging to men, I, 44, 10 1 ; 
128, 7; human, I, 59, 5; 60, 
3 ; manushasya ^dnasya ginma, 
I, 70, 2 ; manushi vi'/, I, 72, 
8; dhiifr mftnusha, II, 2, 9; 
human (sacrifice!*) : rnanushat 
pffrvaA, II, 3, 3*;— belonging to 
Manus, III, 9, 6; mlnushe 
(conj. msfnushaA), III, 23, 4*. 

Mimatey£, son of MamatS, 1,147, 3'. 

m^ya 7 , wonderful power, 1, 144, 1; — > 
secret power, III, 20, 3*; 27, 
7 1 ;— wile, V, a, 9. 

mSyfn, powerful, III, 20, 3. 

MSruta, of the Maruts: jirdbmb 
■naVutam, I, 127, 6; II, t, 6; 
IV, 6, .0. 

mai-g-alyi, liking to be groomed, V, 
1,8. 

man/ ka, mercy, I, 79, 9*. 

mS-vat, like me, I, 14 1, 2. 

mShina, mighty, 111, 6, 4 ; 7, 5. 

mi, to erect: miyamana£, III, 8, 
3 ; — ni-mimyuA, they have 
fastened down, III, 8, 6 ; nf- 
mita, III, 8, 7. 

miksh, to mix: mimikshatl, I, 142, 
3 ; ghr;'tam mimikshe, he is 
joined with ghr/'ta, II, 3, n*. 

mita-dru, measuredly running, IV, 
6,5. 

mitra, friend, I, (36, 17') ; 67, 1 ; 
75, 4 ;— friend or Mitra, the 
god, I, 96, i* ; II, 2. 3; 4, 1; 
I'l, 5, 3 ;- Mitra, the god, I, 
* 6 » 4; 3 6 > 4; 44, 13; 58, 6; 
77, 3*; 79, 3 5 94, n 1 ; '3 l I 
16; 95, 11; 9 8 >3; Mi, 9; 143, 
7; II, ', 45 IH, 4,2; 6; 5,9; 

14, 4; ' v , >, Ig ; 2. 4; 3, 5 ; 

5,4; 6,7 s ; 13, »; V, 3,1; »'; 
9, 6; 10, a; 16, 1; a6, 9; 



mitnfjthe two Mitrasi.e. Mitra 

andVaruna, I, 36, xy 1 ; ksheshy- 

4nta/j ni mitram, II. 4, 3- ; 

mitrli agnfA bhavati, III, 5, 4. 
mitra-mahas, great like Mitra, I, 44, 

12; 58, 8; II, 1,5; IV, 4, 15. 
MitraVaVunau, du., Mitra and Varu«a, 

I,7i,9 s ; 75, 5; HI, 20, 5. 
mftrya, belonging to one's allies, II, 

6,7. 
mithas, mutually, 1, 26, 9 ; — together, 

I, 68, 8. 
mithuna, twin, I, 144, 4. 
miyedha, sacrificial meal, III, 19, 1 ; 5. 
miyedhya, sacrificial, 1,26, 1 ; — holy : 

I, 3<>,9; 44, 5- 

mish : nf mish ;ti, he closes his eyes, 

III, 29, 14. 
mfh, mist, I, 79, 2 ; 141,13. 
ml, to break (a law): minanti, I, 

69, 7 ; yasya vratam nd ml'yate, 

II, 8, 3; — to impair: minati, 1, 
71, 10;— minat, fading, V, 2, 
i a ; — a'aminanta (Samhita text: 
"ntaii), they were disparaged, 
1, 79, »' ! — amemySne ity a-me- 
myane, constantly destroying, 
1, 9 6 » 5 >— pri minanti, they di- 
minish, III, 28,4 ; pra-minata£, 
trespassing, 1 V, 3, 13; pri 
minati, he destroys, V, 7, 4. 

mUbvims, bountiful, I, 27, 2; 11,8, 
1; 111, 16, 3; IV, 3, 5; 5, i ; 

«5, 5- 

nm*, to loosen : muiyase, I, 31, 4. 

mud, joy, I, 145, 4. 

mumukshG, striving to break loose, 
I, 140, 4. 

muhu<6-gir, the sudden devourer, I, 
"8, 3. 

mfirdhan, head : mfirdha divaii, I, 
59, 2; III, 2, 14; mfirdhSnam 
tatipate, IV, a, 6; — summit: 
mfirdhan ya^nasya, II, 3, 2. 

mri, to die : mamrfishiA, I, 140, 8. 

mri: pra' mr/'nihi, crush, IV, 4, 5. 

mr/'kta-v5has, carrying away injury, 

y, is, 2«. 

mr/ga, animal, I, 145, 5. 

ttiriii, to injure: marliyati, mrik- 
sh'shfa, I, 147, 4 ; 5 ; V, 3, 7. 

mrig, to rub : marg£yanta£, I, 60, 
5; marmr(jenya, to be smoothed 
down, I, 189,7; II, 10, 1; — 
to clean, brighten : marmr/s-ma, 

III, 18, 4; marmngata, IV, 1, 
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14 ; mirmrigaiab, IV, 2, 19 ; 
maryayema, IV, 4, 8 ; marmr/'- 
gyinte, IV, 15, 6 ; mar^ayanta, . 
they have cleansed themselves, 
V, 3, 3 1 ; — to groom : mr/jjanti, 
V, i, 7 ; mrigyate, V, 1, 8 ;— 
pari marmnyyate, purifies, I, 
95, 8 2 . 
mriJ,to be merciful : mr//.iya. I, ia, 
9; mr/7a, I, 36, ia; 94, u ; 

IV, 9, 1. 

mr/Vayat-tama, most merciful, I, 94, 

14. 
mrifiki, mercy, IV, 1,3; 5. 
mris : abhi mr/Vate, he strokes, I, 

145, 4 ; n4 abhi-mrwe, not to 

be touched, II, 10, 5. 
mrish, to forgive: mtmr/shai, I, 31, 

16; to forget: ma" prS marshi- 

shtbab, I, 71, 10; ni tit pra- 

mr/she,it should not be slighted, 

III, 9, a. 
me/f, roaring (?), Ill, a6, 9 1 ; IV, 7, 

11 s . 
mStr/, builder, IV, 6, a. 
mMis, f.it, III, ai, 1 ; a ; 4 ; 5'. 
mMha, sacrifice, I, 77, 3. 
medhJf, wisdom, V, 27, 4. 
m6dhira, wise, I, 31, a ; 1 27, 7 ; 142, 

n; III, 1, 3; 21,4. 
me"dhya, holy, V, 1, ia. 
Metlhya-atithi, I, 36, 10 1 ; 11; 17'. 
meni, woman, I, 95, 6. 

yaksh with pri, to aspire after : 
pra-yAkshan vasu, II, 5, 1 ; pra- 
yakshe, III, 7, 1. 

yakshd, a spirit, IV, 3, 13',* (bis). 

yig, to sacrifice : yikshi, I, 13, 1 ; 
3«, 17; 36, 6; y&h/ave, I, 13, 
6; yagSiim yakshatam, 1, 13, 8; 
arv8n*am ydkshva, I, 45, 10; 
yaj-adhyai, III, 4, 3 ; iyagab 
hotrdm, III, 17, 2 ; ySt y%asi, 
III, 19, 4* ; dhruvam ayai>, III, 
29,16; ya^atha y a, see y ag&t ha ; — 
ava yakshva, cause, by sacri- 
ficing, to go away, IV, 1, 5 ; — 
8 y&gati, procures (blessings) by 
sacrificing, I, a6, 3 ; a-yig-ase, 
I, 94, 2 ; at ya#a, produce by 
sacrifice, I, 188, 9 ; & yag-asva, 
obtain by sacrificing, III, 1,2a; 
a-y%ante, they bring hither by 
sacrifice, III, 4, 2 ; & yakshat, 

V, 13, 3 1 . 



ya?ata, to be worshipped, worship- 
ful, I, 59, 7; "8, 8; 11,5,8; 

III, 5, 3; IV, 1, 1'; 15,8; V, 

I, 11; 8,1. 

yigatra, deserving worship, worship- 
ful, I, 65, a 1 , &c. 

ya^Stha, the sacrificing, sacrifice : 
ya^ithaya, III, 4, 1 ; 5,9; 17, 
1 j 19, 5; V, 1, 2; 11, 2. 

ya^-amana, sacrificer, 1, 127, 2 ; V, 
a6, 5- 

y&gishtba, best sacrificer, I, 36, 10 ; 

44, 5; 58, 7; 77, 1; 127, 1; 

128, 1; 149, 4; II, 6, 6; III, 

10,7; 13, 1; 14, 5 ; IV, 1,4; 

19; a, 1; 7, 1 ; 5; 8,1; V, 14, 2. 
yigiyams, the best, or excellent, 

sacrificer, II, 9, 4; III, 4, 3; 

«7, 55 19,1; IV, 6,1; V, 1,5; 

«; 3, 5- 
ya^&i, sacrifice, I, 1, 1; 4 1 , &c; 

II, a, 1 1 ; yagninam adhvara- 
jri'yam, I, 44, 3'; mGrdhan 
yagfi&sya, II, 3, a ; ya£«asya 
netari, II, 5, a ; rudram yag%£- 
n3m, III, a, 5 1 ; ketum yagHi- 
nam, III, 3, 3; 11, 3; 29, 5 ; 
pita ya^anam, III, 3, 4; 
ya.fnam-ya^nam, III, 6, 10; 
ya^nasya nets' prathamasya, III, 
«5, 4- 

yap^fd-bandhu, kinsman of sacrifice, 

IV, ,, ,'. 

ya£«4-vat, performing the sacrifice, 

111,27,6. 
yag-84-vanas, accepting the sacrifice, 

IV, ,, a. 
ya£7?£-v£has, fitting out the sacrifice 

as a vehicle. III, 8, 3 1 ; a«, i 1 . 
yagiid-s'idh, performer or promoter 

of sacrifices, I, 96, 3 ; 128, 2. 
ya^a-sSdhana, accomplisher of 

sacrifices, I, 145, 3. 
yigSiyi, worshipful, 1, 27, io' ; 7a, 

3; 4; 6; 73, 7 ; M8, 3'; II, 

3, 4; HI, ', 21; 2, 13; 6, 3; 

IV, 1, ac; V, 10, a ;— sacrificial, 

V, ,2, .. 

ya>yu, s crificer, I, 31, 13; III, 

»9, 4- 

y%van, sacrificer, 1, 13,12; III, 14,1. 

yat : yatate, he ranges (the wings of 
his army), I, 95, 7'; he unites 
with, 1, 98, 1* ; yitanaii, ranging 
themselves, III, 8, 9 ;— yatate, 
he stands firm, III, 16, 4; — 
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yatayise, thou wilt requite, V, 

, 3,9- 
yatafr, since, I, 128, 4. 
yata-sruyfr, holding forth the sacri- 
ficial ladle(s), I, 142, 1 ; 5 ; 
HI, 2, 5; 27,6; IV, 2,9; 12, 

1 ; — to which the sacrificial 
ladles have been raised, 111,8,7'. 

yad, adv. when (repeated twice), I, 

141, 4 s . 
yadi, when : y5di idam, when here 

(all this happened), I, 79, 2 s ; — 

as I am, IV, 5, 1 i s . 
Yadu, I, 36, i8\ 
yantfir, governor, III, 27, 11 s . 
yantri, guider: yantaram dhinSm, 

III, 3, 8;— guide, III, 13, 3. 
yam, to command : yauta, 1,27,7; — 

to hold : yayantha, I, 59, 1 ; 
yamati, it can hold, 1, 141, 11*; 
yemanim, last-holding. IV, 1, 
1 5 ; yemuA, they have held up, 

IV, 2, 14; — to bridle: jakema 
yamam, I, 73, io 1 ; II, 5, i 4 ; 
III, 27, 3; yamate, he holds 
himself back, I, 137, 3 ; — Syami 
te, it has been offered to thee, 
III, 14, 2' ; — to lead: a.i»ur 
yamuA, V, 6, 1 o* ; - a-yemir£, 
they have turned themselves 
hither, 111,6, 8; — fit yawyamjti, 
he raises again and again, I, 95, 
7 ; fit yawsate, may he lift up, 
1> 143, 7 ; — nf-yata, ruled, IV, 
3, 9 ; — with prd, to bestow : 
prd yamsi, III, 1, 22 ; prd 
yandhi, bestow, IV, 2, 20 ; pr£- 
yata, IV, 15, 8; — vf yamsat, 
may he spread out, I, 189, 6; — 
sam ayamsta, he pulls in (the 
reins), I, 144, 3. 

yama, twin : yam&6 ha gat&j yam&6 

ifani-tvam, I, 66, 8'. 
Yayati: yayati-vat, I, 31, 17. 
yava, barley, I, 66, 3 ; corn, II, 5, 6. 
yivasa, meadow, V, 9, 4. 
yavasa-ad, grass-consuming, I, 94, 

11. 
yavish/Aa, the youngest (god, Agni), 

1,26,2; 44,4; 141, 4; 10; 147, 

2; 189,4; 11,6,6; 7,1; IH,i5, 

J! «9, 4 5 IV, 2, 10; 13; 4, 6; 

>i; «*, 3 ; 4; V, 1, 10; 3, 11. 
ydvish/Aya, youngest (Agni), I, 36, 

6; 15; 44, 6; HI, 9, 6; 23, 

2 ; V, 8, 6 ; 26, 7. 



ydvya, bliss in crops, I, 140, ij. 
yajii-tama, most glorious, II, 8, 1. 
yajas, bringing glory, glorious, I, 
1, 3; 31, 8; 60, 1; II, 3, 5; 

III, 1, 19; V, 15, 1; jaj&sab 
(fern.), Ill, 1, 11*,'; ya»asa g6b, 
through the brilliant (milk ?) of 
the cow, IV, 1, 16 4 ; martasya 
yajasa, through the mortal's 
brilliant (offering), V, 8, 4'. 

yliasvat, glorious, 1, 79,1*; III, 16,6. 
yahfi, young son : sahasaifr yaho fti, 

I, 26, io 1 ; 74, 5' ; 79, 4. 
yahvS, vigorous, I, 36, i 2 ; III, 2, 

9 1 ; 3,8; 5,55 9! 28, 4; IV, 5,6; 

V, 16, 4'; restless, III, 1, 12*; 

IV, 5, *; 7, 11;— young, V, 1, 
1 ;— yahvft, new, I, 59, 4 ;— 
sapta yahvft, I, 71, 7 2 ! 7», 8' ; 
III 1, 4'; IV, 13, 3;-divai, 
yahvtt, young (daughters), 111, 
1, 6 ; 9 4 ;— yahvt fti matiri, I, 
»4*, 7 s ; V, 5, 6. 

yi, to go : yiJmi ritnam, I pray for 
treasure, I, 58, 7" ; ysfsat, may 
he drive on, I, 71, 6 3 ;— iiiba. 
yahi, come hither, I, 31, 17; 
devifn iUfoa y&ave, I, 44, 4'; — 
ava-yatam (conj. ava-yatif), I, 
94, 1 2 1 ; ava yasisish/£a/>, mayest 
thou deprecate, IV, 1, 4. 

Yatfi, a bad demon, V, 1 2, 2 1 . 

yatu-^fi, inciting demons, IV, 4, 5. 

yatu-maVat, ally of the Yatus : yatu- 
mavataub, I, 36, 20. 

ya'tri, avenger (?), I, 70, 11 s . 

yama, procession, V, 3, 12. 

ySman, way, III, 2, 14 ; 29, 6'. 

yu : yfiyushataA, ihey try to draw 
towards themselves, 1, 144, 3; — 
yuyodhf, drive away, I, 189, 1 ; 
3; 11,6,4; y6dhi, V, 3, 9 s ;— 
& yuvamanaA, seizing, I, 58, 2 ; 
3-y6yuvanaA, drawing towards 
himself, IV, 1, 11 ; — vf yoshat, 
may he be deprived of, IV, 2,9. 

yfi, going : y6b, I, 74, 7* 

yukti, see yu^-. 

yukta-gravan, who sets to work the 
prcs-stones, III, 4, 9. 

yuga, generation, tribe : manusha 
yuga", 1, 144, 4 ; II, 2, 7 ;— age: 
yuge-yuge, III, 26, 3. 

jug, to harness, yoke : yuginam, I, 
65, 1 1 ,*; ayukthaA, I, 94, 10; 
ayukshata, III, 26, 4; dakshina 
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yufvate, V, 1, j s ; yukti, V, 27, 
3 ; 3*; — to join: nri-bhib yuktai, 
1, 69, 8 ; — yurlg€, I make ready, 

III, 1, i*. 

yu£, share : y%am, V, 30, i 1 . 
yfij-ya, companion : yu^yebhlfr, I, 

»45, 4*. 
yfidh, the fighting, I, 59, 5 ; battle, 

I. 140, 10; V, 35, 6. 
yuvati, young woman : da/a yuvata- 

ynb, 1,95, 3 J ;— III, 1,6; V,3, 

» ; * ; 4*- 

yuvan, young, I, 13, 1 ; 37, 13 ; 7», 
8; 141, 10; 144.4; HI, 33, 1; 

IV, 1, 13; V, 1, 6; yfiva su- 
vasaA, III, 8,4* ;— see yavishftte, 
yavish/Aya. 

yushmad.pron.: vaA.dativus ethic us, 

1. 143, 7 1 ; vam, III, 4,4'. 
y(itha,herd, I, 58, 5; IV, 3, 18; V, 

2, 4 1 - 

yflpa, sacrificial post, (I, 13, 1 1 1 ) ; 

V, 2, 7. 

y6ga, the yoking, II, 8, 1 ;— setting 
to work, III, 37, 11. 

yogya", the harnessing, III, 6, 6. 

y6ni, womb, I, 149, 3; II, 3, 11 ; 
9, 3 5 r/tasya y6nau, I, 65, 4 ; 
III, 1, 11 ; IV, i, 13; V, 21, 
4 X ; uparasya y6nau, I, 79, 3*; 
ghr/tasya v6nau, III, i, 7; 
riyasaA y6nau, IV, 1, 11; — 
couch, I, 66, 5 ;— receptacle, I, 
140, i"; — birthplace, I, 144, 2 ; 

III, 39, 10;— abode: samane 
y6ni, I, 144, 4 ; su-kritasya 
y6nau, III, 39, 8; — place, III, 
5, 7 1 ; home, IV, 3, 3. 

yoshan, young female : dlra y6- 
shana£, I, 141, 3 4 ; abhrataraA 
na yfehanab, IV, 5, 5*. 

y6s : jam ybb, with luck and weal, 
I, 189, 3; III, 17, 3; 18, 4; 

IV, i*» 5- 

ra»ih,to hasten : rarahanSA, 1, 148,3. 
rawihya, rapidly, IV, 1, 3. 
rakshas, pi., rakshamsi, the Rakshas 
(devils), I, 79, 12; IV, 3, 14; 

V, 3, 9 ; 10. 

rakshas, sorcerer, I, 36, 15 ; 76, 3 ; 

79.6; III, 15,1; IV,4,i; 4,15. 
raksnasvin, sorcerer, 1, 12, 5 ; 36, 30. 
raghu, swift, IV, 5, 13. 
raghu-dru, quickly running, I, 140, 

4 ; V, 6, 2. 
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raghu-y£t, quickly moving, IV, 5, 9. 
raghu-syad, swift runner, I, 140, 4 ; 

111,36,3; IV, 5, 9; V, 35,6. 
r%as, air, atmosphere, aerial space, 

I, 58, 1; 5; 79, »; i4«i 7! 

•49.4; II, », j; 4; in, 1,5; 

4, 4 s ; 36, 7 ; rigamb y6nau, 

IV, 1, n». 
r%ish<£a, straightest, I, 79, 3. 
ran, to rejoice, delight : ranayanta, 

I, 147, 1; rananti, III, 7, 5; 
ranayanta, IV, 7, 7 ; havya" 
ranyati, V, 18, i*. 

ra/ia, battle : rane-rane, I, 74, 3. 
ra»v, to be joyful : ranvite' fti, II, 

3,6. 
ranva, pleasant, lovely, I, 65, 5 ; 66, 

3-5; 138, 8; II, 4, 4; IV, 1, 

8 ; — gay, joyous, cheerful, 1,144, 

7; II, 4, 6; III, 26, 1; IV, 

7, 5 ; V, 7, 2. 
ratna, treasure : yami rat nam, I, 

58, 7 s ; vasu ratna, III, 2, 11 ; 

kr/dhf ratnam, III, 18, 5. 
ratna-dhS, bestower of treasures, 1 1, 

1,7- 
ratna-dha'tama, highest bestower of 

treasures, I, 1, 1 ; V, 8, 3. 
ratna-dheya, bestowal of treasures, 

IV, 13, 1. 
rdtna-vat, blessed with treasures, 

111,28,5. 
ratha, chariot : ratham-iva v€dyam, 

II, 2, 3* ; ratha^ na sasniA, like 
a victorious car, III, 15, 5. 

rathira, charioteer, III, 1,17; 26, 1. 

rath", drawing a chariot : irvisaii 
rathya£, 1, 148, 3 ; III, 6, 8 ; — 
charioteer, I, 77, 3 ; III, 3, 6; 
IV, 15, 2 ; rathft adhvaranam, 

I, 44, 2 ; rathiifr r/tasya, III, 2, 
8 ; IV, 10, 2. 

rathya, of a chariot : atyaA rathyai>, 

II, 4, 4; rathya-iva (supply 
*akr&?), II, 4, 6«; *akram 
rathyS-iva (rather rathyam- 
iva?), IV, 1, 3 ». 

rad, to cleave : ritsi, V, 10, 1. 
radhra : radhrasya for idhrasya, (I, 

3i, 14*). 

rapas : rapamsi, Pada text instead 
of apamsi, I, 69, 8 2 . 

rabh : s4m rebhire, they have em- 
braced, I, 140, 8 ;— abh( sam 
rabhante, they take care of, 1 1 1, 
29, 13. 
h 
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ribhas, vigour, I. 145, 3. 

rabhasi, robust, II, 10, 4 1 ; fierce, 

111,1,8. 
ram-su, joyously, II, 4, 5. 
rim-si'jfihva, with lovely tongue, IV, 

rayi, riches, treasures : kshapa-van 

rayiKiim, I, 70, 5 1 . 
rayi-piti, treasure-lord: rayi-pitiA 

rayiaam, I, 60, 4; 72, 1 ; II, 

9,4- 
rayi-vfd, gainer of wealth, II, 1, 3 ; 

111,7,3. 
rayishiKh, conqueror of wealth, I, 

58, 3. 
rava, shouting, roaring, I, 71, 2 ; 94, 

10 ; agne ravena (Pada : agn&6 

ivena), I, 128, 5'. 
ra^anst, rope, (I, 13, n 1 ) ; IV, 1, 9 1 ; 

V, 1, 3 1 - 
rajmi, ray, I, 59, 3 ; IV, 13, 4 ; 14, 
* ! 3 ! V, 19, 5 ;— sapti nu- 
miyab, seven rays or reins, II, 

5, 2;— rein, I, 141, 11; III, 7, 
9 1 ; r;tfeya rajmi'm, V, 7, 3. 

rasa, sap, 1,71, 5 1 . 

Rihugana, plur., the RahGgasas, I, 

78, 5 l - 
ra, to give : rSsate, 1, 96, 8 ; rarishe, 

II, i l 5; rarimi, II, 5, 7; 

raVanai, a liberal giver, III, 1, 

22 ; IV, 1, 5; 2, 10. 
rig, to be king or lord : rifgantam 

adhvar&iam, I, 1, 8; 45, 4; 

ra^asi, I, 36, 12 ; 188, 1 ; rij-an 

(conj. ra^an), I, 79, 6';-vi- 

rifcatha, I, 188, 4 ;— idhi vi- 

rgg-ataA, you reign high, I, 188, 

6 1 . 
ra>an, king, I, 59, 3 ; 5, &c. ; 

raVSna mitraVanini, I, 71, 9*; 

i%S VanwaA, II, 1, 4; IV, 1, 

2 ; r%a vuSfm, II, 2, 8 ; vasam 

ra^anam, V, 2, 6 1 . 
ratd-havya, who has made offerings : 

rata-havya£, I, 31, 13 4 ; — to 

whom offerings are made, IV, 

7,7. 
rati, gift, I, 60, 1 ; II, 1, 16; 111,2, 

4; 19, 2*- 
rStini, full of gifts, III, 19, 2 ; IV, 

6, 3. 

Rati-s&>, pi., the R3tisi> or 'boun- 
teous 'gods, II, 1, 13. 
rittri, night, 1, 94, 7. 
radh.to worship: dradhi, I, 70, 8 s ; — 



ma 1 na£ riradhaA, give us not up, 

III, 16, 5. 

rifdhas, abundance, wealth, 1, 94, 15 ; 

11,9,4- 

rSdhya, beneficent, IV, 11, 3. 

rf!my4, night, II, 2,8. 

ra>16-kama, desirous of riches, I, 
78, 2. 

ri, to let loose : arin&t, III, 3, 1 1 1 ; — 
svddhitiA-iva riyate, it streams, 
V, 7, 8' ; — niralti, he destroys, 
I, 127,4; 148,4- 

ri* : ririkvamsaA, abandoning, I, 72, 
5 s ; — with pr5, to exceed : pri 
rirMe, I, 59, 5 ; pri rUyase, II, 
1, 15 ; pri riktha/>, III, 6, 2. 

rip, deceiver: priyam ripifr agram, 

HI, 5, 5'. 
ripfi, impostor, I, 36, 16 ; 147, 3 ; 

M8.5 5 189, 5; IV, 3, 13 s ; V, 
3, 1 1 ; ripive (conj. ripivaA ?), 
V,i2,4'. 

ririkshu, who tries to harm, 1, 189, 6. 

rijSdas, triumphant with riches (?), 
1,26,4'; 77, 4 1 - 

rish, to do harm : rfshatai>, I, 1 j, 5 ; 
36, 15; mH rishama, may we 
suffer no harm, I, 91, 1-14 ; 

IV, 12, 5 ; reshayanti, I, 148, 
5; rishate, 1,189, 5; V, 3, 12. 

rish, harm, I, 98, 2. 

rishanyu, harmful foe, I, 148, 5. 

rih, to lick : rerihat sacla, licking and 
licking, I, 140, 9 ; rihanti uahaA, 
I, 146, 2 ; — paVi rih&n, licking 
everywhere, I, 140, 9. 

ri, see ri. 

ru : r6ruvat, roaring, I, 140, 6. 

rukma, gold, I, 96, s 1 ; IV, 10, 5 ; 
6; V,., 12. 

rukmin, with golden ornaments, I, 
66, 6. 

ru>, to shine : ro/tate, I, 58, 2, &c. ; 
rurukvSn, I, 149, 3; su-rula. 
ruAan&Jb, III, 15, 6 ; ro^ata, IV, 
10, 6 1 ;— aViro/fase, thoushinest 
forth, I, 94, 7 ; — pri arofeyat, it 
filled with light, I, 143, 2 ; — vi- 
r64amftnam, I, 95, 2; 9 ; v{ 
ro/fase, II, 7, 4 ; vi-ruruituifr, 
they have made shine, IV, 7, 1. 

ru.f , to break : ru^an, 1, 7 r, 2 ; adrim 
ru^ema, IV, 2, 15*;— vi ruga, 
destroy, IV, 3, 14. 

Rudri, a name of Agni, I, 27, 10 s ; 
IV, 3, i' ; rudram yagnknlim, 
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I I I, a, 5 1 ;— Rudra, the father of 
the Maruts, II, 1,6; IV, j, 6 ; 
7 ; V, 3, j» ;— pi., the Rudras, I, 
45,i; 58, 3; IH, 8, 8; 20,5. 

Rudriya, Rudra-like : rudriya, 1, 72, 
4'; — pi., the sons of Rudra, III, 
26,5. 

rudh : vi rodhat, he grows up, 1,67,9. 

rGp: rupaA? IV, 5,7'; 8. 

rfuat, bright, brilliant, III, 29, 3; 

IV, 3, 9; 5, 15; ", 1; V, 1, 
2;— red, IV, 7, 9. 

r&»at-firmi,with fiery waves, I, 58,4*. 
ruh : vay&fr-iva anu rohate, he 

mounts up as on the branches 

(of a tree), II, 5, 4 1 . 
rtipa, appearance, I, 71, 10; 95,8; 

IV, 11, t*. 
r6ku, empty (?), IV, 5, 12 1 . 
r£k«as, property, I, 31, 14. 
reg, to tremble: ire.jetSin, I, 31, 

3 ; reyante, they roll forward, 

1, M3.3- 

r6tas, seed, sperm, I, 68, 8 1 ; 71,8; 
128, 3 ; retaA (read repaA), IV, 
3, t ; diviA ni retasa, V, 17, 3 s . 

repas, sin : repaA (conj. for retai), 
IV, 3, 7*; stain, IV, 6, 6. 

rebhi, singer, I, 127, io'. 

revat,rich : revan, I, 27, 12 ;— revat, 
with riches, I, 79, 5; 95, »; 
11,2,6; 9,6; III, 7, 10; 18, 
4; 5: 23, 2; 4; V, 23, 4. 

reshani, harm-doer, I, 148, 5. 

raf, wealth : rayai, gen., I, 68, 10 1 ; 
yasat raya" sa-ratham, 1,71,6*; 
raylfc dura£, I, 72, 8; niyaA 
su-dhura£, I, 73, io 1 ; raySA 
juibi, III, 16, 3 s . 

rok£, shining light, 111,6, 7. 

toka.nk, lignt : vi'jvi diva* rotana', I, 
146, 1 ; UI,i2,9 ; diva£ roiane, 
III, 6, 8; trf rotanam, I, 149, 
4; ut-tamai> ro&inanam, III, 
5, jo; ro^ane' stfryasya, III, 
22, 3. 

roiana-stha, dwelling in light, III, 

2, 14. 

rok.s, splendour, V, 26, 1. 

rodast, du., the two worlds, Heaven 
and Earth, I, 31, 3, &c. ; I, 59, 
2; 4 ! ; 111,7,9*; V, ,6,4 s - 

r6dhas, bank, IV, 5, i*. 

r6man, hair, I, 65, 8. 

r6hita, red (horses), I, 94, 10; II, 
10, 2 ; III, 6,6; IV, 2, 3 ; 6, 9. 

H 



rohit-ajva, lord of red horses, I, 45, 
2 ; IV, 1, 8. 

lok£, world : lokam ^amfm, III, 2, 
9 4 ; — sve u loke, space, 111,29, 
8 ;— surabhau u lok£, in the 
sweet-smelling place, V, 1, 6 ; 
lokam syonam, pleasant free- 
dom, V, 4, 11. 

vaktva, (speech) to be uttered, III, 
26,9. 

vakvan? I, 141, 7'. 

vikvara, moving crookedly : vikvari 
l'ti, I, 144, 6 1 . 

vaksh, to grow : ukshita, I, 36, 19 ; 
II, 3, 6 ; V, 8, 7 ; ukshamanam 
rajjusi, II, 2, 4; vavakshe, III, 
5, 8: vavaksha, IV, 7, 11;— ati 
vavakshitha, III, 9, 3 1 ; — abhf 
vavakshe, he has grown up, I, 
146, 2. 

vakshane-sthS ? V, 19, 5 1 . 

vakshatha, growth, IV, 5, 1. 

vakshi? V, 19, 5'. 

\ak, to pronounce (a prayer) : 
voiema, I, 74, 1 ; 75, 2 ; va>- 
yate, I, 142, 4*; — anu v64at 
brabmawi, II, 5, 3 1 ; — with pra, 
to announce : pr£ \oiai>, I, 27, 
4; pra-v6itati, V, 27, 4; pi a 
vavaia, he indicates, I, 67, 8. 

va>as, word : v&Aab, instr., I, 26, 2 2 ; 
adroghena vaiasa satyam, ac- 
cording to thy guileless word, 
III,i4,6; — prayer, I, 26,io,&c. 

vajtasytf, eloquence, II, 10, 6. 

vatasyu, eloquent, V, 14, 6. 

vatli, to stir : vafyamana, III, 6, 
1 ; vaiyantam, may they move 
along. III, 6, 2. 

vat : ipi vatayamasi, we render 
attentive, I, 128, 2 1 . 

vatsa, calf, I, 72, 2'; 95, i' ; 4'; 
146, 3; II, 2, 2. 

vadha, weapon, I, 94, 9; V, 4,6. 

van, to accept : vanoshi, I, 31, 13 4 ; 
vanishish/a, 1, 127, 7 ; vaner l'ti 
vaneb, II, 6, 1 ; vanvanai>, III, 
8, 2 ; — to gain, win : van6shi, I, 
31, 14 1 ; vavne, I, 36, 17; 
vanema, I, 70, i 2 ; II, 5, 7; 
vanvantaA, attaining (their aim), 

II, 4, 9 ! vanate, may he obtain, 

III, 19,1; V, 4, 3; — toconquer, 
overcome : vanuyama, I, 73, 9 ; 

h 2 
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vanavat, V, 3, 5 ; vanuy&ma, V, 

3, 6 ; — vanu'sha£, addicted to, 
eager, I, 150, 3 ; III, 27, n ; 
vavanai), thou wilt hold dear, 

IV, n, 2 ; — to grant : vanate, 

V, 3, 10 ; — 2 vanase, win thou, I, 

140, 11 ;— sam vanamahe, we 
get together, V, 7, 3. 

vana, forest - fuel, wood, I, 58, 5 1 ; 
11,4,6'; 111,1,13'; 9,2; 23, 
i l ; vane a vitam. IV, 7, 6 1 ; — 
tree: garbhaii vinanam, I, 70, 
3 ; 9 ;— forest : vani-iva yat sthi- 
ram, 1, 127, 3*;— I. "8. 3*. &c. 

vanid, eater of the forests, II, 4, 5*. 

vanargu, walking in the forest, I, 

J 45, 5 1 - 
vanaspdti, lord of the forest, tree (i.e. 
sacrificial post), I, 13, 11 1 ; 142, 
ii' ; 188, 10; II, 3, 10; III, 

4, io 1 ; 8, i 1 ; 3; 6; n ; V, 

5, to ; — vanaspitin pr£ minSti, 

V, 7, 4- 
\initri, winner, III, 13, 3. 
vanfn, wooden stick, 1, 58, 4 ;— tree, 

1,94, io? M°, »• 
vand,to worship, salute: vandadhyai, 

1,27, 1; 111,4, 3- 
vandaru, reverer, I, 147, 2 ; V, 

1, 12. 
vandya, venerable, I, 31, 12 ; 79, 7 ; 

11,7,4- 
vandhura, chariot-seat : vandhure- 
iva (conj. for vandhurS-iva), 

III, i 4) 3 4 - 

vap : & Qpishe, thou pourest forth, I, 

3', «• 

vapfiA-tara, very marvellous, II, 3, 7. 
v£pusha : vapushaya darjat&m, won- 
derful to behold, III, 2, 15. 
vapushy, to wonder : vapushyan, III, 

I, 4. 

vapushya, of marvellous appearance, 

IV, 1,8; 12; V, 1,9. 

vapus, a wondrous sight, wonder, I, 

141, i; IV, 7, 9; wondrous 
body, wonderful shape, I, 141, 
* 2 ; «44, 3; 148, 1; III, r, 8; 
18, 5- 

vayaA-knt, giver of strength : vayaA- 

kr»t, I, 31, 10. 
vayaA-dha', giving vigour, I, 73, 1 ; 

II, 5, 9 ; IV, 3, i°- 
vayaA-vr/dh, increaser of vital 

strength, V, 5, 6. 
vayas, vigour, strength, vital power, 



I, 66, 4, &c. ; vaya£-vayai>, life 

after life, V, 1 5, 4. 
vaya - , branch, I, 59, 1 ; II, 5, 4'; V, 

1, 1. 
vay 1, weaver (?) : vayya-iva,(ll,3,6'). 
vayuna, established order, rule : vid- 

vfn vayunini, I, 72, 7 1 ; 189, 1 ; 

III, 5, 6; vayuna navt adhita, 
I, 144. 5*i MS, 5 ; vayfinam 
vaghatim, III, 3, 4'; vaytine, 
in the due way, III, 29, 3 s ; — 
k£K vayuna 1 , what are the objects, 

IV, 5, 13. 

vara, wish : minasab varaya, to thy 
mind's taste, 1, 76, i 1 ; a choice 
boon, I, 140, 13 ; tisr»-bhya£ 
& varam, according to the wish 
of the three (sisters), II, 5, 5 ; 
desire, II, 10, 6. 

vara, the holding back : n£ vdraya, 
he is not to be kept back, I, 

, '43, 5- ) 

varivas, wide space, I, 59, 5. 
Varuna, I, 26, 4 ; 36,4; 44, 14 ; 79, 

3; 94, "", 16; 95, 11; 98, 3; 

128,7; 141* 9; 143, 4! II, 1, 

4 ; III, 4, 2; 6; 5, 4; 14, 4; 
IV, 1,2-5; J8; 2,4; 3,5; 13, 

*; v, 3, 1; 5, 11 ; »<s, 9 . 

varfitha, shelter, I, 58, 9 ; 148, a ; 

189, 6. 
varfithya, protecting, V, 24, 1. 
vSrenya, elect, desirable, excellent, 

I, 26, 2 ; 3 ; 7, &c. 
varjfas, splendour, III, 8, 3; 22, 2 ; 

, 24, '• 
var»a, colour, I, 73, 7 J II, i, 1 2 ; 4, 

5 ; — (bright) colour, splendour, 
11,5,5; IV,5, 13;— appearance, 
I, 96, SI— race, II, 3,5'. 

vartanf, way : vartanft (Pada : var- 

tanfA), I, 140, 9*;— III, 7, 2. 
vardhana, increaser : virdbanam 

pituA, I, 140, 3*. 
vaVpas, sight, shape, I, 140, 5'; 7; 

141,3. 
varman, armour, I, 31, 15; 140, 10. 
varshi-nirni^, clothed in rain, III, 

26,5. 
vdrshish/i>a, most powerful, III, 13, 

7; 16, 3; 26,8; V, 7, 1. 
virshman, summit : varshman divlt, 

111,5,9; virshman pr/thivy£6. 

111,8,3. 
vava'ta, a favourite wife, IV, 4, 8. 
vavrS, prison, IV, 1, ij. 
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vavrf, cover, V, 19, t. 

vir, to be willing, long for, love: 
urat&6, 1, 1 2, 4 ; uratfo ujdntam, 
I, 71, 1; urata£ (read ujate?), 
I, 71, 6 J ; imnasi, I, 94, 3; 
ujatft, I, 145, 4 s ; II. 4, 3 5 
vakshi, III, 1, i'; ujantam 
ujiniA, III, 5, 7; vavaj3n&&, 

III, 20, 1 ; vavajana, III, ti, 1 ; 
iwatf, loving, IV, 3, 2 ;— anu 
vash/i, I, 127, 1 ;— abhf vash/i, 

IV, ,,8. 

vaja, heifer, II, 7, 5. 

vajfn, lord, III, 23, 3. 

vfehaz-kn'ti, the word Vasha/, 1 , 3 1 , 5. 

vas, to shine: ui^Mntim, I, 71, 1 ; 
fishuA, III, 7, 10; ritamavasran, 
IV, 2, W. 

vas, to clothe : vasishva, I, 26, 1 ; 
vasaya (Sawhita : vlsayS), 
clothe, or I clothe, I, 140, i 1 ; 
jrfyam vasana£, II, 10, 1 ; jukra' 
vasanaA, arraying themselves in 
brightness, III, 8, 9; rtuat 
vasanaA, clothed in brilliancy, 

IV, 5, 15; — pari vasanaA, III, 

», 5*- 

vas, to dwell: avasayat, he has 
made depart, III, 7, 3 ;— prdti 
avasaya£, thou hast harboured, 
III, 1, 17; — sam-vasini6, dwell- 
ing together, IV, 6, 8. 

vis, dwelling (?) : vasita i%anam, 

V, 2, 6'. 

vasatf, dwelling, I, 31, 15 ; 66, 9'. 

vasana, garment, I, 95, 7. 

vasavya, wealth, II, 9, 5'. 

vasish/£a, the highest Vasu, II, 9, 1. 

vasu, excellent : vlsvibhiA dhitf-bhiA, 
III, 13, 5' ;— wealth, treasure, 
goods, 1, 27, 5,&c. ; vkvai> vasu* 
(conj. vfjva vasti), I, 128, 6*; 
vasva& i%ati, I, 143, 4 ; vdsu 
ratna, HI, 2, 11; goods, or 
Vasus, III, 19, 2';— see vasyas. 

Vasu, ep. of Agni, I, 31, 3 ; 44, 3 ; 
45, 95 60, 4; 79, 5; 127, 1'; 
11,7, 1; III, 4, i*; 15, 3 ; 18, 
2; «9, 3 5 *«.5; IV, 5, 15; V, 
3, 10; 12 ; 6,1 ; 2; 24,2; 25, 
1 : vasuA vasfinam asi, 1 , 94, 13; 
visub vasu-bhi£, I, 143, 6; — 
pi., the Vasus, a class of gods, I, 

45, 1; 58,3; M3,'; ii>3, 4 1 ; 

III, 8, 8; 19, 2'; 20, 5; IV, 
12,6; V, 3, 8. 



vasu-davan, giver of goods, II, 6, 4. 
vasu-dhiti, dispenser of goods, I, 

128, 8. 
vasu-dhiti, place of wealth, IV, 8, 2 1 . 
vasu-pati,lordof wealth, II, 1, 11 ; 6, 

4; V, 4, 1. 
vasu-yS, desire for wealth, I, 97, 2. 
vasu-yu, desirous of goods, I, 128, 

8; III, 26, 1; V, 3,6; 25,9. 
vasuvit-tami, the greatest acquirer 

of wealth, I, 45, 7. 
vasu-jravas, renowned as Vasu (or, 

as goods), V, 24, 2. 
v£stu, daybreak : vastoA ushasaii, I, 

79, «• 
vastri, illuminator: kshap&n vasta, 

, ('. I, 7')- 

vastra, clothing, I, 26, 1. 

vasman, cloth, IV, 13, 4. 

vasyas, better things, I, 31, 18; — 
bliss, I, 141, 12 ; welfare, II, 1, 
16 ; — greater wealth, II, 9, 2 ; — 
wealthier, IV, 2, 20. 

vah, to carry: valcshi, (III, 1, i 1 ); 
havyaya v6/i>ave, I, 45, 6; III, 
29, 4 ; — abhf vakshi v£gam, III, 
15, 5*; — 8. vakshati, may he 
conduct, I, i, 2 ; & vakshat, may 
he carry hither, III, 5, 9 ; a 
vakshi, bring, III, 14, 2 ; a- 
vahantt, carrying (bliss), IV, 

Mi 3*. 

vahat, stream, III, 7, 4*. 

v£hish/£a, (horses) most ready to 
drive, IV, 13, 4; 14,4. 

vAhni, driven (on a chariot) : vihni- 
bbib devafii, 1, 44, 13' ; — carrier 
(of the gods), I, 60, 1 ; 128, 4 s ; 

in, 1,1; 5, 1; 11, 4 1 ; *<>, t 1 ;— 

carrying: vahniA SssK, I, 76, 4 1 ; 

— horse : vihnayaA, 1 1 1, 6, 2* ; — 

vdhni and vShas, (I, 127, 8'). 
vihni-tama,bestcarrier(of the gods), 

IV, 1, 4- 
va, to blow : viftaA inu vati, I, 148, 

4 ; — ava vati, he blazes down, I, 

58,5. 

va: vivisasi, thou winnest, I, 74, 9 ; 
— a-vfvisati, (who) invites, 1, 1 2, 
9 ; 58, 1 ; a-vivasasi, thou in- 
vitest, I, 31, 5 2 ; — & vivasanti, 
they seek to win. IV, ir, 5. 

v3, to weave : sawjvayanti fti sam- 
vayanti, II, 3, 6. 

vaghat, worshipper, I, 31, 14; 36, 
'3*; 58, 7 J IV, 2, 13 ; invoking, 
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Ill, 2, i ; 3, 8; 8, io; sacri- 
fice,-, HI, 3, 4 . 

va*, word, I, 79, 10. 
v%a, strength, 1, 27, 8',*; n ; 77, 
5 ; II, 1, io 1 ; 12 ; 2, 7 ; 4, 8 ; 

6, 5; III, 10, 6; 11, 9; 19, 1; 

2*1 1 ; 25, »; 3; 37. 1; 11; 29, 

9; \%isya patiA, I, 145, 1 ;— 
deed of strength, III, 12, 9; 
— booty, I, 27, 5, &c. ;— prize, 
gain, III, 2, 3 1 ; 4, &c. ; abhf 
vakshi vsfgam, III, 15, 5* ; — 
race (striving for gain, contest 
for booty), I, 27, 7 1 ; 9 ' ; 36, 

,„ 2; I". 27,75 V, 23, 1. 

V%a, pi., the Va,gas, III, 26, 4 '. 

vSga-gasbara, with booty in its belly, 
„ V, 19, 4. 

vaja-pati, lord of booty, IV, 15, 3. 

vS(ja-prasfita, bent on the prize, I, 
. 77, 4 2 . 

va^am-bhara, winning the prize, I, 
60, 5 ; winning booty, IV, 11, 4. 

va^ay, to run a race : va,jayan-iva, 
II, 8, i 1 ; — to further strength : 
va^ayanti (ti, III, 14, 3 1 ;— to 
drive forward: va^ayate, IV, 
7,11 ;— to strive for gain : va^a- 
yantt, V, 1,3; va^a-yantstfr, V, 
4,1. 

va,ja-yu, bent on victory, V, 10, 5 ; — 
eager for the race, V, 19, 3. 

vaga-vat, bestowing strength, I, 31, 
18. 

va^a-jravas, renowned for strength, 
I",2,5. 

va^a-ssttama, highest winnerof booty, 
1,78,3; HI, 12,4; V, 13, 5; 
20, i 1 . 

vifca-sati, winning of the prize, III, 
2, 7 1 . 

va.jfn, strong, II, 2, 11 ; 111,6, 1 ;— 
the strong horse, racer, I, 66, 
4 1 , &c; II 5, i«; 111,27,3'; 
4fvai> n£ va^T, III, 29, 6. 

vagina, strength, III, 20, 2. 

vftni, sound : sapta vMb, III, 1, 6' ; 

7, i 1 . 

vifta, wind, I, 79, 1 ; 148, 4 ; IV, 7, 
10; 11 ; vSttaii) arunafA, II, 1, 
6; vStasya pathyabhiA, III, 14, 
3 ; vtftasya saigaA, III, 29, 1 i s ; 
vatasya patman, V, 5, 7 ; Vata, 
the god, IV, 3, 6. 

vata-tadita, stirred by the wind, I, 
58, 4; I4«, 7-. 



vSIta-^fita, stirred or driven by the 

wind, I, 58, 4 ; 65, 8 ; 94, 10 ; 

140, 4. 
vami, happy, I, 141, 12; — pleasant 

(wealth), IV, 5, 13. 
Vayu, the god, I, 142, I2 1 ;— vayu, 

wind, V, 1 9 , 5. 
var, water, II, 4, 6 ; usn'yanam v&&- 

iva, IV, 5, 8. 
vara, treasure, I, 128, 6; V, 16, 2. 
vara, tail, II, 4, 4. 
vara»a, stubborn, I, 140, 2. 
vaYa-vat, long-tailed, I, 27, 1. 
varya, excellent wealth, treasure, I, 

26,8; 111,8,7; V,i6, 5 «; ,7, 

5 ; desirable boon, I, 58, 3 ; 

III, 21, 2 ; V, 23, 3 ; best gifts, 
„ 1, 149, 5; HI, ii,9- 

va/, to roar, low: avjbayaA, I, 31, 
4 1 ; vaviranSA, 1, 73, 6 ; vaviiire, 

11,2,2. 

vajra, lowing, I, 95, 6. 

valias, vehicle, (I, 127, 8 1 ) ; III, 

„ 11, 7'. 
vahish/Aa, which may best bring, V, 

25, 7. 
vi, to weave. See vS. 
vi, bird: ver (ti ve\6, I, 72, 9 1 ; 96, 

6«; III, 5, 5 1 ; 6; HI, 7, 7'; 

IV, 5, 8 4 ; vayai., I, 141, 8; 
vayya-iva? II, 3, 6 1 . 

vf, away from, I, 150, 2. 

vf-adhvan, straying everywhere, I, 
, Mi,7. 

vi-ush, the break of dawn, V, 3, 8. 

vf-ush/i, dawning : vf-usb/ishu, I, 44, 
3 ; 4 ; 8 ; III, 20, 1 ; ushasai, 
vi-ushrau, at the break of dawn, 
III, 15,2; IV, 1,5; i 4 , 4 . 

vl-oman, heaven : param£ vi-omani, 
I, 143, 2 ; V, 15, 2. 

vi-gaha, diver, III, 3, 5. 

vi-^akshana, far-seeing, III, 3, 10. 

vi'-/farsha»i, dwelling among all 
tribes, I, 31, 6«; 78,1; 79,12; 
, IH,2,8; 11, 1. 

vi-tetas, wise, I, 45, 2 ; II, 10, 1 ; 
2 ; IV, 5, 2 ; 7, 3. 

\ig : vevi^-6 (ti, they are affrighted, 
„ Ii M°, 3. 

vi^-van, continuing our race : sflnuA 
tanaya* vig3-va, III, 1, 23. 

vid, to find : vevidina£, acquiring 
(or, exploring?), I, 72, 4 ; avidan 
(conj. avidan), I, 72, 6 1 . 

vid, to know : yatha vide, as it is 
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known, I, 127, 4 ; vidvan, 
knowing (with gen. and ace), 
V, 1, 11 1 ;— pin veda, I, 31, 5'; 
— vf vidv&i, distinguishing, I, 

vid, knowledge: vida, I, 31, r8. 
viditha, sacrifice, I, 31, 6 2 ; 60, I s ; 
143, 7; HI, 1, i a 5 18; 3, 3; 

4.5; 8,5; 14, »*; »7,7'; IV, 

6, 2 ; tr/'tfye vidathe, II, 4, 8 1 ; 
— viditha, sacrificial ordinances, 
III, 1, 2 s ; 26, 6*; — sacrificial 
distribution, III, 28, 4 ; vidi- 
theshu ahnam, V, 3, 6 1 ;— 
assembly, II, 1, 4 s ; 16*. 

vidathya, influential in council, (I, 
31,6 s ). 

vidu£-tara£, the greatest sage, I, 31, 

14; H, 3,7- 

vidus, possessed of knowledge, I, 71, 
10 1 . 

vidmana'-apas, active in wisdom, I, 
31, i 1 . 

vi-dyut, lightning, III, 1,14 ; V, 10, 5. 

vidyut-ratha, whose chariot is light- 
ning, III, 14, t. 

vidh, to worship : vidhema, I, 36, 
2 ; vidhaULb, I, 73, 1, &c. 

vidh, vyadh, to pierce, to shoot: 
vfdhya, IV, 4, 1. 

Vidhartri, he who keeps asunder 
all things, II, 1, 3 s . 

vf-dharman, sphere, III, 2, 3 ;— dis- 
poser, V, 17, 2 l , S . 

vip, to tremble : pri vepayanti, they 
make tremble, HI, 26, 4. 

vfp, prayer, III, 3, i 1 ; 7; vipSm 
jry6tim;>hi, III, 10, 5. 

vipaA-iit, knowing prayers, III, 3, 

4'; » 6 , 9; 27. 2- 
vipanyS: vipanyaya,in thy admirable 

way, III, 28, 5; vipanyS, won- 
derfully, IV, 1, 12. 
vipanyu, full of admiring praise, III, 

10, 9. 
vipra, priest, I, 27, 9, &c. ; sapta 

vfpri&, 111,7,7; IV, 2, i 5 >. 
vi-bhaktri, distributor : vi-bhaktS, 

I, 27, 6. 
vi-bnltf, resplendent, 111,6, 7. 
vibhJt-van, resplendent, I, 58, 9 ; 59, 

7 ; 66, 2 ; 69, 9 ; 148, 1 ; 

4! 111,3,9; IV, 1, 8; 12; V, 

1, 9; 4, 2. 
vibha-vasu, rich in splendour, I, 44, 

10; III, 2, a; V, 25, 2 ; 7 1 . 



vi-bhti, mighty, I, 31, 2; 141, 9; 

III, 6, 9; V, 4, 2; 5, 9; vi- 
bhv& (duraA), I, 188, 5' ;— far- 
extending, 1, 65, 10; — spreading, 

. IV, 7, 1. 
vi-bhr/tra, widely-spread, I, 71, 3* ; 

95, 2 ; wide-ranging, II, 10, 2. 
vf-bhrish/i, shine, I, 127, 1. 
vibhva-sdh, overpowering skilful 

men, V, io, 7. 
vi-mana, measure. Ill, 3, 4 s . 
vf-yuta? IV, 7, 7'. 
vi-i%, Prince, I, 188, 5. 
virukmat, shining, I, 127, 3. 
vf-rOpa, of different shapes or forms, 

4, 6 ; —of different colour, V, 1, 

4 1 - 
VirQpa : virOpa-va>, I, 45, 3. 
vi-rok£, the bursting forth : ushasa/> 

vi-rok£, III, 5, 2. 
vivasvat, irradiating: vivasvat (conj. 

vivasvan), I, 44, i'; vivasvati 

j&kshasa, I, 96, 2 s . 
Vivasvat, N. pr., I, 31,3; 58, i',«; 

IV, 7, 4; V, 11, 3 s . 
vivasvan, the shining forth : vivasvat 

(conj. vivasvan) ushasai>, at the 
rising of the dawn, 1,44,1'. 

vfvUi, separating, V, 8, 3'. 

vfx, house, clan, tribe : vij£-vue, I, 
27, io J , &c. ; vbam n£ vijvah, 
I, 70, 4 s ; manusM \it, I, 72, 8 ; 
riigi vijam, II, 2, 8; vuSm 
kavim vijpiitim, III, 2, 10; 
puraA-eta' vuiKm matiushinim, 
III, 1 1, 5 ; yiszb martin, IV, 2, 
3*; vuib itithi-6, V, 18, 1 ; de- 
vifsaA slrvaya vija, the gods 
with all their folk, V, 26, 9. 

vi-jfkshu, a hewer, II, 1, io 3 . 

vupati, lord of the clans, I, 12, 2; 
26, 7; 27, 12; 31, 11; 60, 2; 
128,7; II, 1,8; III,2,io; 3, 
8; 13,5 5 V, 4, 3; 6,5. 

vbpdtnt, housewife, III, 29, I 4 . 

vupa', lord of clans, (I, 70, 4 s ). 

vi'jva, every one : vijSm n£ vuvaA, 
I, 70, 4 J ; vfjvam idam, this 
whole world, I, 98, 1 ; vfjve 
dev8L&, II, 3, 4'; V, 3, 1; 26,4; 
vi'jvam ft viduA, III, 29, 15 1 . 

vijvi-apsu? I, 148, i*. 

vbva-Syu, having a full life, or, in 
whom all life dwells, I, 27, 3 ; 
67,6; >o; 73,4? i28,8;vijv5- 
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3yu& (conj. vi.rva-ayoj&), I, 68, 

5 s . 
vbvi-ayus, adv., eternally (?), (I, 

68, 5'). 
vijva-kr/'sh/i, extending over all 

dominions, I, 59, 7 ; belonging 

to all races of men, III, 26, 5. 
vuva-Aarshani, dwelling among all 

tribes, I, 27, 9*; HI. »» »5J V, 

6,3 5 >4, 6; *3, 4- 
vuvi-ganya, encompassing all people, 

111,25,3. 
vLfvata£-mukha, whose face is turned 

everywhere, I, 97, 6 ; 7. 
vuvi-tfirti, all-victorious, II, 3, 8. 
vifva-thl, everywhere, I, 141,9. 
vuva-darvata, visible to all, I, 44, 

10; 146,5; V,8, 3. 
vbva-deva, accompanied by the 

Vuve deviA, I, 142, 12. 
vi»va-devya, belonging to all gods, I, 

148, 1 ; united with all the gods, 

III, 2, 5. 

vuvidha, everywhere, I, 141, 6 ; 
always, V, 8, 4. 

vbva-dhayas, possessing every re- 
freshment, I, 73, 3 ; V, 8, 1. 

vLrva-bharas, supporter of everything, 

IV, 1, 19'. 

vijva-bhlnu, all-brilliant, IV, 1, 3. 
vLrvam-inva, all-embracing, I, 76, 2 ; 

— all-enlivener, III, 20, 3. 
vi/va-rflpa, all-shaped, I, 13, io; 

assuming every shape, III, 1,7. 
viiva-vara, rich in all boons, III, 4, 

3; giver of all treasures, III, 

17, 1 ; with all goods, V, 4, 7 ; 

rich in all treasures, V, 28, 1. 
virva-vi'd, all-knowing, III, 19, 1 ; — 

omniscient, III, 29, 7; V, 4, 3. 
vijva-vedas, all-possessor, possessor 

of all wealth, I, 12, 1 ; 36, 3; 

44, 7 ; 128, 8; 143, 4; 147, 3; 

III, 20, 4; 25, 1 ; 26, 4; IV, 

8, 1. 
vLfva-srushfi, always listening, I, 

128, 1. 
Vuva-saman, V, 22, 1. 
Vijvitmitra, pi., the Vuv|niitras, III, 

1,21; 18,4. 
vijvifyu-poshas, lasting all our life, 

,1,79.9*- 
vijvaM, day by day, III, 16, 2. 
vish, to accomplish: y'mddbx, I, 27, 

to; vevishat, busy, III, 2, 

10. 



vfshuna, manifold, IV, 6, 6; — turning 

oneself from one, V, 12, 5'. 
vishu-rtipa, in manifold shapes, V, 

15, 4- 

vishtii I, 148, i 1 . 

Vfelwu, II, 1, 3 ; IV, 3, 7 ; V, 3, 3. 

vishpaj, descrier : vishpa/, 1, 189, 6 1 . 

vfshvak, in all directions, I, 36, 16 ; 
IV, 4, 2. 

vi-sara, expanse, I, 79, i 1 . 

vi-stfr, laid out: vi-stiraA, I, 140,7'. 

vi-havi, the emulating call, III, 8, 10. 

v(-hayas, far-reaching, I, 128, 6 1 ; 
whose energy expands round- 
about, IV, 1 1, 4 1 . 

vt, to accomplish, pursue, perform 
eagerly: vivSA rapamsi (rather 
viver apawxsi), I, 69, 8*; vfahi 
(hotram), I, 76, 4 ; v€b, II, 5, 
3* ; IV, 7, 8 ; — to come or 
approach eagerly, to move : 
veshi, I, 74, 4 5 189, 7; IV, 9, 
5 ; 6 ; vtb, he repairs, I, 77, 2 ; 

IV, 7, 7 5 vetu, 1,77,4; veti.I, 
141, 6; vHaye, that they may 
eagerly come or partake, I, 74, 
6; II, 2, 6'; see also vttf; — 
vihf, accept eagerly, III, 28, 3 ; 
— vyanta£, tending to, I, 127, 
5 ; vyantu, may they eagerly 
seek, III, 8, 7 ; vihf mr//ikam, 
love mercy, IV, 1, 5 ; m& veb, 
require not, IV, 3,1 3; — & ddtyam 
vivaya, he has undertaken the 
messengership, I, 71, 4'; — upa 
vetu, may he come, V, 11, 4 ; 
— pri-vita, having conceived, 
III, 29, 3 ; — prtiti vihi, accept 
eagerly, III, 21, 5. 

vi, to envelop. See vyi. 
vf, eager: vfi>, I, 143,6. 
vi/6, strong, safe, I, 127, 3 ; 5 5 IV, 

3, 14 ;— fortress, 1,71, 2. 
vi/u-gambha, with strong jaws, III, 

»9» 13. 
vita, straight, IV, 2, 1 1. 
vftf, (sacrificial) feast : vftaye, 1, 1 3, 

2; 74,4; 142, 13; III, 13,4; 

V, 26, a. 

vitl-hotra, offerer of a feast (to the 

gods), III, 24, 2 ; V, 26, 3. 
vira, hero, a manly son, I, 73, 3, &c. 
vird-pejas, adorned with heroes, IV, 

vira-vat, with valiant heroes, I, 1 2, 
11; 96,8; 111,24,5; V,4, 11. 
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viravat-tama, high bliss of valiant 

offspring, I, i, 3. 
virudh, plant, I, 67, 9 ; 141, 4 ; gar- 

bhaii vtrudhlm, II, 1, 14. 
viryJ, mighty deed, III, 12, 9; — 

heroic power, III, 25, 2. 
vri, to choose: vr/nimahe, I, 12, 1, 

&c. ; yritntk, he demands, 1, 67, 

1; — uri»46, "choosing, III, 19, 

a ; IV, 6, 3 ; chosen, IV, 6, 4 ; 

7,8. 
vri, to hold back, hinder: varate, I, 

65, 6 ; viranta, IV, 6, 6 ; avlri, 

IV, 6, 7 ; — Spa vr/'dhi, open, II, 
a, 7 ; £pa avar (ty &vat>, he has 
opened, III, 5, 1 ; apavran, they 
have uncovered, IV, 5, 8 ; apa 
vran, they disclosed, IV, a, 16; 
— ktfmam 3-vaYat, would he 
fulfil our desire, I, 143, 6; — 
pari-vrita, hidden, I, 144, a ; 
— see Orau. 

vr/kti-barhis, havingspread the sacri- 
ficial grass, I, is, 3 1 ; III, a, 5 ; 
6 i V, a 3, 3 ; — where they spread 
sacrificial grass, V, 9, a. 

vrigina, settlement, I, 60, 3*; 73, 
a* ; II, a, 1* ; 9 ; — enclosure, I, 
128, 7 ;— masc. ? I, 189, 8*. 

vrigini, wrong, dishonest, IV, 1, 17 ; 

V, 3, "J 1*1 5- 
vr/^in5-vartani, following crooked 

ways, I, 31, 6',\ 

vrifig, to trim : vriHgi, I, 14 a, 5*; — 
to turn : vrinlkti, IV, 7, 10 ; — S. 
vr/kshi, may I draw on myself, 
(I, 37, 13 s ); — pari vr/nakti, he 
spares, III, 29, 6. 

vrr'tri, foe, I, 36, 8 1 . 

vr/tra-haiha, the killing of foes, III, 
16,1. 

vrftra-hSn, slayer of foes or of 
Vritra, I, 59, 6 1 ; 74, 3; II, 1, 
11; III, ia, 4»; ao, 4». 

vr»trahan-tama, the greatest de- 
stroyer of enemies (or of 
Vr/tra), I, 78, 4. , 

vrithS, lightly, I, 58, 4 1 ;— wildly, I, 

'4°, 5- 

vr/ddhi-jo^is, mightily brilliant, V, 
16, 3. 

vr/dh, to increase, grow, &c. : var- 
dhamlnam, increasing, I, 1, 8, 
&c. ; vavr/dhasva, be magnified, 
I, 31, 18; vr/dh£, for welfare, 
prosperity, III, 3, 8 ; 6,10; IV, 



2, 18; vriddhi, grown full of, 
V, ao, a 1 ; — vaYdhanti, they 
nourish, I, 65, 4 ; — vardhaya- 
masi, we extol, I, 36, 1 1 ; var- 
dhaya gfra&, make prosper, III, 
39, 10; — vf vavr/dhe (conj. vi- 
vavr/'dhe), I, 141, 5*. 

vridh, furtherer, III, 16, a*. 

vr/dha, helper, furtherer, (III, 16, 
a") ; IV, a, 10. 

vrj'dhasinS, growing : vr/dhasanfcu, 
in the growing (plants), II, a, 5 2 . 

vr»°dha-snu, mighty, IV, 3, 3 1 . 

vr/shan, manly, bull, I, 36, 8"; io', 
&c. ; III, 39, 9' ; r/tasya vrishne, 
V, 12, i 1 ; arushasya vr/shnaA, 
, V, 12, 2*. 

Vnshan, N. pr., I, 36, io 1 . 

vrishabhS, bull (Agni), I, 31, 5, &c. ; 

1, 141, 2»; IV, 1, ,i»; ia»; V, 

2, 12'; krishn&i v/vshabh5i>, I, 

79, **. 

vrfehay : vrisha-yase, thou rushest on 
(ace.) like a bull, I, 58, 4*;— 
vrisha-yinte, they are full of 
(sexual) desire, III, 7, 9. 

vrishff, rain, II, 5, 6; 6, 5. 

v€das, property, I, 70, 10 ; 99, 1 ; 

V,3,12. 

v£di, sacrificial altar: vedi fti asy2m, 

II, 3, 4. 

vedi-sid, sitting on the sacrificial 

bed, I, 140, 1. 
v6dya, well known : rStham-iva vecl- 

yam, II, 2, 3'; — renowned, V, 

15, 1. 
vedha£-tama, best worshipper, I, 

75, »• 
vedhas, worshipper, 1, 60, 2 ; 65, 10 ; 

69, 3; ^l, i l ; 73, 10; "I, >o, 
5; 14, 1; IV, 2, 15; 20; 3, 

3 ; 16; 6, 1 ;— helpful, I, 128, 

4 (bis). 

vepas, trembling, IV, 11, 2. 
veji, vassal, IV, 3, 13. 
veshana, officiating, V, 7, 5. 
Vauvtnari, I, 59, 1-7; 98, 1-3; 

III, 2, 1 ; 11 ; 12; 3, 1; 5 ; 
10; 11; 26, 1-3; IV, 5, 1 ; 2; 
V, 27, i»; 2. 

v6liri, draught-horse, I, 144, 3. 

vya^asvat, far-embracing, II, 3, 5. 

vy&Mshtba, most capacious, II, 10, 4. 

vyithis, track, IV, 4, 3. 

vyadh, see vidh. 

vya (vl), to envelop : ava-vyayan, re- 
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moving, IV, ij, 4; — & vit4m, 
enveloped, IV, 7, 6 1 ; — p4ri- 
vita, dressed (in offerings and 
prayers?), IV, j, 2*. 

vy6man, see vi-oman. 

vra,p, to go: vavi%a, III, 1, 6; — 
abhi-vr%an, proceeding, I, 58, 
5 s ; abhivra^at-bhiib, approach- 
ing, I, 144, 5 s - 

vngi, stable, IV, 1, 15 ; V, 6, 7. 

vrata, law, I, 31, 1 ; a ; 12 ; 65, 3 ; 
6 9> 7 5 II, 8, 3; III, 3, 9; 4, 
7 5 6,5! 7.7; IV, 13. a; vratst. 
dhruva", I, 36. 5 1 ; II, 5, 4; 
daivyani vrata, I, 70, 2;— 4nu 
vratam, according to his will, I, 
128, 1;— duty, I, 144, 1. 

vrata-psf, guardian of the law, I, 31, 
10; III, 4, 7 ; V, 2, 8 8 

vra/i: m&gy&yasa/>j£ms?im%.vriksh\, 
may I not fall as a victim to the 
curse of my better, I, 27, 13 2 ; 
vrik»3sa£, hewn, III, 8, 7. 

vrit, host, IV, 1, 16 2 . 

vrfta, host : vratam-vratam, III, 
26, 6. 

vrldh : vradhanta, they have boasted, 
„ V, 6, 7. 

vradhan-tama, most powerful, I, 
150, 3. 

vri/, finger: d4/a vriiab, I, 144, 5'. 

sums, to recite : 4/amsan, I, 67, 4 ; 
man ma /amsi, II, 4, 8 ; — to 
teach: r/t4m simsantaJb, III, 

, 4,7- 

jimsa, curse, I, 27, 1 3* ; 94, 8 ; III, 
1 8, 2 ; ja»jsat agh2t, from evil 
spell, I, 128,5; — praise, I, 141, 
6* ; 11 ; jamse nWmun, III, 16, 
4 ; ubliSt j&msa, IV, 4, 14 1 ; 
ja»jsam ay6A, IV, 6, 1 I s ; V,3,4 2 . 

/ak, to be able: /akn4vama, I, 27, 
13 ; /akema yamam, I, 73, to 1 ; 
II, 5, i 4 ; III, 27, 3 ; jakema 
sam-fdham, I, 94, 3 ; — to help 
to: /agdhi (with gen.), II, 2, 
12; III,i6,6; /agdhi svastaye, 

t V,.7,5. 

/4kti, skill : /4kti, I, 31, 18. 

/agm4, mighty, I, 143. 8. 

/a/ft-vat, full of power, III, 21, 4. 

/at4, hundred : /at2 ka. vim/atim ka., 
V, 27, 2'. 

/at4-atnian, endowed with hundred- 
fold life, I, 149, 3. 



jatadavan, giver of a hundred (buHs), 
V, 27, 6. 

/ati-dhara, with a hundred rills, III, 
26, 9. 

/at4-val/a, with a hundred branches, 
111,8, 11. 

/ata-seya, attainment of hundred- 
fold blessings, III, 18, 3. 

/at4-hima, living a hundred winters, 

II, 1, 11. 

jata-hima, pi., a hundred winters, I, 

73,9- 

jatfn, hundredfold, I, 31, 10; II, a, 
9 ; /atinibhi£, with his hundred- 
fold blessings, I, 59, 7. 

/4tru, enemy : /4trum a-dabhuA, III, 
16, 2 4 . 

/atru-y4t, being at enmity, V, 4, 5 ; 
28,3. 

/ad, to be glorious : /a/adr£, 1,141,9. 

/apb4, hoof, V, 6, 7. 

/am, to toil (esp. in performing 
worship) : /a/amani, who has 
toiled hard, I, 141,10; 142,2 ; 

III, 18, 4; IV, 2, 9; 13; 
a/amish/Aaii, III, 29, 16; 4/a- 
mish/a, he toiled, V, 2, 7. 

jam, bliss, luck : /am \6b, with luck 

and weal, 1, 189, 2 ; III, 17, 3 ; 

18,4; IV, 12, 5; /4mna£/ota, 

111,13,6; /4m kr/dhi, IV, 1,3 ; 

/4m asti, he satisfies, V, 7, 9 ; 

/4m hr/'d6, V, 11, 5. 
/amiy, to toil : jam-ay6, III, 1, 1. 
/4mi, toiling, (sacrificial) work : 

/4myi, II, 1,9'; /4myai (read 

/4mysU> ?), IV, 3, 4 1 . 
/amitr/, the sacrificial butcher, or 

slaughterer, (I, 13, 12 1 ) ; II, 3, 

10; III, 4, 10. 
/am-gay4, bringing happiness to our 

home, II, 1, 6. 
j4m-tama, most agreeable, beneficial, 

blissful, I, 76, i 1 ; 77, 2; 128, 

7 ; HI, 13, 4- 
£4mbara, I, 59, 6. 
/am-bhu, refreshing, 1, 65, 5 ; bringing 

luck, III, 17, 5. 
/ayfi, reposing, I, 31, a. 
/arani, fault (?), I, 31, 16'. 
/ar4d, autumn : tisra7> jar4da£, I, 

72,3- 
/4ru, weapon, IV, 3, 7. 
/4rdha, host, I, 71, 8"; IV, 1, la 1 ,'; 

/4rdhaya marutam, IV, 3, 8. 
/4rdhas, host : /4rdhaA mSrutam, I, 
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i*7, 6; H, i, 6; IV, 6, io; 

marutam jardha£, II, 3, 3; 

nartfm jardhai>, 11,1,5*; ^rdhaA 

divyatn, III, 19, 4; — jardhaA, 

m. or n.? IV, 1, 12',*. 
jarman, shelter, protection, 1, 58, 8, 

&c. ; jarmani syam, III, 15, 1 ; 

iiibidra jarma, III, is, 5 1 . 
jarma-sad, sitting under shelter, I, 

, 73, 3- 

■rarya, arrow, I, 148, 4. 

jivas, strength, might, power : javasa 
(conj. j&vasai/), I, 27, 2 1 , &c; 
j&vasaA jushmi'»a£ pStiA, 1, 145, 
1 ; javasaA pate, V, 6, 9. 

j&vish/Aa, most powerful, I, 77, 4 ; 
mightiest, I, 127, 11. 

jajvat : jajvata tana, constantly, I, 
26, 6 1 ; /Irvattfr, constant, I, 27, 
7 ; £anaya jajvate, all people, I, 
36, 19; ji/vataA, many, 1,72, 1'. 

j&rvat-tamam, for ever, III, 1, 23. 

jasti, hymn, praise, IV, 3, 3; 15. 

ja, to sharpen, further: ji/'hi, III, 
16, 3 1 ; »4, 5 1 ; •'"'•'•te, V, 2, 9; 
9, 5 ;— ati jfjite, I, 36, 16 ;— ni- 
jfshat, he stirs up, IV, 2, 7'. 

jakl, powerful, V, 15, 2'. 

Sata-vaneya, N. pr., I, 59, 7. 

jas, to teach, instruct : juasuA, III, 
1, 2; IV, 2, 12; — anu-jishfa, 
instructed, V, 2, 8 ; — pri jassi, 
thou inst rudest, I, 31, 14 ; pra- 
jasat, commanding, I, 95, 3. 

s3s, command, 1, 68, 9. 

jasana, command, III, 7, 5. 

jasani, teacher, I, 31, 11. 

jasus, command, instruction, I, 60, 

2; 73, 1. 

jfcya, governable, I, 189, 7*. 

jikvan,plur., locks of flames, 1, 141,8'. 

jiksh, to help one to, to favour with 
a thing (gen.) : jfksha, I, 27, 
5; III, 19, 3 ; yih te jlkshlt, 
who does service to thee, 1, 
68, 6 1 . 

jikshu, rich in favours: jiksh6/> 
(conj. .tikslio), III, 19, 3 1 . 

jiti-pr/sh/M, white-backed, III, 7, i 1 . 

jfmi-vat, powerful (?), I, 141, 13'. 

jirina? II, 10, 3'. 

jiva, kind, bounteous, gracious, 
blessed: I, 31, 1 ; 79, 2; 143, 
8; III, 1, 9; »9I IV, 10, 8; 
n, 6; V, 24, 1. 

suu, the young one : pasu£ na tuvz, 



like a pregnant cow, (I, 65, to 1 ) ; 

young calf, 1, 96, 5 1 ; the young 

child "(Agni), I, 140, 3; 145, 3; 

V, 9, 3 ; a foal, III, 1, 4 ; div46 

jfjum, (Soma) the child of 

heaven, IV, 15, 6*. 
jftu-mati, the mother of the young 

child, I, 140, io 1 . 
sfjvan (?), young : paj(L6 n£ jirvsL, I, 

. , 6s > IO '- 
jira, sharp, III, 9, 8. 

jukrf, bright, 1, 12, 12, &c; — bright- 
ness: jukrg vasanaA, III, 8, 9. 

jukrS-varna, whose colour is bright, 
I, 140, 1 ; 143, 7. 

jukra-jo&s, brightly shining, II, 2, 3. 

jui, to shine forth, flame up : j64asva, 

1, 36, 9 ; jujukvan, flaming, I, 
69, 1 ; ;u£ayanta£, the re- 
splendent ones, 1, 147, 1 ; juju- 
icxnk, I, 149, 4 ; Am nai soka, 
III, 13, 6; isoiat, III, 29, 14; 
ju&idhyai,IV, 2, i'; — to kindle: 
juAintaJb agnfm, IV, 2, 17 ; — 
apa na* jdjuiat agham, driving 
away evil with thy light, I, 97, 
1-8 ; — jiuugdhf & rayfm, shine 
upon us with wealth, I, 97, 1 ; — 
vf j6suJ&nab, flaming. III, 15, 1. 

idk, flash : juM-juii, flash by flash, 
III, 4, 1. 

siii, brilliant, bright, I, 31, 17, &c. ; 
V, 7, 8 1 ; AMm stiiayaib, I, 72, 
3 1 ; jdii ft (for juiim'ft?), IV, 

2, 16'. 

jhii-gmman, whose birth is bright, 

t I, Hi, 7- 

juJi-^-ihva, pure-tongued, II, 9, 1. 
j<Ui-dant, with brilliant teeth, V, 7,7. 
j6ii-pejas, brightly adorned, 1, 144, 1. 
jujti-prat'ika, whose face is bright, I, 

143,6. 
juii-bhrajas, brightly resplendent, I, 

, 79, 1. 
jWi-varna, brilliant-coloured, V, 2,3. 
Stmab-skpa, V, 2, 7. 
junam, prosperously, IV, 3, 1 1. 
jubh,to adorn, beautify: sumbhanti, 

V, 10, 4 1 ; 22,4. 
jubh, a triumphal procession, I, 127, 

6; 111,26,4*. 
jubham-ya', going in triumph, IV, 

3, 6«- 

jubliri, beautiful, III, 26, 2. 
jurudh, gift, I, 72, 7". 
.rush, see jvas. 
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jushka, dry (wood), I, 68, 3. 
jushma, roaring, IV, 10, 4 ; — power, 

V. 10, 4; 16, 3. 
jushmfn, mighty, powerful, I, 145, 

1: III, 16, 3; V, 10,4. 
jushmin-tama, strongest, I, 127, 9. 
jfira, mighty, I, 70, 11 ; — hero, IV, 

3, 15. 
jura-sati, strife of heroes : j(ira-sara, 

I,3i,6. 
jflshi, song of praise, III, 7, 6. 
jr/nga, horn, III, 8, 10; V, 2, 9. 
jr/ftgfn, horned animal, III, 8, 10. 
jr/dh : jardha, show thy prowess, V, 

28, 3. 
seva, a kind friend, I, 58, 6 ; 69, 4 ; 

73, 2; — friendship, III, 7, 5. 
^-vridha, joy-furthering, III, 16, 2. 
jesha, offspring, V, 12, 6. 
;6ka, flame, IV, 6, 5. 
soiib-kerd, whose hair is flame, I, 

45, 6; 127, 2; III, 14, 1 ; 17, 

1 ! »7, 4 ; V, 8, 2. 
joiishtba., brightest, V, 24, 4. 
jo>tishmat, flaming, II, 4, 7. 
.roll's, splendour, flame, 1, 12, 12, &c. 
stut, to drip down : jiotanti, III, 1, 

„ 8; 21,2; 455. 
jyava, dark: jyaVim (conj. jyavii?), 

I, 71, i'; jyavg, the two tawny 

horses, II, to, 2. 
jyetS, reddish, I, 71, 4. 
jyen4, hawk, IV, 6, 10. 
jyent, the reddish whiteone, 1, 1 40, 9'. 
jrath, to let loose : jurathat, I, 128, 

6 ; — v( j'unthab, release from, 

IV, ,2,4. 
jram : jajramanaii, toiling, IV, 12, 2. 
jramayu, wearying oneself, I, 72, 2. 
jravayat-pati, who brings renown to 

his lord, V, 25, 5'. 
jravas, glory, renown, I, 31, 7, &c. ; 

/ravase, I, 73, 5*. 
jravasya, glorious, II, 10, 1. 
jravasyit, aspiring to renown, I, 

128, 1. 
jravasya', desire of glory, I, 128, 6; 

M9, 5- 

/ravasyu, glorious, V, 9, 2. 

jravSyya, glorious, celebrated, I, 27, 
8; 31,5; V, 20, 1. 

jra, seem. 

jri, to rest, abide : asi jrit&Jb, I, 75, 
3 ; III, 9, 3 ; /wriyani, dwelling 
here and there, V, 1 1, 6 ; — a/ret, 
he has spread forth, established, 



III, 14, 1; 19, 2; — to send: 
flrdhvim ajret, he has sent up- 
wards, IV, 6,2; 13,2; 14, 2 ; 
ajret, he has sent, V, 1, 12 ; 28, 
1 ; — 6t srayasva, rise up, III, 8, 
2 ; — with vi, to open (intr.) : vf 
j ray ant 3m, 1, 1 3, 6 ; 142,6; II, 
3, 5 ; vi jrayadhvam, V, 5, 5. 

jri, to cook : jri»4n, 1, 68, i 1 ; /ijrft£, 
he has ripened, I, 149, 2; jri- 
nishe, thou warmest, V, 6, 9. 

sr\, splendour, beauty, glory, I, 72, 
io 1 , &c. ; /rfyam vasana£, II, 
10,1; jriy6,gloriously,IV,5,i5. 

jru, to hear : jrudhi, I, 26, 5, &c. ; 
jruvat (conj. sruvat), it melts 
away, I, 127, 3* ; jr6shamanai>, 
hearing, III, 8, 10 ; — vi irin- 
vire, they are renowned, IV, 

8, 6. 

jrtiti, glory, II, 2, 7. 

jrut-karna, with attentive ears, 1, 44, 

, 13; 45,7- 

jrutya, glorious, I, 36, 12. 

■rrush/i, obedience, I, 67, i* ; 111,9, 
8 ; — hearing, readiness to hear, 
1,69, 7; II, 3,9; 9,4- 

/rush/i-vin, ready to listen, hearing, 
I, 45, 2 ; III, 27, 2 ;— obedient, 

I, 127, 9- 
jreni-jas, in rows, III, 8, 9. 
jvas, to hiss : jvasiti ap-su, I, 65, 9 ; 

— abhi-svas&n, panting, I, 140, 

5 ;— Irushibi&b, aspiring after, I, 

147, 1; IV, 2, 14; 16. 
jvisivat, mightily breathing, I, 140, 

10. 
jvatri, power (?), I, 31, 4*. 
jvanti? I, 145, 4*. 
jvetd, white (horse?), I, 66,6';- 

jvetSm gzgnax&m, who had been 

born white (Agni), III, 1, 4. 
A'vaitreyi, V, 19, 3'. 

samyit-vira, with a succession of 

valiant men, II, 4, 8. 
samvatsari, year: samvatsarfi, after 

a year, I, 140, a*. 
s&kman, company: sakman (Ioc.), I, 

31, 6\ 
sa-kshita, dwelling together, 1, 140, 3. 
sikhi, friend, I, 31. 1; 75, 4 ; III, 

9, i'; sikha sakhye, I, 26, 3; 
III, 18, 1; sikhl 'sikhyu6 ni- 
mi'shi rdkshaminife, I, 72, 5' ; 
guhisikhi-bhiA, III, 1,9 s . 
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sakhi-yAt, wishing to be a friend, I, 
128, 1. 

sakhya, friendship, I, 26, 5 ; 71, 10; 
94,1-14; 111,9,3 5 IV, 10,8. 

sagh, to sustain : asaghno£, I, 31, 3. 

sai (saji), to be united with, ac- 
company: siiasva na£, stay with 
us, I, 1, 9; satese, II, 1, 3; 
sajiire, II, 1, 13;— to attend, 
worship: saiante, I, 59, 6 ; sa- 
/fanta, 1, 73, 4 ; saiantam, I, 9ft, 
3 ; — to follow : saiante, 1, 60, 
2 ; sisakshi, I, 73, 8;— to hold, 
cling, adhere: sisakti, I, 66, 2; 
sa£ate (Icritva), I, 145, 2 ; sa- 
iante, III, 13, 2 ; sajiata, III, 
16, 2 ; — saifanta, they have at- 
tained, V, 17, 5 1 ; — anu saiate 
vartanfa, she follows her ways, 
I, 140, 9*;— apa satire, they 
turn away to encounter, V, 20, 
a ; — abhi saiante, go towards, I, 
71, 7 1 ; — a sfUyam, whom men 
should attach to themselves, I, 
140, 3. 

sa-/*anas, graciously united, 1, 1 27, 1 1. 

sa>a, together with : sail san, being 
attached, I, 71, 4 ; — III, 13, 2 ; 

IV - 5» "»• „ , 

sa-^atyl, relationship, II, 1, 5*. 

sa-£i'tvan : sa-j-i'tvlnl, united con- 
querors, III, 12, 4. 

sa-£ush, united with : sa-gdb, I, 44, 
2; 14. 

sa-£6sha, unanimous, concordant, I, 
65, 2 ; 72, 6. 

sa-^oshas, in concord with, unani- 
mous, III, 4, 8 ; 8, 8; 20, 1 ; 

22, 4! IV, 5.1; v »4. 4; 21,3; 

23. 3- 

sawr^nita-rupa, of familiar form, I, 

69, 9- 

sittri, sitting down, III, 17, 5. 
sit-pat i, lord of beings, II, 1, 4; — 

a good lord, V, 25, 6 ; 27, 1. 
satya, true, truthful, I, 1, 5 ; 73, 2 ; 

79, 1 5 98, 3 ; kr/avdn satySt, I, 

70, 8 ; satyam, true (fulfilment), 
IV, 1, 18;— satyam, verily, I, 1, 
6 ; — efficacious, I, 67, 5 ; — real, 
IV, 1, 10. 

satya-girvlhas, truly carried by pray- 
ers as by a vehicle, I, 127, 8 1 . 

satyi-tara, highly truthful, I, 76, 5 ; 
III,4,io. 

satyi-titi, truth, IV, 4, 14. 



satyi-dharman, whose ordinances 

are true, I, 12, 7. 
satya-manman, truthful, I, 73, 2. 
satya-ya^-, truly sacrificing, IV, 3, r. 
satya-vai, truth-speaking, III, 26,9. 
satyi-jushma, truly strong, I, 59, 4 ; 

IV, n, 4. 
satrap altogether, 1, 71,9; — together: 

satrft inbranii, I, 72, 1. 
satra-saha, always conquering, I, 

79,7- 

sitvan, warrior, 1, 140, 9 ; IV, 13, 2 s . 

sad, to sit : upa sidan, they rever- 
entially approached, I, 72, 5; — 
pari-sadantai>, besieging, IV, 2, 

17*. 

sidana, (priestly) seat, I, 31, 17; — 
seat, abode, I, 95, 8 ; 96, 7. 

sa-drij, of like appearance, I, 94, 7. 

sadman, seat, I, 67, 10; the (sacri- 
ficial) seat, I, 73, 1 ; IV, 1, 8 ; 
9, 3; V, 23, 3. 

sady££-artha, immediately success- 
ful, I, 60, 1. 

sadyas, instantly, I. 27, 6, &c. ; 
quickly, I, 71,9. 

sadhani-tva, companionship, IV, 1, 9. 

sa-dhanf, companion : sa-dhanyai, 
IV, 4, 14. 

sadlia-ma'd, rejoicing, V, 20, 4. 

sadha-miKdya, sharing in rejoicings, 

IV, 3, 4- 
sadh£-stuti, song of praise, V, 18, 5'. 
sadha-stha, abode, II, 9, 3 ; III, 6, 

4; 7» 4; ", 8; 23, 1 ; 25, 5; 

apiKm sadhi-sthe, I, 149, 4; II, 
4, 2 ; trf sadha-stha, III, 20, 2. 

sadhryadi, together, IV, 4, 12. 

san, to win : sanema, I, 73, 5 ; 189, 
8 ; sanishyan, sanishyanta£, de- 
sirous of winning, III, 2, 3'; 
4; 13, 2 ; sanishamahe, III, 11, 
9 ; sasa-vtra, having obtained, 
III,22,i; sasa-viK/wsaA, success- 
ful, IV, 8, 6; sanishanta, they 
were successful, V, 12, 4 ; — 
see also si. 

sana, old, I, (27, 13'); 95, 10; III, 
1, 6 ; 20. 

sanakSt, from of old, III, 29, 14. 

sanatl, from of old, II, 3, 6 ; III, 

3, i- 
sanaya, ancient, III, 20, 4. 
sanara, united with strong men, I, 

96, 8'. 
sana-jruta, old-renowned, III, 1 1, 4. 
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sana-g-fi, inciting from old, 1, 141, 5'. 

sanf, efficient, I, 27, 4 ; — sanf, gain : 
sanaye, I, 31, 8 ; sanfm go h, the 
acquiring of the cow, III, 1, 
23 ; sanim yat6, V, 27, 4. 

sanitW, a gainer, winner: sdnita, I, 
17,9 5 36,J3; sanituA.V, 12, 3. 

sa-ni/a, dwelling in the same nest, 
I, 69, 6; 71, 1. 

sanutar, far, V, 2, 4. 

sanemi, entirely, IV, 10, 7. 

santya (voc.), good, I, 36, 2 ; 45, 5 ; 

9; 111,21, 3. 

sap, to serve, worship : rita sapantaii, 
I, 67, 8 ; 68, 4 ; sapema, IV, 4, 
9; sapami, V, 12, 2; sipati 
(Pada : sa£ pati), V, 12, 6'; — 
to attach oneself: sapanta, V, 

sapatni, the two wives, III, 1, 10* ; 

6, 4. 
sapary, to worship, do service: 

saparyati, I, 12, 8; saparySmi 

prayasa, I, 58, 7 s ; saparyan, I, 

72, 3 a ; saparyataA, I, 144, 4; 

saparyema saparyavaA, II, 6, 3 ; 

saparyata, III, 9, 8 ; V, 14, 5 ; 

25, 4; asaparyan, III, 9, 9; 

saparyantaA, V, 2j, 3; — g sa- 

paryan, IV, 12, 2 ; — vi saparyan, 

I, 70, 10. 
saparyu, devoted servant, II, 6, 3. 
sapti-gihva, seven-tongued, 111,6,2*. 
sapti-dhatu, consisting of seven 

elements, IV, 5. 6*. 
saptin, seven : sapta g uhvi.li, I, 58, 

7;yahvi2>, I, 71, 7; 72,8'; III, 

1, 4 1 ; rajmayaA, II, 5, 2 1 ; vSntb, 

III, 1, 6"; 7, i 1 ; hotrfcii, III, 
4, 5*; pr/kshffeaA, III, 4, 7 1 ; 
vi'praA, III, 7, 7; IV, 2, 15'; 
hotn'-bhiA, III, 10, 4 1 ; priyasaA, ' 

IV, 1, 12; dhflima-bhiA, IV, 7, 
S l ; ritnl, V, 1, 5 ;— tn'A sapti, 
I, 72, 6 l ; IV, 1, i6\ 

sapti-rajmi, having seven rays (or 
reins), I, 146, i 1 . 

saptS-jiva : sapta-jivasu, read : sapti 
jivtfsu, I, 141, a 3 . 

sap'.aVirshan, seven-headed,! II, 5, 5'. 

sapti-hotr/, the god of the seven 
Hotrif, III, (10, 4 1 ); 29, 14. 

sapti, racer: atyam na saptim, III, 
22, i 1 . 

sapr£tha£-tama, most widely ex- 
tended, I, 45, 7*; most widely- 



sounding, I, 75, i 1 ; most wide- 
reaching, I, 94, 13. 

sa-prithas, widely extended : jaYma 
sa-pritha£, a big shelter, 1, 142, 
5;— V, 13, 4- 

sabai>-dugha, juice-yielding, 1 1 1, 6, 4*. 

sibandhu, bound in kinship, III, t, 
10. 

sa-bifdh, pressing: sa-ba'dhaii %. ka- 
kruA, 111,27,6'. 

sa-ba'dhas, urgent, V, 10, 6. 

sabhS-vat, with (brilliant) assemblies, 
IV, 2, 5. 

sim, together : yajasaA sam h( pflr- 
vtt, many glorious ones have 
come together, III, 1, 11*. 

sama, every, V, 24, 3. 

samid, contest : tveshiA samit-su, I, 
66, 6 ; 70, 11. 

sd-manas, one-minded, V, 3, 2. 

samana', alike, IV, 5, 7. 

s&m-antam, in the neighbourhood 
of, V, 1, 11. 

sa-manyu, concordant, IV, 1, 1. 

samaya, through the midst, I, 73, 6. 

sa-marya, assembly, III, 8, 5 ; — con- 
test, V, 3, 6. 

samana, companion, I, 69, 8' ; — 
common, I, 127, 8, &c. ; sama- 
n£m aYtham, I, 144, 3*. 

sam-iti, meeting, I, 95, 8. 

sam-ithd, battle, I, 73, 5 ; — assembly, 
III, 1, 12. 

sam-fdh, log of wood, fuel, 1, 95, 1 1 : 
II, 6,i ; III, 1, 2; 10, 3; IV, 
4, IS! V, 1, 1 ; 4, 4; 6, 4 s ; 
tisriA sam-i'dhai", III, 2, 9; 
samft-samit, log by log, III, 

4, ;'• 

samudra, ocean, I, 71, 7 ; 95, 3'. 
s4m-/vti, battle, 1 , 3 1 , 6 : — onslaught, 

I, 127, 3*; V, 7, 2'. 
sim-okas, dwelling together, 1, 144, 4. 
sam-gamana, assembler, I, 96, 6. 
sam-tarutra, victorious, III, 1, 19. 
sam-dm, the shine (of the sun), I, 

66, 1 ;— appearance, aspect, II, 

1, 12; III, 5, 2; IV, 1, 6; 

6, 6. 
sam-dr/sh/i, aspect, 1, 144, 7 ; II, 4, 

4; IV, 10, 5. 
sam-bhu^a, enjoyment, (II, 1, 4'). 
sam-mi/la, united, III, 26, 4*. 
samyaS*, turned towards each other: 

sanviW fti sam-Uf, I, 69, 1 ; 96, 

5 2 ; 11,3,6; III.i, 7 ';-united: 
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sam-Ufa, III, 29, 13; sam- 

ya»iam, V, 7, 1. 
sam-y&t: ksh£pa6 sam-y£ta£, on 

continuous nights, II, 2, 2 s . 
sam-ra^, the Sovereign, I, 188, 5; 

III, 10, 1. 
sam-r%at, king: sam-r%antam, I, 

27, 1. 
sam-vat, space, V, 15, 3. 
sam-sdd, companionship, I, 94, 1 ; — 

assembly, IV, 1, 8. 
sam-sti'r, laid together: sam-sti'raA 

vi-stfrai>, I, 140, 7 1 . 
sam-sthi, abode, V, 3, 8. 
sam-h&t, a compact mass, III, 1, 7. 
sayavan, accompanying, I, 44, 13. 
s£-yoni, having the same origin, III, 

I, 6. 

sarany, to speed: saranyan, III, 1, to. 

sa-r£tham, on one chariot with, I, 

71, 6 s ; III, 4, 11; 6, 9; V, 

II, 2. 
Sarima, I, 72, 8. 

Sarasvatt, N. of a goddess, I, 13. 9'; 

142,9; 188, 8; II,i, ii l ,»; 3, 

8; III, 4, 8; V, 5, 8;-N. of 

a river, III, 23, 4. 
saYiman, swift course, III, 29, 1 1 2 . 
s&rga, rush : vfrasya sarga£, III, 29, 

n*; — the letting loose, IV, 3,12. 
saYga-pratakta, urged forward, I, 

65, 6. 
sarpi£-asuti, drinking butter, II, 7, 

6; V, 7, 9; ai, 2. 
sarpi's, butter, I, 127, 1 ; V, 6, 9. 
sarvi-tati, health and wealth, I, 94, 

15. 
sivana, libation, III, 1, 20; tr/ti'ye 

savane, III, 28, 5 ; ma'dhyandine 

savane, III, 28, 4. 
sd-vayas, of the same age, I, 144, 

3 1 ; 4- 
Savitr/, I, 36, 13; 44,8; 73,2; 95, 

7 l ; H,i,7; 111,20,5; IV, 6, 

2; 13, 2; 14, 2. 
saj/t, see sa>. 

saiiit, hindrance, III, 9, 4 1 . 
sasi, herbs, III, 5, 6*; IV, 5, 7 1 ; 

7,7*; V, 21,4 s . 
sasahf, victorious, III, 16, 4. 
sasni, victorious, III, 15, 5. 
sa-sriit, flawing, I, 141, 1. 
sah, to overcome, be victorious : 

sahvan, III, 11, 6 ; sahasva, III, 

24, 1 ; asahanta, III, 29, 9 ; 

sasaTia, V, 25, 6 ; — abhi sasdhat, 



it may prevail, V, 23, 1 ;— nii>- 
s£hamanai>, conquering, I, 127, 
3 ;— pra-sikshat, victorious, IV, 
12, 1. 

sahaA-k/v'ta, produced by strength, 
1,45, 9 5 HI, 27, 10; V, 8, 1. 

sahaA-^a, strength-begotten, I, 58, 1. 

saha£-vridh, augmenter of strength, 
I, 36, 2; III, 10,9. 

sahan-tama, mightiest, I, 127, 9. 

sahantya, conqueror, I, 27, 8. 

sihamana, victorious, IV, 6, 10. 

s&has, strength: sanasa£ yaho fti, 
I, 26, io 1 ; 74, 5 1 ; 79, 4 ; sflno 
(ti s^hasaA, I, 58, 8; 127, 1 ; 
143, t ; III,i,8; 11,4; 24,3; 
25,5; 28, 3; 5; IV, 2, 2; 11, 
6 ;„ V, 3, 9 ; 4, 8 ; sahasa ,jaya- 
mana£, I, 96, i 1 ; sdhasaA yilab 
gini, I, 141, 1 ; sahasa£ yuvan, 
O young (son) of strength, I, 
141, 10; sdhasaA putr£6, II, 7, 
6; III, 14, 1 ; 4; 6; 16, 5 ; 
»8, 4: V, 3, 1; 6; 4, 6; 11, 
6 ; — sAhaA, (Agni our) strength, 

I, 36, 18; — sihasl, strongly, I, 
98, 2 ;— might, power, 1, 1 27, 9 ; 
10 ; V, 1, 8 ; devasya sahasa, V, 
3, 10; abhi'-mati sihaA dadh£, 
V, 23, 4 1 ; — violence, V, 12, 2. 

sahasani, mighty, strong, I, 189, 8 ; 

II, 10, 6 ; V, 25, 9. 

sahasa- vat, mighty, strong, 1, 189, 5 ; 

III, 1, 32; V, 20, 4. 
sahasin, strong, IV, 11, 1. 
sahasya, strong, I, 147, 5 ; II, 2, 1 1 ; 

V, 22, 4. 
sahasra, thousand: sahasrani jatsJ 
dlia, II, 1, 8 ; sahasrat yu~p.it, 
V, 2, 7 ; diji-bhib sahasraiA, V, 

27, 1*. 

sahasra-akshi, thousand-eyed, I, 79, 
12. 

sahasra-^it, conqueror of thousand- 
fold wealth, I, 188, 1 ; V, 26, 6. 

sahasram-bharl, bringing thousand- 
fold gain, II, 9, 1. 

sahasra-retas, with thousandfold 
sperm, IV, 5, 3. 

sahasra-vat, thousandfold, III, 13, 7. 

sahasra-vaba, with a thousand 
branches, III, 8, 11. 

sabasra-vira, blessing with a thousand 
men, I, 188, 4 1 . 

sahlsra-.rr/nga, witha thousand horns, 
V, ., 8. 
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sahasra-sa', a winner of thousandfold 
bliss, I, 188, 3. 

sahasra-sa'tama, the greatest winner 
of thousandfold wealth, III, 
1 3, 6. 

sabasnn, thousandfold, I, 31, 10; 
188, 2; 11,3,7- 

sShasvat, mighty, strong, I, 97, 5 ; 
127, 10; 189,4; 111,14,3; 4; 
V, 7, 1 ; 9, 7 ; 23, 2. 

sShiyas, mightier, I, 71, 4. 

sahflti, joint invocation, I, 45, 10. 

sahvat, strong, I, 58, 5. 

sa : si'sasantai>, wishing to acquire, 
I, 146, 4. 

s3 : anava-syantai artham, never 
losing their object, IV, 13, 3; — 
vi syatu, may he pour forth, I, 
142, 10 ; pra-£&n vi syatu, may 
he deliver a son, II, 3, 9 ; vi 
syasva, send forth, III, 4, 9 ; 
vi sahi, disclose, IV, 11, 2. 

siti, acquirement (of wealth), suc- 
cess, I, 36, 17 ; 143, 6 ; V, 5, 

4 ; 9i 7- 

stttu, womb, mother (?), IV, 6, 7'. 

sadh, to prosper (intr.) : sadhati, I, 
94,2; — sifdhatematwfr, the prayer 
goes straight to him, 1, 141, i*; 
stfdhan, straightway, III, 1, 
17 ; — to prosper (tr.), further: 
sadhdya, I, 94, 3 ; pra-taram 
sadhaya, I, 94, 4 ; sadhan, I, 
96, i ; — to accomplish, perform: 
sadhayantl dhi'yam, II, 3, 8; 
sSdhan, III, 1, 18 ; 5, 3. 

sadhat-ish/i, accomplishing the obla- 
tions, III, 2, 5 ; 3, 6. 

sSdhana, performer : ya^nlsya (vidd- 

thasya) sSdhanam, 1,44, 1 1 ; III, 

. 3, 3 ; 27, a ; 8 ;— giver, V, 20, 3. 

sadhishfAa, best, I, 58, 1. 

sadhu, good, 1,67, 2 ; — going straight 
(to his aim), 1, 70, 1 1 ; straight- 
forward, I, 77, 3 ; III, 18, 1;— 
real, IV, 10, 2 ; efficacious, V, 

>,7- 
sadhu-ya', straightway, V, 11, 4. 
sanasf, successful, winning (booty), 

I, 75. 2; IV, 15,6. 
sanu, ridge, 1, 1 28, 3 ; diva7> nd sanu, 

I, 58, 2 ; £dhi sanushu trishu, 

II, 3, 7 ;— surface, I, 146, 2 ;— 
top, III, 5, 3. 

saman, song : r/tasya saman, I, 147, 
i 4 ; — the Saman, IV, 5, 3. 



sa'm-ra.g-ya, sovereignty, I, 141, 13. 
sarathi, charioteer (Agni), 1, 144, 3*. 
sarasvati, beings belonging to Saras- 

vatf, III, 4, 8. 
Saha-devyd, Sahadeva's son, IV, 1 5, 

7-10. 
siwha, lion, I, 95, 5 ; III, 9, 4; 11 ; 

26. 5 ; V, 15, 3. 
sit, wing (of an army): sfiau, I, 

95.7*. 
si(n)i : nf-siktam, poured down, I, 

71, 8 ; — pari-sikta, poured, IV, 
1, 19. 

sita, bound : padi sitSm, IV, 1 a, 6. 

sidh, to scare away : sedhati, I, 79, 
12. 

sidhra, successful, 1, 142, 8 ; effective, 
V, 13,*. 

sfndhu, river, stream, I, 27, 6 ; 72, 
»o ; 73. 6; 97, 8; 99, 1 ; 143, 
3 1 M*,, 4*5 HI, 5, 4; V, 4, 9; 
gzmi/b sindhtinam, I, 65, 7 ; pi., 
the Rivers, I, 140, 13; — the 
river Sindhu, I, 44, 1 2 1 ; 94, 16 ; 
95, ««; 98, 3; V, 11, 5 ; sin- 
dhuA nS kshodai,, I, 65, 6 1 ; 10. 

sima, self, 1,95, 7 s ; 145, 2". 

siv, see syfl. 

su, to bear. See sfi. 

su, to press Soma: sunvatlfr, I, 94, 
8 ; sunavSma, 1,99, 1 ; sunvatfi, 

1, 141, 10; V, 26, 5; s6mam 
sutam, III, 22, 1. 

su-agnf, possessed of a good Agni 
(lire) : su-agnaya£, I, 26, 7 ; 8 
(bis). 

su-a&i, fleet, IV, 6,9. 

su-adhvari, best performer of wor- 
ship, I, 44, 8; 127,1; II, 2,8; 
111,2,8; 9,8; V, 9, 3; 28,5; 
— receiving good sacrifices, I, 
45, i 1 ; — ya^-ne su-adhvar£, at 
' the decorous service of the 
sacrifice, I, 142, 5 ; — splendid 
worship, III, 6, 6; 29, 12 ; V, 
17, 1. 

su-anlka, with beautiful face, II, r, 
8 ; IV, 6, 6. 

su-apatyd, with good offspring, I, 

72, 9»; 11,2,12; 4, 8; 9,5;— 
blessed with offspring, III, 3,7 ; 
consisting in offspring, III, 16, 
1 ; — good offspring, III, 19, 3. 

su-apas, good worker, IV, 2, 19 ; V, 

2, 11. 

su-apasySC, great skill, III, 3, 11. 
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su-apika, most skilful, IV, 3, a*. 

su-antfs, endowed with beautiful 
light, II, 3, a. 

su-artha, pursuing a good aim, I, 95, 
1 ; — well-employed, 1, 141, 11. 

su-avas, giving good help, V, 8, a. 

su-inra, with good horses, IV, a, 
4 ; — rich in horses, IV, 4, 8 ; 10. 

su-ifvya, abundance in horses, II, 
1,5; III, a6, 3. 

su-adhT, of a good mind, kind, well- 
wisbing, I, 67, a; 70, 4 «; 71, 
8 ; — with good intentions, 1, 73, 
8 J IV, 3, 4 ; — full of pious 
thoughts, III, 8, 4 ; — longing, 
V, 14, 6. 

su-abhu, truly helpful: riye' su- 
Sbhuram, V, 6, 3*. 

su-tfca, whose mouth is beautiful, IV, 
6,8. 

su-Shuta, best receiver of offerings, 
I, 44, 4 ; 6 ; III, a7, 5. 

su-ukt£, well-spoken (prayer), I, 36, 
1 5 7o, 5 ; II, 6, a. 

su-upayanS, easy of access, I, 1, 9. 

su-karman, well performing the acts 
(of worship), IV, a, 17. 

su-k?rtf, beautiful praise, I, 60, 3 ; — 
glory, V, 10, 4. 

su-krit, well-doing : su-knte sukrit- 
taraA, I, 31, 4; righteous, I, 
j 28, 6; who has done good 
deeds, 1, 147, 3*; virtuous, well- 
doer, IV, 13, 1 ; V, 4, 8; 11. 

su-kriti, good works, III, 29, 8. 

su-ketu, bright, III, 7, 10. 

su-krdtu, highly wise, I, ia, 1 ; 128, 
4; III, 1, aa ; IV, 4, n; V, 
n, a; ao, 4; 35, 9;— full of 
good-will, I, 141, 11; 144, 7; 

IH, 3, 7- 
sukratu-yg, high wisdom, I, 31, 3. 
su-kshitf, with fine dwellings, V, 6, 8. 
su-kshetriya', desire for rich fields, 

I, 97, a. 
su-khS, easy-going, V, 5, 3. 
sukhd-tama, easy-moving : sukhi- 

tame (r£the), I, 13, 4. 
su-gS, a good path, I, 94, 9 ; — going 

well, 1,94, »• 
sugltu-yS, desire for a free path, I, 

97, a- 

su-girhapatyi, with a good house- 
hold. V, 4, a 1 . 

su-fuidrft, resplendent, I, 74, 6 ; IV, 
a, 19 5 v , 6, 5 ; 9- 

[46] I 



su-tetana, through thy kindness, I, 

79,9*; benignantly, I, 127, 11. 

sh-gaU, well born, I, 65, 4 ; 72, 3 1 ; 

II, 1, 15; 2, 11; 6, 2; III,i5, 
a; 23, 3 5 V, 6, 3; 21,2. 

su-jfihva, with beautiful tongue(s), I, 

13, 8; 14a, 4. 
su-gQrnt, glowing, IV, 6, 3. 
su-#y6tis, rich in light, III, ao, 1. 
suti, the pressed (Soma), III, 13, 

1; 3. 
sutii-vat, rich in pressed (Soma), III, 

, as, 4- 
suta-soma, having pressed Soma, I, 

44, 8; 45, 8; 14a, 1 ; IV, 3, 13. 
su-tuka, quick, I, 149, 5. 
su-d&nsas, endowed with wonderful 

power, II, 3, 3. 
su-daksha, highly dexterous, II, 9, 

1; 111,4,9 5 a3, a; V, 11, 1. 
sudaoa-tara, more visible, 1, 137, 5*. 
su-dfmu, giving good rain, 1, 44, 14 ; 

45, 10; 141,9; HI, a<S, »5 5? 
a9, 7 ; — blessed with good rain, 

IV, 4, 7- 

su-davan, good giver, I, 76, 3. 
su-dfna, auspicious day, IV, 4, 6 ; 7. 
sudina-tvd, auspiciousness of . days, 

III, 8, 5 ; sudina-tve' innim, 
HI, 33, 4. 

su-diditi, with fine splendour, III, 

9, i*. 
su-ditf, resplendent, III, a, 13 ; 17, 

4 ; 37, 10; V, 35, s ;— glorious 

splendour, V, 8, 4. 
sudftgha, flowing with plenty, II, 3, 

6 ; su-dugha* usr&&, IV, 1,13. 
su-drw, full of beauty, III, 17, 4 ; 

V, 3. 4 l . 

su-drotka, beautiful to behold, V, 
4, a. 

sudr/jika-rflpa, with his shape beauti- 
ful to behold, IV, 5, 15. 

su-dev£, a friend of the gods, I, 74, 5. 

su-d6gha, rich in milk, III, 15, 6. 

su-dyut, brilliant, I, 140, 1 ; 143, 3. 

su-dyumni, splendid, III, 19, 3. 

su-dy6tman, brilliant, I, 141, 13 ; 
II, 4, «• 

su-dravutas, possessor of beautiful 
wealth, I, 94, 15. 

su-dhita, well-composed (prayer), I, 
140, 11 ; — blissful gift, III, 11, 
8 ; — well-preserved, III, 33, 1 ; 
lying safe, III, 29, 2 ; — well- 
ordered, IV, 3,10; — well-placed, 
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IV, 6, 3 ; well-established, IV, 
6,7 s ; V, 3,3. 

su-dhf, wise, IV, 2, 14. 

su-dbur. well-harnessed: raylft su- 
dhuraA, I, 73, io" ; hart fti su- 
dhura, well-yoked, V, 37, 3. 

suni£-m£th, skilful rubbing, III, 29, 
12. 

su-nidh!(, skilful establishing, III, 
39, 12. 

su-ntthi, the best leader, II, 8, 2 ; 
III, 8, 8. 

su-patha, good path, I, 189, 1. 

su-pare£, beautifully-winged, 1, 79, a. 

su-pini, with graceful hands, 1 , 7 1 , 9 1 . 

su-putri, with noble sons, III, 4,11. 

su-pQta, well-clarified, V, it, 1. 

su-p&as, wearing beautiful orna- 
ments, 1, 1 3, 7 ; 142,7'; 1 88, 6. 

supra-ayani, easily passable, 11,3,5; 

V, 5, 5- 
supra-avya, ready, I, 60, 1. 
su-pritika, whose face is beautiful, 

Ii 94, 7! 143, 3 5 HI, 29, 5; 
V, 5, «. 
su-pr4turti, gloriously advancing, 

III, 9. 1. 
su-pranfti, a good guide, I, 73, 1 ; 

III. 1, 16; 15,4; IV, 3,13. 
su-prayas, receiver of good offerings, 

II, 2, 1 ; 4, 1. 

su-bandhu, well-allied, III, 1, 3. 

su-barhfs, possessor of good sacri- 
ficial grass, I, 74, 5. 

su-bhiga, blessed, I, 36, 6 ; III, 1, 
4! »3; 9, «*; '*, <»; 18, 5; 

IV, 1, 6 ; 4, 7 ; V, 8, 3. 
su-bhara, rich in gain, II, 3, 4 ; 9. 
sfi-bhr/'ta, well kept, II, 1, 12. 
su-makha, martial, IV, 3, 7 ; 14 1 . 
su-m£t, together, I, 142, 7*; — see 

sumat-yfitba. 

su-matf, favour, I, 31, 18, &c. ; III, 
4, 1* ; V, 27, 3 1 ; kindness : su- 
matf, IV, 1, 2». 

sumdt-yfitha, together with the herd : 
sumlt-yfltham (conj. for su- 
mit yfttham), V, 2, 4'. 

sumdt-ratha, on his chariot, III, 3, 9. 

su-manas, gracious, kind-hearted, I, 
36, 2, &c. ;— joyous, IV, 4, 9. 

su-manman, rich in good thoughts, 

III, 3, 12. 

su-mahas, very great, IV, n, 2. 
su-miti, skilful erection, III, 8, 3. 
su~mr»/ik£, merciful, IV, 1, 20 ; 3, 3. 



su-m6ka, well-established, 1, 146, 3 1 ; 

III,6,ie*; 15,5'; IV, 6, 3. 
su-medhas, wise, II, 3, 1 ; III, 15, 5. 
sumna, blessing, III, 2, 5; 3, 3;— 

favour, grace, V, 3, 10 ; 24, 4 ; 

— pleasant, III, 14, 4. 
sumna-yu, desirous of favour, I, 79, 

jo; 111,37, 1; V, 8, 7. 
su-ya^, excellent sacrificer, V, 8, 3. 
su-y%^&, skilled in sacrifice, III, 

17, 1. 
su-yama, well-manageable, III, 7, 3 ; 

(4 4 ) I V, 38, ,«. 
su-yavasa, good pasture : suyavafa- 

iva, conj. for svasya-iva, II, 4, 4 1 . 
su-ySmi, easily directing, III, 7, 9'. 
su-y%, well-yoked, IV, 14, 3. 
su-r&na, joyous, III, 3, 9; 39, 14. 
su-ratha, with good chariot : su- 

rathasya (conj. su-ratha asya), 

III, 14, 7 1 J— IV, 3, 4 ;— rich in 

chariots, IV, 4, 8. 
surabhf, sweet-smelling, V, 1, 6. 
su-rSdhas, rich in wealth, IV, 2, 4 ; 

5,4- 
su-rukm£, adorned with gold, I, 

188, 6. 
su-rfii, with beautiful splendour, II, 

*»4; in. a, 5; 7, 5; »5, <s; 
iv, 2, n. 

su-r6tas, fertile, III, 1, 16. 
su-virias, full of fine splendour, I, 

95. i- 
su-vSi, adorned with fine speech, 

III, i, 19; — well-spoken, III, 
7, 10. 

su-v&ias, fine-voiced, I, 188, 7. 
su-v&as, well-clothed, III, 8, 4 ; 

IV, 3, 2. 

suvita, welfare, I, 141, 12 ; 189, 3; 
11,2,6; 111,2, 13; IV, 14,3; 

V, 11, 1. 

su-viditra, bounteous, II, 1, 8 ; 9, 6. 
su-vfra, rich in heroes, in valiant 

men, I, 31, 10; II, 1,16; 3,4; 

5; 4, 9L ln i '9, 9;— giving 

valiant offspring, III, 8, 2. 
su-vfrya, abundance in heroes, bliss 

of valiant offspring, I, 36, 6 ; 

17, &c. ; I, 127, ii 1 ; — host of 

heroes, III, 16, 4. 
su-vriktf, praised with beautiful 

praise, II, 4, i 1 ; — beautiful 

prayer, or praise, III, 3, 9 ; V, 

35, 3 l . 
su-v6da, easily to be found, IV, 7, 6. 
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siwlmsa, kind-spoken, I, 44, 6. 
siwarman, well-protecting, III, 15, 

1 ; V, 8, 2. 
siwasti, best praise, III, 26, 6. 
siwipra, strong-jawed, V, 22, 4'. 
su-juvi, fine child, I, 65, 4. 
siweva, propitious, I, 37, 3 ; kind, 

gracious, II, 1, 9; III, 39, 5; 

IV, 4, 13; V, 15, 1. 
stw6ka, with pure splendour, 1, 70, 1 . 
su-jrl", in great beauty, III, 3, 5. 
sti-samjita, well-sharpened, V, 19, 5. 
su-sanitr;. best gainer, III, 18, 5. 
su-sa»»dr»j, beautiful to behold, I, 

M3, 3. 

su-samiddlia, well-kindled, I, 1 3, 1 ; 

V, 5, 1. 

su-sarofdh, good fuel, V, 8, 7. 
su-sff, well-bearing, V, 7, 8. 
sti-sflta, well-born, II, 10, 3. 
su-stuta, highly praised, V, 37,- 2. 
su-stutf, rich in perfect praise, III, 

«9» 3- 
su-hava, easy to invoke, readily 

hearing (our) call, I, 58, 6 ; III, 

6,8; 15, 1 ; IV, 1,5. 
su-havfs, offering good oblations, IV, 

su-havyi, giver of good oblations, I, 

74.5- 
su-hiranyi, rich in gold, IV, 4, 10. 
sfl, to give birth: suvate fti, ih-y 

give birth, V, i, 4 ; — asfita, V, 2, 

* ; 7, 8. 
stt, a progenitor, 1, 146, 5. 
sGktA, see su-uktd. 
sfid, to further: sGdayat, I, 71, 8; 

susfldaA, I, 73, 8; — to shape: 

asOdayanta, I, 72, 3; — to make 

ready: susfklati, I, 142, 11*; V, 

5, 2 ;— sfidayati, III, 4, 10; — 

sGdaya, accomplish, IV, 4, 14; 

— sfldaySti pra, may he make 

ready, II, 3, 10. 
sfinu, son, I, 1, 9, &c; I, 59, 4 1 ; 

III, 1, 12 1 ; sOno fti sabasa£, I, 

58,8; 127, 1; III, 1,8; 11,4; 

nftya£ sGn&6, I, 66, i 1 . 
sfinu-mat, rich in sons, III, 24, 5. 
sGnrita-vat, rich in loveliness, 1, 59,7. 
stfra,Sun, I, 71,9; 141,13; M9, 35 

III, 15, 2. 
sfirf, the rich man, liberal lord or 

patron, I, 31,7, &c. ; 1,73. 5 1 ; 

141,8 s . 
sflrya, the sun, or Sun, I, 59, 3 ; 98, 

I 



1; 146, 4*; III, 14, 4; IV, 1, 
«7; 13, 1-4; >4» a," V, 1, 
4 ; 4, 4; karanam sflryasya, III, 
5, 5 ; rojtane 1 sflryasya, III, 22, 
3 ; divi suryam-iva a^dram, V, 
27, 6. 

sr», to run: sasrinib, I, 149, 2; 
sasr/vibnsam-iva, III, 9, 5 ; — 
pr£ sarsrate fti, they go forth, 
1 1 1, 7, 1 ; pri sisrate, they stream 
forward,V,i , 1 ; pra-sarsranasya, 
advancing, V, 12, 6 ; — vf sasrub, 
they have broken through with 
their floods, I, 73, 6. 

srig, to let loose: sena-iva sr/shrS, 
like an army that is sent for- 
ward. I, 66, 7 ; 143, 5 1 ; sn^t 
didyum asmai, he shot an arrow 
at him. I, 71, 5 ; srUhtSb, 1,72, 
10 ; — ava sriga, let go, I, 13, 1 1; 
ava-snfpan, letting go (the sacri- 
ficial food to the gods), I, 142, 
11; II, 3, 10; ma" ava srigzb, 
do not deliver, I, 189, 5 ; — upa 
sriga, yield up, I, 188, 10 ; upa- 
sri£&nti, they pour out, II, 1, 
16 ;— vf srigi, emit, I, 36, 9 ;— 
sim nab sriga,, let us be united, 
I, 31, 18; III, 16, 6. 

SriHgaya, son of Devavata, I V, 1 5, 4'. 

srini, sickle : srinyl, I, 58, 4*. 

sr/prd, mighty (:), III, 18, 5'. 

sripr4-danu, bestower of mighty 
rain (?), I, 96, f. 

sena, army, 1, 66, 7; sena-iva sr/sh/if, 

, 1, M3, 5 1 - 
sotri, presser (of Soma), IV, 3, 3. 
s6ma, Soma, (juice), I, 44, 14 ; 45, 
10; 99, i 1 ; III, 12, 3; 22, 1 ; 
29, 16; somasya tavasam, III, 

I, i 1 ; s6ma\b, IV, 14, 4 ; V, 27, 
5 1 ; — Soma, the god, I, 65, 10; 

II, 8, 6. 

s6ma-ahuta, fed with Soma, 1, 94, 14. 
S6maka, Sahadeva's son, IV, 15, 9. 
s6ma-pati, lord of Soma (Indra), I, 

76, 3. 
s6ma-piti, drinking of Soma : s6ma- 

pftaye, I, 44, 9. 
soma-peya, drink of Soma, I, 45, 9 ; 

III, 25, 4. 

somya, one who offers Soma, I, 
31, 16. 

saubhaga, prosperity, delight, happi- 
ness, I, 36, 17 ; III, 8, 2 ; 3; 
11; 15,4; 16, 1; V, 28, 3. 

i 2 
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saubhaga-tvi, happiness, I, 94, 16. 

saumanasi, graciousness, 1, 76, 2 ; 
kindness, III, 1, 21. 

skambhi, pillar, IV, 13, 5. 

stan, to thunder : stan&yan, I, 58, 2 ; 
140, 5 ; stanayanti abhrtf, I, 79, 
2 ; pn£ stanayanti, IV, 10, 4. 

stabhu-ydmana, firmly fixed, III, 

7, 4- 
sta(m)bh, to uphold : tastambha, I, 

6 7> 5;— fit astambhit, he has 

upheld, III, 5, 10 ; — upa stabha- 

yat, he supports, IV, 5, 1 ; 

stabhSyat upa dyim, he has 

reared ... up to the sky, IV, 6, 2. 
stayam, stealthily : upa stayam iarati, 

conj., (I, 145, 4*)- 
stu, to praise : stivanaA, praised, I, 

12, n; 31, 8, &c. 
stubh : pra-stubhanlA, incited by 

shouting, IV, 3, 12. 
stubhvan, uttering (sacred) shouts, 

I, 66, 4. 
stri, to strew : strwiita, I, 13, 5 ; 

str»ian&ai> barhf£, I, 142, 5. 
Stri, star : pipeja mfkam stribhii&, I, 

68, 10; dyauA nastri-bhi£, II, 

», 5 5 IV, 7, 3. 
steni, thief, V, 3, 11. 
stoki, drop, III, ai, 1-5. 
stotri, praiser, I, 58, 8 ; II, 1, 16 ; 

HI, 5, »• 

stoma, praise, song of praise, I, 12, 
12, &c. ; stomaiA (conj. st6- 
mam), IV, 10, i 8 . 

st6mavahas, (I, 127, 8 1 ). 

stha, to stand: QrdhvaZ, tfsh/Aa, I, 
36, 13; — abhf tishtta, set thy 
foot on, V, 28, 3 ; — '& tasthuA, 
they have assumed, I, 72, 9*; — 
fipa sthat, he has approached, 
I, 68, 1 ; see upa-sthayam ; — 
pra-sthiti, ready, III, 4, 4'; — 
abhf pr4 asthat, he gains ad- 
vantage, I, 74, 8 1 ; — with vf, to 
spread : vf tish/Aate, I, 58, 4 ; 
vf tastbe, I, 72, 9 ; vf asthat, I, 
65, 8 ; 141, 7 ; vf asthiran, they 
are scattered, I, 94, 1 1 ; vf 
tish/Aase, V, 8, 7. 

sthatfi, what stands : sthat 6,6 kari- 
tham, what is movable and im- 
movable, I, 58, 5' ; 68, i J ; 70, 

7* J (7 *,«')• 
sthatri, that which stands : sthatam 
/taratham, I, 70, 3 ; what re- 



mains steadfast: sthatrfn, I, 

7*, 6*. 
sthiri, solid: sthir^ iit anna 1 , IV, 

7, 10. 
sthuni, a column : sthtfna-iva upa- 

mft, I, 59, 1*. 
snihiti ? I, 74, 2*. 
sneliiti, (I, 74, 2»). 
splr, spy, IV, 4, 3; — observer: 

spajam vf/vasya gigatah, IV, 

'3, 3- 

sparhi, desirable, lovely, I, 31, 14; 
II, 1, 12; IV, 1,6; 7; 12. 

spW: aspar fty aspaA, thou bast 
freed, V, 15, 5 ; — ava sprrdhi, 
protect, V, 3, 9. 

sprit, to touch : spmanti, I, 36, 3. 

spr»haydt-varj»a, having the appear- 
ance of one eagerly striving, II, 

10, 5. 

sphatf, increase, I, 188, 9. 

sphur, to sparkle : pr&i sphura, IV, 

3, '4- 

smit-fidhnt, with full udders, 1, 73, 6. 

smi, to smile, laugh : smiyamanabhUi, 

I> 79> 2 * > smijamanaJb (dyauA), 

11, 4, 6 s ; smayete fti, III, 

4, 6. 

syfl : syfltam, well-stitched, I, 3 1, 15. 
syona-kr«t, making comfortable, I, 

3i. 15- 
syona-.»T, comfortably resting, I, 

73. i*- 
sravat, river : sravata£ sapti yahvW, 

1,71,7- 
sravatba, streaming, III, 1, 7. 
sridh : asredhantaA, without fail, 

III, 29, 9. 
srfdh, failure, I, 36, 7 ; III, 9, 4 ; 

10, 7. 

sru, to flow : sruvat (conj. for jru- 

vat), it melts away, I, 127, 3*. 
srfiji, sacrificial ladle, I, 144, 1 ; V, 

M,3; aif 2- 
sr6tas, stream, I, 95, 10'. 
sv& : tanva/6 krmvata svA7>, I, 72, 5* ; 

svasya-iva, conj. suyavasa-iva, 

11, 4, 4 1 - 

svab-dns, of sun-like aspect, I, 44, 

9; III, 2, 14; V, 26,2. 
sviifc-nara, the solar hero, II, 2, 1 ; — 

realm of the Sun, V, 18, 4. 
svLfr-vat, together with the sun, I, 

59,4; V, 2, 11. 
sva£-vfd, finding the sun, I, 96, 4 ; 

UI,3,5; «o; 26,1. 
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sva-gfirta, delightful by their own 

nature, I, 140, 13. 
svi-^enya, noble by his own nature, 

V, 7, 5- 

svi-tavat, self-strong, IV, a, 6. 

svad, to taste: svadante, II, 1, 14 ; 
asvadayat, II, 4, 7 ; — to make 
relishable, savoury : sisvadat, I, 
188, 10; svada, III, 14,7. 

sv£-dharman, following his own 
ordinances, III, 21, 3. 

svadhS, inherent power: svadhtfbhiA, 
by one's self, by the power of 
his own nature, I, 95, 4 ; III, 
26, 8 ; svadhiyi, according to 
their wont, II, 3, 8 ; III, 4, 7 ; 
by himself, III, 17, 5 ; by his 
own power, IV, 1 3, 5 ; — svadhSA 
adhayat, he drank the draughts, 

I, »44, »*• 
svadhg-vat, self-dependent, I, 36, 1 2 ; 

M4, 7; 147, »; HI, ao, 3; IV, 

5,2; 10, 6; 12, 3; V, 3, 2; 5; 

moving according to one's wont, 

I, 95, ''» moving by his own 

strength, I, 95, 4. 
sva-dhiti, axe, III, 2, 10; 8, 6 ; 11 ; 

V, 7, 8». 
svan, to resound : svanit, II, 4, 6. 
svana, noise, I, 94, 11. 
sva-paty£, a man's own dominion : 

sva-patyani (conj. for su-apat- 

yani), I, 72, 9'. 
svayaj&Mara, highly brilliant by 

oneself, V, 17, 2*,*. 
svi-yajas, endowed with his own 

splendour, I, 95, 2 ; 5 ; 9. 
sva-yu, free, II, 4, 7. 
svar, sun, or Sun : suVai> nd sam-drik, 

I, 66, 1; svaA drufke, I, 66, 

io"; 69, 10; svaA (loc.), I, 70, 

8' ; 9 1 ; svifr vividuA, I, 71, 2 ; 

sva£ ni, I, 148, 1 ; II, 2, 7 ; 8 ; 

10; 8,4; svifr mahat, III, 2, 7; 

sure, IV, 3, 8 : £vf£ svaA abha- 

vat, IV, 3, n* ; suYa£ vaYnena, 

IV, 5, 13 ; sv&& ni gy6tU>, IV, 
10, 3 1 ; avindat g&b apaA svaA, 

V, .4, 4 1 - 
sva-i%, king, I, 36, 7. 
sva-i%ya, royalty, II, 8, 5 s . 
svaru, sacrificial post, III, 8, 6 1 ; 9 ; 

10; IV, 6, 3. 
svarnr/, sun-hero : svarnai (?), (I, 

7°, 9 1 )- 
svartha, see su-artha. 



svisara, fold, II, 2, 2. 
svisr/, sister, I, 65, 7; II, 5, 6 1 ; 
svisSraA, I, 71, i a ; tisiii, II, 

5, 5»; da/a, III, 29, 13 s ; dvi'A 
pdd>a, IV, 6, 8 1 ; apasi svisrinhn, 
III,i,3*; 11. 

svasti, happiness, welfare, 1, 1, 9, &c. ; 
svastf-bhiA, safely, I, 189, 2 ; — 
with welfare, happily, II, 9, 6; 
IV, 11,6; V, 4, 11. 

svadana, sweetener, V, 7, 6. 

svadu-kshidman, having sweet food, 

„ I, 3', »5- 

svadman, sweetness, I, 69, 3 1 . 

svlni, roaring, V, 2, 10; 25, 8; — 
thundering, V, 10, 5. 

svani'n, tumultuous, III, 26, 5. 

svftha, the wordSv&ha, 1, 13, 13; III, 
4, 1 1 ; V, 5, 1 1 ; svalii havyam 
kartana, pronounce the Svaha 
over the offering, I, 142, 12. 

svaTi^-kr/'ta, (offerings) over which 
the Sviha has been pronounced, 

1, 142, 13; II, 3, "• 
svftha-kr/'ti, pronouncing Sv&ha, I, 

188, 11. 
svid, to sweat : sisvidiniL6, IV, 2, 6. 
svlda, sweat, V, 7, 5. 

haossi, swan, I, 65, 9 ; III, 8, 9. 

han, to kill, slay: hawsi, I, 31. 6; 
^•(ghlmsataii, I, 36, 15 ; ahan 
(without an object), 1, 69, 8 1 ; — 
vf gihi, smite, I, 36, 16. 

liar: haryamana, longed for, III, 

6, 4 ; — pr£ti harya, accept 
graciously, I, 144, 7 ; prati 
haryai>, thou acceptest, V, 2, 1 1. 

niri, golden, 1, 95, 1:— bay horse, 
fallow steed : hkri-bhyam, I, 
76,3; IV, 15,7*; hart fti, IV, 
15,8; V, 27, 2. 

han-kesa, whose hair is golden, III, 

2, 13. 

harft, pi., the golden horses, IV, 6, 
9 1 ; harfta£ saptS yahvfe, the 
seven young fallow mares, IV, 

13, ^• 
biri-vrata, whose every law is golden, 

HI, 3, 5 1 . 
haryata, delightful, III, 5, 3. 
hava, invocation, I, 45, 3. 
havi£-£dya, eating the oblation, V, 

1, »; 4,4- 
haviA-kr/t, preparer of the sacrificial 
food, I, 13,3. 
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haviA-da 1 , giver of offerings, IV, 3, 7'. 

havf£-pati, master of sacrificial food, 
I, 13, 8. 

havU>- vith, bearer of oblations, 1 , 7 3 , 7 . 

havfs, sacrificial food, I, 12, 10, &c. 

havi'shmat, rich in sacrificial food, 
offering sacrificial food, I, 12, 
9, &c. ; I, ia8, 2*. 

haviman, invocation, I, 12, 3. 

havya, to be proclaimed : bhaga& nd 
havyai, I, 144, J*;— to be in- 
voked, 111,5, 3; v , >7, 4- 

havyd, sacrificial food : havyaya 
v6/Aave, I, 45, 6 ;— I, 74. 4, &c. 

havyd-dati, giver of offerings, III, 
3, 8 ; — gift of offerings, IV, 8, 
5 5 V, 26, 4. 

havya-vSh, bearer of oblations, 
carrier of offerings, I, 12, 2; 
6; 44, 8; 67, 3; 128, 8; III, 
2, »; 5. «o; «°, 9; u, *; 17, 
4 ; 27, 5 ; 29, 7 ; iv, 8, i ; v, 4, 
a ; 6, 5 ; 28, 5. 

havya-vifhana, carrier of oblations, 
I, 36, 10; 44,2; 5; V, 8, 6; 
11,4; 25, 4 ; 28, 6 ; dev£bhya£ 
havya-vahana, III, 9, 6'. 

haskartri. producing joy, IV, 7, 3. 

hi, to give (up to) : ^ahlti, I, 95, 7. 

hi : ut-£ihani/>, flying up, V, 1, 1. 

hi, to incite, stir up : hinvatu, I, 27, 
11; hinuhi, I, 143,4; hinvanti, 
I, 144, 5 ; hiyani, driven for- 
ward, II, 4, 4 ; hinvl, he speeds 
along, IV, 7, 11; hinvire, they 
drive forward, V, 6, 6 ; — sam 
ahema (conj. for sam mahema), 
we have sent forward, I, 94, 1 . 

hiti-mitra, who has made himself 
(valiant) friends, I, 73, 3*. 

hiranya, gold, IV, 10, 6. 

hfra»ya-ka»a, golden-haired, 1, 79, 1. 

hfranya-danta, gold-toothed, V, 3, 3. 

hiranyaya, golden : hiranydyt iti, I, 
144, 6. 

hfraaya-ratha, with the golden 
chariot, IV, 1, 8. 

hfranya-rtipa, golden-coloured, IV, 

3, I; 

hiri-jipra, with golden jaws, II, 3, 5 1 . 

hfri-jmaxru, golden-bearded, V, 7, 7. 

hu, to offer, sacrifice : hfiyate, I, 26, 

6, &c; *uhure, II, 9, 3 ;— 



2-hutaA, worshipped by offer- 
ings, into whom offerings are 
poured, I, 36, 8, &c; II, 7, 4'; 
5 ; III, 34, 3, &c. ; a-£ubvlna£, 
receiving libations, I, 188, 3 ; 
SLgnhota, with Ace, make offer- 
ings in, III, 9, 8. 

hurls, on a crooked way, IV, 3, 13. 

hr/, to take: vi-haran, spreading out, 
IV, 13,4. 

hr»,to be angry : hr/'»!yamlna£, V, 2, 8 . 

hr/d, heart, mind, I, 60, 3, &c. 

hr/di-spr«, touching the heart, IV, 
10, 1*. 

hr/sh : harshat, joyous, 1, 137, 6; — 
ut-harsh&yanti, they delight, V, 

, 27,5. 

hnshivat, joyful, I, 137, 6. 

heVas, anger, I, 94, i3»; IV, 1, 4. 

hemya'-vat, well-impelled, IV, 2, 8 1 . 

heshd-kratu, hot-spirited, III, 26,5*. 

h6tr», the Hotr/ priest, I, 1, 1; 5, 
&c; 1,94, 6; II, 9,1; III, 17, 
5 ; hottri dafvyl, I, 13, 8 1 ; 
142,8; 188,7; II, 3, 7; HI, 
4, 7 > V, 5, 7 ; — saptS h6tn'-bhi£, 
III, 10, 4. 

hotri-vurya, election as Hotr;, I, 

3«>3- 

hotr/-s4dana, the Hotrfs seat, 1 1, 9, r. 

hotri, service of a HotW, the HotW*s 
office, I, 76, 4 ; II, », 2 ; III, 
17, 3 ; sapta hotrani, III, 4, 5*. 

hotra-vaTijCarrier of offerings, V,s6,7. 

h6trl, oblation, I, 36, 7 ; II, 3, 8 ;— 
H6trl BhaVat?, I, 143, 9'; II, 
1, 11 1 ; — the HoWs work, wor- 
ship, IV, 3, io 1 . 

hotrl-vld, knowing the art of sacri- 
ficial libations, V, 8, 3. 

hru, see hvri. 

hvSras, tricks, V, 30, 3. 

hvlri, serpent (?), I, 141, 7'; hvare 
(conj. hvaram), II, 3, 4 1 . 

hvlryd? V, 9, 4'. 

hvri : upa hvaYate, he slinks away, 
1,141,1';— hrunlnlfr? (IV, 4 ,i f ). 

hve, to call, invoke : huvema, 1, 137, 
3 1 ; \hi huve (read ih5 hve ?), 
Ill, 30, 5' ;— v4hnL& IstC 3 huv£, 
I, 7^, 4, V ;— vi-hviyimahe, we 
call (thee) in emulation (with 
other people), I, 36, 13*. 
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io> 3 x 9» °4> 9 • 

22, 10 ... . 132, 156 64, 14 

24,9 251 66,2. 

26, 10 . . . . 86 66, 4 . 

27, 10 ... . 3*7 *9> 3 • 
29, 4. . . . , 71 69,5. 
30,7 *57 7o,7. 

31, 8 4 7°, 1° 

32, 14 ... . 73 7i, « • 
33,4 l6 ' 7i,3. 

33, 14 ... . 408 7'» 4' 

34, 2 3»6 72 . 

34,3 6 9 72,5. 

34,6 28,272 73,8. 

34, 9 a6 9 76, 5 • 

34, 10 ... . 112 80, 4. 

37,3 3<>5 81,5. 

37, 13 ... . 173 84, 18 

38, 13 ... . 195 88,3. 

43,7 57 89,1. 

44,4 axx 89,10 

47,1 44 92,3- 

48,9 359 93,8. 

48, 10 ... . 40 95, * • 

5i,3 »43 95,3- 

51,8 183 95,9- 

52, 1 286 95, 10 
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60, 1 331 100, 7 
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HO 
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18 

303 
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I, 102, I . 








122 


I, 164, 6 .... 62 




102, 8 








257 


164, 35 . 






66 




104,4 








3H 


164, 51 






"7, M4, 


250 


105,3 








78 


166, 2 . 






58 




105, 12 








152, 162 


166, 11 






294 




1°5, »4 








156 


166, 12 . 






84 




>°9, 3 








121, 122 


167, 4 . 






374 




109,4 • 








150 


168,6 








312 




111, 1 








«5 


'69,5 








265 




112, 15 








35 


171, 1 . 








112 




113. « 








124 


171,2 . 








53 




"3.3 








168 


171,6 . 








112 




"3, «S 








359 


»73, 1 








177 




115,1 








338 


173,6 








184 




116,1 








7 


179, 1 • 








81 




116,4 








312 


184,2 








155 




116,5 








»34 


184, 4 • 
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116,6 








59 


185,2 








58 




118,9 








59 


186,4 








69 




"9, 3 








. 62 


186, 10 








3" 




119, 10 








59 


188, 4 








224 




120, 1 








79 


188,5 








339 




120, 2 








46 


II, 1, 1 . 








7i 




122,14 








7i 


1,2. 








. in 




123,9 . 








250 


1,4- 








27 




"7,5 








192 


I, II 








. 156 




128, 1 








327 


i, ia 








9» 




"9,5 








. 98, 133 


2,2. 








76 




129, n 








133 


», 3- 








312 




'30,3 








242 


2, 6. 








3'9 




>30, 4 








132 


3, 8. 








3'9 




13°. 5 








. 162 


3,9- 








156 




130,6 








286, 37a 


3, « 








• M3i 238 




»33, 5 








. 223 


4, 1. 








90 




»34, 1 








144 


5,1. 








• 91,381 




»34, 5 








58 


5,9. 








, 168 




'35,4 








'33 


5,5- 








76 




>38, 3 








310 


5,7. 








• 71 




139, 1 








223 


• 11, 12 








7i 




>39»» 








35 


Mi » 
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269 


14,11 








216 
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239 


16, 1 , 








214 




M3,5 








97 


16,3 








402 




M3,7 








184 
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315 
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M5 




146, 1 








207 


18, 1 








191 




147,3 
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19, 7 
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148,1 








78 


»4i 1 








210 
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24,8 
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151, 4 








224 


Mi 15 








398 




152,6 








321 


26, 3 
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34,4 • 
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40,4 
4i»5 
111,1,6 

2,' 
2,3 
2,5 

2,7 
a. 14 

4 
3 
10 



3, 

4: 



4, 

5,6 

5,8 

6,i 

6,2 

6,6 

6,7 

6,9 

6, 10 

7,1 
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8, 10 
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12 
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27 
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29 
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80 
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19 
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54 
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55,3 • 

55,4 

55,6 

55," 

55, «2 
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IV, 19, 10 ... 69 


V, 56, 6 . . . . 87 


30,4 . 






329 


57,2 . 






39 


*3, 4 • 






• i«>5, 394 


57,5 • 






65 


*3, 8 . 






• 65, 77, 171 


58,6. 






*5 


33, 10 
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35 


*4, 3 • 






84 


64,2 . 
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381, 388 
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79 
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Sacred Books of the East 

TRANSLATED BY VARIOUS ORIENTAL SCHOLARS 
AND EDITED BV 

THE RIGHT HON. F. MAX MULLER. 

»% This Series is published with the sanction and cooperation of the Secretary of 
Stale for India in Council. 

BBPOBT presented to the AOADEMIE DBS INSCRIPTIONS, Kay 11, 
1883, by M. BXVE8T BEVAH. 

' M. Renan pr&ente trois nouveanx une seconde, dont l'inte>£t historique et 
volumes de la grande collection des religienx ne sera pas inoindie. M. Max 
"Livres sacres de l'Orient" (Sacred Miiller a sn se procurer la collaboration 
Books of the East), que dirige a Oxford, des savans les plus eminens d'Europe et 
avec une si vaste erudition et une critique d'Asie. L'Universit^ d'Oxford, que cette 
si sure, le savant associe' de l'Acad^mie grande publication honore an plus haut 
des Inscriptions, M. Max Miiller. ... La degrl, doit tenir a continuer dans les plus 
premiere sirie de ce beau recueil, com- larges proportions une ceuvre aussi philo- 
posce de 24 volumes, est presque achevee. sophiquement concue que savamment 
M. Max Miiller se propose d'en publier executed.' 

EXTBACT from the Q17ABTEBX.Y REVIEW. 

' We rejoice to notice that a second great edition of the Rig- Veda, can corn- 
series of these translations has been an- pare in importance or in usefulness with 
nounced and has actually begun to appear, this English translation of the Sacred 
The stones, at least, out of which a stately Books of the East, which has been devised 
edifice may hereafter arise, are here being by his foresight, successfully brought so 
brought together. Prof. Max Miiller has far by his persuasive and organising 
deserved well of scientific history. Not power, and will, we trust, by the assist- 
a few minds owe to his enticing words ance of the distinguished scholars he has 
their first attraction to this branch of gathered round him, be carried in due 
study. But no work of his, not even the time to a happy completion.' 

Professor E. HABDY, Inaugural lecture in the University of Freiburg, 1887. 
' Die allgemeine vergleichende Reli- internationalen Orientalistencongress in 
gionswissenschaft datirt von jenem gross- London der Grundstein gelegt worden 
artigen, in seiner Art einzig dastehenden war, die Ubersetzung derheiligen Biicher 
Unternehmen, zu welchem auf Anregung des Ostens' {the Sacred Books of the 
Max Miillers im Jahre 1874 auf dem East). 

The Bon. ALBERT S. 0. CANNING, 'Words on Existing Beligions.' 
* The recent publication of the " Sacred a great event in the annals of theological 
Books of the East" in English is surely literature.' 
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[See also Vol. XIV.] 

Vol. hi. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Legge. 
Part I. The Shu King, The Religious Portions of the Shih 
King, and The Hsiao King. Second Edition. 8vo, cloth, 1 2s. 6d. 
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Vol. IV. The Zend-Avesta. 

Translated by James Darmesteter. Part I. The Vendtdad. 
Second Edition. 8vo, cloth, 14*. 
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INTRODUCTION. 

In the Introduction to the first volume of the translation 
of the * Vedanta-Sutras with Ankara's Commentary ' (vol. 
xxxiv of this Series) I have dwelt at some length on the 
interest which Ramdnufa's Commentary may claim — as 
being, on the one hand, the fullest exposition of what may 
be called the Theistic Vedanta, and as supplying us, on 
the other, with means of penetrating to the true meaning 
of Badarayawa's Aphorisms. I do not wish to enter here 
into a fuller discussion of Ramanu^a's work in either of 
these aspects ; an adequate treatment of them would, more- 
over, require considerably more space than is at my 
disposal Some very useful material for the right under- 
standing of Ramanu^a's work is to be found in the 
'Analytical Outline of Contents' which Messrs. M. Ran- 
ga£arya and M. B. Varadara^a Aiyangar have prefixed to 
the first volume of their scholarly translation of the 
.Sribhashya (Madras, 1899). 

The question as to what the Sutras really teach is a 
critical, not a philosophical one. This distinction seems 
to have been imperfectly realised by several of those 
critics, writing in India, who have examined the views ex- 
pressed in my Introduction to the translation of Sankara's 
Commentary. A writer should not be taxed with ' philo- 
sophic incompetency,' ' hopeless theistic bias due to early 
training,' and the like, simply because he, on the basis of 
a purely critical investigation, considers himself entitled to 
maintain that a certain ancient document sets forth one 
philosophical view rather than another. I have nowhere 
expressed an opinion as to the comparative philosophical 
value of the systems of .Sankara and Ramam\£a; not 
because I have no definite opinions on this point, but 
because to introduce them into a critical enquiry would 
be purposeless if not objectionable. 
The question as to the true meaning of the Sutras is 
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no doubt of some interest ; although the interest of 
problems of this kind may easily be over-estimated. 
Among the remarks of critics on my treatment of this 
problem I have found little of solid value. The main argu- 
ments which I have set forth, not so much in favour of 
the adequacy of Ramanqga's interpretation, as against the 
validity of .Sahkara&lrya's understanding of the Sutras, 
appear to me not to have been touched. I do not by any 
means consider the problem a hopeless one ; but its solution 
will not be advanced, in any direction, but by those who 
will be at the trouble of submitting the entire body of the 
Sutras to a new and detailed investigation, availing them- 
selves to the full of the help that is to be derived from the 
study of all the existing Commentaries. 

The present translation of the .Sribhashya claims to be 
faithful on the whole, although I must acknowledge that 
I have aimed rather at making it intelligible and, in a 
certain sense, readable than scrupulously accurate. If 
I had to rewrite it, I should feel inclined to go even further 
in the same direction. Indian Philosophy would, in my 
opinion, be more readily and widely appreciated than it is 
at present, if the translators of philosophical works had been 
somewhat more concerned to throw their versions into a form 
less strange and repellent to the western reader than literal 
renderings from technical Sanskrit must needs be in many 
passages. I am not unaware of the peculiar dangers of 
the plan now advocated-r-among which the most obvious 
is the temptation it offers to the translator of deviating 
from the text more widely than regard for clearness would 
absolutely require. And I am conscious of having failed 
in this respect in more than one instance. In other 
cases I have no doubt gone astray through an imperfect 
understanding of the author's meaning. The fact is, that 
as yet the time has hardly come for fully adequate 
translations of comprehensive works of the type of the 
Sribhashya, the authors of which wrote with reference-^ 
in many cases tacit — to an immense and highly technical 
philosophical literature which is only just beginning to be 
studied, and comprehended in part, by European scholars. 
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It gives me great pleasure to acknowledge the help 

which I have received from various quarters in preparing this 

translation. Pa«<fit Gangidhara .Sastrin, C. I. E., of the 

Benares Sanskrit College, has, with unwearying kindness 

and patience, supplied me throughout with comments of 

his own on difficult sections of the text Vandit Svamin 

Rama MLrra Sastrin has rendered me frequent assistance 

in the earlier portion of my task. And to Mr. A. Venis, the 

learned Principal of the Benares Sanskrit College, I am 

indebted for most instructive notes on some passages of 

a peculiarly technical and abstruse character. Nor can 

/ conclude without expressing my sense of obligation to 

Colonel G. A. Jacob, whose invaluable ' Concordance to 

the Principal Upanishads' lightens to an incalculable 

degree the task of any scholar who is engaged in work 

bearing on the VedAnta. 



Digitized by 



Google 



Digitized by LjOOQ IC 



vedanta-sOtras 

WITH 

RlMANUGA'S SRlBHASHYA. 



l4«] B 



■>■} 



Digitized by LjOOQ IC 



Digitized by 



Google 



FIRST ADHYAYA. 

FIRST PADA. 

May my mind be filled with devotion towards the 
highest Brahman, the abode of Lakshml ; who is luminously 
revealed in the Upanishads ; who in sport produces, sus- 
tains, and reabsorbs the entire Universe ; whose only aim 
is to foster the manifold classes of beings that humbly 
worship him. 

The nectar of the teaching of Parlrara's son (Vyasa), — 
which was brought up from the middle of the milk-ocean 
of the Upanishads — which restores to life the souls whose 
vital strength had departed owing to the heat of the fire 
of transmigratory existence — which was well guarded by 
the teachers of old — which was obscured by the mutual 
conflict of manifold opinions, — may intelligent men daily 
enjoy that as it is now presented to them in my words. 

The lengthy explanation (vritti) of the Brahma-sutras 
which was composed by the Reverend Bodhayana has 
been abridged by former teachers; according to their 
views the words of the Sutras will be explained in this 
present work. 

i. Then therefore the enquiry into Brahman. 

In this Sutra the word 'then' expresses immediate 
sequence; the word 'therefore' intimates that what has 
taken place (viz. the study of the karmaka»</a of the Veda) 
constitutes the reason (of the enquiry into Brahman). For 
the fact is that the enquiry into (lit. ' the desire to know ') 
Brahman — the fruit of which enquiry is infinite in nature 
and permanent — follows immediately in the case of him 
who, having read the Veda together with its auxiliary 

B 2 



Digitized by 



Google 



4 vedAnta-sOtras. 



disciplines, has reached the knowledge that the fruit of 
mere works is limited and non-permanent, and hence has 
conceived the desire of final release. 

The compound * brahma.gT^wasa ' is to be explained as 
' the enquiry of Brahman,' the genitive case ' of Brahman * 
being understood to denote the object ; in agreement with 
the special rule as to the meaning of the genitive case, 
Pawini II, 3, 65. It might be said that even if we accepted 
the general meaning of the genitive case — which is that 
of connexion in general — Brahman's position (in the above 
compound) as an object would be established by the 
circumstance that the ' enquiry ' demands an object ; but 
in agreement with the principle that the direct denota- 
tion of a word is to be preferred to a meaning inferred 
we take the genitive case 'of Brahman' as denoting the 
object. 

The word * Brahman ' denotes the highest Person (puru- 
shottama), who is essentially free from all imperfections 
and possesses numberless classes of auspicious qualities of 
unsurpassable excellence. The term ' Brahman ' is applied 
to any things which possess the quality of greatness 
(brthattva, from the root 'br*h'); but primarily denotes 
that which possesses greatness, of essential nature as well 
as of qualities, in unlimited fulness ; and such is only the 
Lord of all. Hence the word ' Brahman ' primarily denotes 
him alone, and in a secondary derivative sense only those 
things which possess some small part of the Lord's quali- 
ties ; for it would be improper to assume several meanings 
for the word (so that it would denote primarily or directly 
more than one thing). The case is analogous to that of 
the term 'bhagavat 1 .' The Lord only is enquired into, 
for the sake of immortality, by all those who are afflicted 
with the triad of pain. Hence the Lord of all is that 
Brahman which, according to the Sutra, constitutes the 
object of enquiry. The word ( gigH&s(L' is a desiderative 
formation meaning 'desire to know.' And as in the 

1 'Bhagavat' denotes primarily the Lord, the Divinity; second- 
arily any holy person. 
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case of any desire the desired object is the chief thing, 
the Sutra means to enjoin knowledge — which is the 
object of the desire of knowledge. The purport of the 
entire Sutra then is as follows: 'Since the fruit of 
works known through the earlier part of the Mfmawsa 
is limited and non-permanent, and since the fruit of the 
knowledge of Brahman — which knowledge is to be reached 
through the latter part of the Mlmawtsa — is unlimited and 
permanent ; for this reason Brahman is to be known, after 
the knowledge of works has previously taken place.' — The 
same meaning is expressed by the Vrrttikara when saying 
' after the comprehension of works has taken place there 
follows the enquiry into Brahman.' And that the enquiry 
into works and that into Brahman constitute one body 
of doctrine, he (the VWttikara) will declare later on ' this 
.Sariraka-doctrine is connected with £aimini's doctrine as 
contained in sixteen adhyayas; this proves the two to 
constitute one body of doctrine.' Hence the earlier and 
the later Mimamsa are separate only in so far as there 
is a difference of matter to be taught by each ; in the same 
way as the two halves of the Purva Mtmawsa-sutras, con- 
sisting of six adhyayas each, are separate 1 ; and as each 
adhyaya is separate. The entire Mtmawisa-jastra — which 
begins with the Sutra 'Now therefore the enquiry into 
religious duty ' and concludes with the Sutra ' (From there 
is) no return on account of scriptural statement' — has, 
owing to the special character of the contents, a definite 
order of internal succession. This is as follows. At first 
the precept 'one is to learn one's own text (svadhyaya)' 
enjoins the apprehension of that aggregate of syllables 
which is called ' Veda,' and is here referred to as * sva- 
dhyaya.' Next there arises the desire to know of what 
nature the ' Learning ' enjoined is to be, and how it is to 
be done. Here there come in certain injunctions such as 

1 The first six books of the Pftrva M!mS»»sa-sutras give rules 
for the fundamental forms of the sacrifice ; while the last six books 
teach how these rules are to be applied to the so-called modified 
forms. 
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' Let a Brahmawa be initiated in his eighth year ' and ' The 
teacher is to make him recite the Veda ' ; and certain rules 
about special observances and restrictions — such as ' having 
performed the upakarman on the full moon of Sr&vana. 
or Praush/Aapada according to prescription, he is to study 
the sacred verses for four months and a half — which enjoin 
all the required details. 

From all these it is understood that the study en- 
joined has for its result the apprehension of the aggregate 
of syllables called Veda, on the part of a pupil who has 
been initiated by a teacher sprung from a good family, 
leading a virtuous life, and possessing purity of soul ; 
who practises certain special observances and restric- 
tions ; and who learns by repeating what is recited by the 
teacher. 

And this study of the Veda is of the nature of a samskara 
of the text, since the form of the injunction ' the Veda is to 
be studied ' shows that the Veda is the object (of the 
action of studying). By a samskara is understood an action 
whereby something is fitted to produce some other effect ; 
and that the Veda should be the object of such a samskara 
is quite appropriate, since it gives rise to the knowledge 
of the four chief ends of human action — viz. religious duty, 
wealth, pleasure, and final release — and of the means to 
effect them; and since it helps to effect those ends by 
itself also, viz. by mere mechanical repetition (apart from 
any knowledge to which it may give rise). 

The injunction as to the study of the Veda thus aims 
only at the apprehension of the aggregate of syllables 
(constituting the Veda) according to certain rules; it is 
in this way analogous to the recital of mantras. 

It is further observed that the Veda thus apprehended 
through reading spontaneously gives rise to the ideas of 
certain things subserving certain purposes. A person, 
therefore, who has formed notions of those things imme- 
diately, i.e. on the mere apprehension of the text of the 
Veda through reading, thereupon naturally applies himself 
to the study of the Mimawsa, which consists in a methodical 
discussion of the sentences constituting the text of the 
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Veda, and has for its result the accurate determination of 
the nature of those things and their different modes. 
Through this study the student ascertains the character 
of the injunctions of work which form part of the Veda, 
and observes that all work leads only to non-permanent 
results ; and as, on the other hand, he immediately becomes 
aware that the Upanishad sections — which form part of 
the Veda which he has apprehended through reading — 
refer to an infinite and permanent result, viz. immortality, 
he applies himself to the study of the Sariraka-Mima»»sa, 
which consists in a systematic discussion of the Vedanta- 
texts, and has for its result the accurate determination 
of their sense. That the fruit of mere works is transitory, 
while the result of the knowledge of Brahman is something 
permanent, the Vedanta-texts declare in many places — 
'And as here the world acquired by work perishes, so 
there the world acquired by merit perishes* (Kk. Up. VIII, 
1,6); « That work of his has an end ' (Br/. Up. Ill, 8, 10) ; 
' By non-permanent works the Permanent is not obtained ' 
(Ka. Up. I, 2, io) ; ' Frail indeed are those boats, the 
sacrifices' (Mu. Up. I, 2, 7); 'Let a Brahmawa, after he 
has examined all these worlds that are gained by works, 
acquire freedom from all desires. What is not made can- 
not be gained by what is made. To understand this, let 
the pupil, with fuel in his hand, go to a teacher who is 
learned and dwells entirely in Brahman. To that pupil 
who has approached him respectfully, whose mind is alto- 
gether calm, the wise teacher truly told that knowledge 
of Brahman through which he knows the imperishable 
true Person' (Mu. Up. I, 2, 12, 13). — 'Told' here means 
' he is to tell.' — On the other hand, * He who knows Brah- 
man attains the Highest' (Taitt. Up. II, 1, 1); 'He who 
sees this does not see death' (Kk. Up. VII, 26, 2) ; 'He 
becomes a self-ruler' (Kk. Up. VII, 25, 2) ; ' Knowing him 
he becomes immortal here ' (Taitt. Ar. Ill, 12, 7) ; ' Having 
known him he passes over death ; there is no other path to 
go ' (Svtt. Up. VI, 15) ; ' Having known as separate his Self 
and the Mover, pleased thereby he goes to immortality' 
(Svet Up. I, 6). 
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But — an objection here is raised — the mere learning of the 
Veda with its auxiliary disciplines gives rise to the know- 
ledge that the heavenly world and the like are the results 
of works, and that all such results are transitory, while 
immortality is the fruit of meditation on Brahman. Pos- 
sessing such knowledge, a person desirous of final release 
may at once proceed to the enquiry into Brahman ; and 
what need is there of a systematic consideration of religious 
duty (i. e. of the study of the Purva Mim&iwsft) ? — If this 
reasoning were valid, we reply, the person desirous of 
release need not even apply himself to the study of the 
Sarlraka Mimawsa, since Brahman is known from the mere 
reading of the Veda with its auxiliary disciplines. — True. 
Such knowledge arises indeed immediately (without deeper 
enquiry). But a matter apprehended in this immediate 
way is not raised above doubt and mistake. Hence a sys- 
tematic discussion of the Vedanta-texts must be under- 
taken in order that their sense may be fully ascertained. — 
We agree. But you will have to admit that for the very 
same reason we must undertake a systematic enquiry into 
religious duty ! 



THE SMALL pORVAPAKSHA. 

But — a further objection is urged— as that which has to 
precede the systematic enquiry into Brahman we should 
assign something which that enquiry necessarily presup- 
poses. The enquiry into the nature of duty, however, does 
not form such a prerequisite, since a consideration of the 
Vedanta-texts may be undertaken by any one who has 
read those texts, even if he is not acquainted with works. 
— But in the Vedanta-texts there are enjoined medita- 
tions on the Udgitha and the like which are matters 
auxiliary to works ; and such meditations are not possible 
for him who is not acquainted with those works! — You 
who raise this objection clearly are ignorant of what kind 
of knowledge the .Sarlraka Mtmawrsa is concerned with! 
What that jrastra aims at is to destroy completely that 
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wrong knowledge which is the root of all pain, for man, 
liable to birth, old age, and death, and all the numberless 
other evils connected with transmigratory existence — evils 
that spring from the view, due to beginningless Nescience, 
that there is plurality of existence ; and to that end the 
j&stra endeavours to establish the knowledge of the unity 
of the Self. Now to this knowledge, the knowledge of 
works — which is based on the assumption of plurality of 
existence — is not only useless but even opposed. The 
consideration of the Udgitha and the like, which is sup- 
plementary to works only, finds a place in the Vedanta- 
texts, only because like them it is of the nature of know- 
ledge ; but it has no direct connexion with the true topic 
of those texts. Hence some prerequisite must be indicated 
which has reference to the principal topic of the jistra. — 
Quite so ; and this prerequisite is just the knowledge of 
works ; for scripture declares that final release results from 
knowledge with works added. The Sutra-writer himself 
says further on 'And there is need of all works, on account 
of the scriptural statement of sacrifices and the like ' (Ve. 
Su. Ill, 4, 26). And if the required works were not known, 
one could not determine which works have to be combined 
with knowledge and which not. Hence the knowledge 
of works is just the necessary prerequisite. — Not so, we 
reply. That which puts an end to Nescience is exclu- 
sively the knowledge of Brahman, which is pure intelligence 
and antagonistic to all plurality. For final release consists 
just in the cessation of Nescience ; how then can works — to 
which there attach endless differences connected with caste, 
inama, object to be accomplished, means and mode of 
accomplishment, &c. — ever supply a means for the cessation 
of ignorance, which is essentially the cessation of the view 
that difference exists? That works, the results of which 
are transitory, are contrary to final release, and that such 
release can be effected through knowledge only, scripture 
declares in many places ; compare all the passages quoted 
above (p. 7). 

As to the assertion that knowledge requires sacrifices 
and other works, we remark that — as follows from the 
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essential contrariety of knowledge and works, and as further 
appears from an accurate consideration of the words of 
scripture — pious works can contribute only towards the. 
rise of the desire of knowledge, in so far namely as they 
clear the internal organ (of knowledge), but can have no 
influence on the production of the fruit, i. e. knowledge 
itself. For the scriptural passage concerned runs as fol- 
lows : ' Brahmanas desire to know him by the study of the 
Veda, by sacrifice, by gifts,' &c. (Br*. Up. XI, 4, 22). 

According to this passage, the desire only of knowledge 
springs up through works ; while another text teaches that 
calmness, self-restraint, and so on, are the direct means for 
the origination of knowledge itself. (Having become tran- 
quil, calm, subdued, satisfied, patient, and collected, he is 
to see the Self within the Self (Br*. Up. IV, 4, 23).) 

The process thus is as follows. After the mind of a man 
has been cleaned of all impurities through works per- 
formed in many preceding states of existence, without a 
view to special forms of reward, there arises in him the 
desire of knowledge, and thereupon — through knowledge 
itself originated by certain scriptural texts — ' Being only, 
this was in the beginning, one only without a second' 
(Kh. Up. VI, 1, a); 'Truth, Knowledge, the Infinite, is 
Brahman' (Taitt. Up. II, 1) ; ' Without parts, without actions, 
calm, without fault, without taint ' (Svet. Up. VI, 19) ; ' This 
Self is Brahman ' (Br*. Up. II, 5, 19) ; « Thou art that ' (Kk. 
Up. VI, 9, 7), Nescience comes to an end. Now, ' hear- 
ing,' * reflection,' and ' meditation,' are helpful towards 
cognising the sense of these Vedic texts. 'Hearing' 
(jxavawa) means the apprehension of the sense of scripture, 
together with collateral arguments, from a teacher who 
possesses the true insight, viz. that the Vedanta-texts 
establish the doctrine of the unity of the Self. ' Reflec- 
tion ' (mananam) means the confirmation within oneself of 
the sense taught by the teacher, by means of arguments 
showing it alone to be suitable. ' Meditation ' (nididhyasa- 
nam) finally means the constant holding of that sense before 
one's mind, so as to dispel thereby the antagonistic begin- 
ningless imagination of plurality. In the case of him who 
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through ' hearing,' * reflection,' and meditation,' has dis- 
dispelled the entire imagination of plurality, the knowledge 
of the sense of Vedanta-texts puts an end to Nescience ; 
and what we therefore require is a statement of the indis- 
pensable prerequisites of such ' hearing,' ' reflection,' and so 
on. Now of such prerequisites there are four, viz. dis- 
crimination of what is permanent and what is non-perma- 
nent ; the full possession of calmness of mind, self-restraint 
and similar means ; the renunciation of all enjoyment of 
fruits here below as well as in the next world ; and the 
desire of final release. 

Without these the desire of knowledge cannot arise; 
and they are therefore known, from the very nature of the 
matter, to be necessary prerequisites. To sum up: The 
root of bondage is the unreal view of plurality which itself 
has its root in Nescience that conceals the true being of 
Brahman. Bondage itself thus is unreal, and is on that 
account cut short, together with its root, by mere know- 
ledge. Such knowledge is originated by texts such as 
' That art thou ' ; and work is of no help either towards its 
nature, or its origination, or its fruit (i. e. release). It is 
on the other hand helpful towards the desire of knowledge, 
which arises owing to an increase of the element of good- 
ness (sattva) in the soul, due to the destruction of the 
elements of passion (ra^as) and darkness (tamas) which are 
the root of all moral evil. This use is referred to in the 
text quoted above, ' Brahmawas wish to know him,' &c. 
As, therefore, the knowledge of works is of no use towards 
the knowledge of Brahman, we must acknowledge as the 
prerequisite of the latter knowledge the four means men- 
tioned above. 

THE SMALL SIDDHANTA. 

To this argumentation we make the following reply. 
We admit that release consists only in the cessation of 
Nescience, and that this cessation results entirely from 
the knowledge of Brahman. But a distinction has here 
to be made regarding the nature of this knowledge which 
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the Vedanta-texts aim at enjoining for the purpose of 
putting an end to Nescience. Is it merely the know- 
ledge of the sense of sentences which originates from the 
sentences? or is it knowledge in the form of meditation 
(upasana) which has the knowledge just referred to as its 
antecedent ? It cannot be knowledge of the former kind ; 
for such knowledge springs from the mere apprehension of 
the sentence, apart from any special injunction, and more- 
over we do not observe that the cessation of Nescience is 
effected by such knowledge merely. Our adversary will 
perhaps attempt to explain things in the following way. 
The Vedanta-texts do not, he will say, produce that know- 
ledge which makes an end of Nescience, so long as the 
imagination of plurality is not dispelled. And the fact that 
such knowledge, even when produced, does not at once and 
for every one put a stop to the view of plurality by no means 
subverts my opinion ; for, to mention an analogous in- 
stance, the double appearance of the moon — presenting itself 
to a person affected with a certain weakness of vision — does 
not come to an end as soon as the oneness of the moon 
has been apprehended by reason. Moreover, even without 
having come to an end, the view of plurality is powerless to 
effect further bondage, as soon as the root, i. e. Nescience, 
has once been cut But this defence we are unable to 
admit. It is impossible that knowledge should not arise 
when its means, i. e. the texts conveying knowledge, are once 
present. And we observe that even when there exists an 
antagonistic imagination (interfering with the rise of know- 
ledge), information given by competent persons, the pres- 
ence of characteristic marks (on which a correct inference 
may be based), and the like give rise to knowledge which 
sublates the erroneous imagination. Nor can we admit 
that even after the sense of texts has been apprehended, 
the view of plurality may continue owing to some small 
remainder of beginningless imagination. For as this ima- 
gination which constitutes the means for the view of 
plurality is itself false, it is necessarily put an end to by 
the rise of true knowledge. If this did not take place, that 
imagination would never come to an end, since there is no 



Digitized by 



Google 



i adhyAya, i pAda, i. 13 

other means but knowledge to effect its cessation. To say 
that the view of plurality, which is the effect of that imagi- 
nation, continues even after its root has been cut, is mere 
nonsense. The instance of some one seeing the moon 
double is not analogous. For in his case the non-cessation 
of wrong knowledge explains itself from the circumstance 
that the cause of wrong knowledge, viz. the real defect of 
the eye which does not admit of being sublated by know- 
ledge, is not removed, although that which would sublate 
wrong knowledge is near. On the other hand, effects, 
such as fear and the like, may come to an end because they 
can be sublated by means of knowledge of superior force. 
Moreover, if it were true that knowledge arises through the 
dispelling of the imagination of plurality, the rise of know- 
ledge would really never be brought about. For the 
imagination of plurality has through gradual growth in the 
course of beginningless time acquired an infinite strength, 
and does not therefore admit of being dispelled by the 
comparatively weak conception of non-duality. Hence 
we conclude that the knowledge which the Vedanta-texts 
aim at inculcating is a knowledge other than the mere 
knowledge of the sense of sentences, and denoted by 
'dhyana,' 'upasana' (i.e. meditation), and similar terms. 

With this agree scriptural texts such as 'Having known 
it, let him practise meditation' (Br/. Up. IV, 4, ai); 'He 
who, having searched out the Self, knows it' (Kh. Up. 
VIII, 7, 1); 'Meditate on the Self as Om* (Mu. .Up. 
II, a, 6); 'Having known that, he is freed from the jaws 
of death ' (Ka. Up. I, 3, 15) ; ' Let a man meditate on the 
Self only as his world' (Br/. Up. I, 4, 15); 'The Self 
is to be seen, to be heard, to be reflected on, to be medi- 
tated on ' (Br/. Up. IV, 5, 6) ; ' That we must search out, 
that we must try to understand ' (Kh. Up. VIII, 7, 1). 

(According to the principle of the oneness of purport 
of the different jakhas) all these texts must be viewed as 
agreeing in meaning with the injunction of meditation 
contained in the passage quoted from the Br/. Up. ; and 
what they enjoin is therefore meditation. In the first 
and second passages quoted, the words 'having known' and 
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' having searched out ' (vjgtfaya ; anuvidya) contain a mere 
reference to (not injunction of) the apprehension of the 
meaning of texts, such apprehension subserving medi- 
tation; while the injunction of meditation (which is the 
true purport of the passages) is conveyed by the clauses 
' let him practise meditation ' (pragn&m kurvita) and ' he 
knows it' In the same way the clause ' the Self is to be 
heard' is a mere anuvada, i.e. a mere reference to what 
is already established by other means ; for a person who 
has read the Veda observes that it contains instruction 
about matters connected with certain definite purposes, and 
then on his own account applies himself to methodical 
'hearing,' in order definitely to ascertain these matters; 
'hearing' thus is established already. In the same way 
the clause 'the Self is to be reflected upon' is a mere 
anuvada of reflection which is known as a means of con- 
firming what one has 'heard.' It is therefore meditation 
only which all those texts enjoin. In agreement with 
this a later Sutra also says, ' Repetition more than once, 
on account of instruction ' (Ve. Su. IV, i, i). That the 
knowledge intended to be enjoined as the means of final 
release is of the nature of meditation, we conclude from the 
circumstance that the terms 'knowing' and 'meditating' 
are seen to be used in place of each other in the earlier 
and later parts of Vedic texts. Compare the following 
passages : ' Let a man meditate on mind as Brahman,' 
and 'he who knows this shines and warms through his 
celebrity, fame, and glory of countenance' (Kh. Up. 
Ill, 1 8, i ; 6). And ' He does not know him, for he is not 
complete,' and 'Let men meditate on him as the Self 
(Br*. Up. I, 4, 7). And ' He who knows what he knows,' 
and 'Teach me the deity on which you meditate' {Kk. 
Up. IV, i, 6; 2,a). 

'Meditation' means steady remembrance, i.e. a con- 
tinuity of steady remembrance, uninterrupted like the flow 
of oil; in agreement with the scriptural passage which 
declares steady remembrance to be the means of release, 
'on the attainment of remembrance all the ties are 
loosened ' (Kk. Up. VII, 26, 2). Such remembrance is of 
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the same character (form) as seeing (intuition); for the 
passage quoted has the same purport as the following one, 
' The fetter of the heart is broken, all doubts are solved, 
and all the works of that man perish when he has been 
seen who is high and low' (Mu. Up. II, 2, 8). And this 
being so, we conclude that the passage ' the Self is to be 
seen ' teaches that ' Meditation ' has the character of ' see- 
ing' or 'intuition.' And that remembrance has the 
character of ' seeing ' is due to the element of imagination 
(representation) which prevails in it. All this has been set 
forth at length by the Vakyakara. * Knowledge (vedana) 
means meditation (upisana), scripture using the word in 
that sense' ; i. e. in all Upanishads that knowledge which is 
enjoined as the means of final release is Meditation. The 
Vakyakara then propounds a purvapaksha (prima fade 
view), 'Once he is to make the meditation, the matter 
enjoined by scripture being accomplished thereby, as in the 
case of the praya^as and the like ' ; and then sums up 
against this in the words ' but (meditation) is established 
on account of the term meditation' ; that means — know- 
ledge repeated more than once (i.e. meditation) is deter- 
mined to be the means of Release. — The Vakyakara then 
goes on ' Meditation is steady remembrance, on the ground 
of observation and statement.' That means — this know- 
ledge, of the form of meditation, and repeated more than 
once, is of the nature of steady remembrance 

Such remembrance has been declared to be of the 
character of ' seeing,' and this character of seeing consists 
in its possessing the character of immediate presentation 
(pratyakshata). With reference to remembrance, which thus 
acquires the character of immediate presentation and is the 
means of final release, scripture makes a further determina- 
tion, viz. in the passage Ka. Up. II, 23, ' That Self cannot 
be gained by the study of the Veda (" reflection "), nor by 
thought (" meditation "), nor by much hearing. Whom the 
Self chooses, by him it may be gained ; to him the Self 
reveals its being.' This text says at first that mere hear- 
ing, reflection, and meditation do not suffice to gain the 
Self, and then declares, ' Whom the Self chooses, by him 
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it may be gained.' Now a 'chosen' one means a most 
beloved person ; the relation being that he by whom that 
Self is held most dear is most dear to the Self. That the 
Lord (bhagavan) himself endeavours that this most beloved 
person should gain the Self, he himself declares in the 
following words, ' To those who are constantly devoted and 
worship with love I give that knowledge by which they 
reach me ' (Bha. Gt. X, 10), and ' To him who has know- 
ledge I am dear above all things, and he is dear to me ' 
(VII, 17). Hence, he who possesses remembrance, marked 
by the character of immediate presentation (sakshatkara), 
and which itself is dear above all things since the object 
remembered is such ; he, we say, is chosen by the highest 
Self, and by him the highest Self is gained. Steady 
remembrance of this kind is designated by the word 
' devotion ' (bhakti) ; for this term has the same meaning 
as upasana (meditation). For this reason scripture and 
smrzti agree in making the following declarations, ' A man 
knowing him passes over death ' (5vet. Up. Ill, 8) ; ' Know- 
ing him thus he here becomes immortal' (Taitt. Ar. Ill, 
12,7) ; 'Neither by theVedas, nor by austerities, nor by gifts, 
nor by sacrifice can I be so seen as thou hast seen me. But 
by devotion exclusive I may in this form be known and 
seen in truth, O Ar^una, and also be entered into ' (Bha. 
Gt. XI, 53, 54); 'That highest Person, O Partha, may be 
obtained by exclusive devotion ' (VIII, 22). 

That of such steady remembrance sacrifices and so on 
are means will be declared later on (Ve. Su. Ill, 4, 26). 
Although sacrifices and the like are enjoined with a view 
to the origination of knowledge (in accordance with the 
passage ' They desire to know,' Br*. Up. IV, 4, a 2), it is 
only knowledge in the form of meditation which — being 
daily practised, constantly improved by repetition, and 
continued up to death — is the means of reaching Brahman, 
and hence all the works connected with the different 
conditions of life are to be performed throughout life only 
for the purpose of originating such knowledge. This the 
Sutrakara declares in Ve. Su. IV, 1, ia; 16; III, 4,33, 
and other places. The Vakyakara also declares that 
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steady remembrance results only from abstention, and so 
on; his words being 'This (viz. steady remembrance =n 
meditation) is obtained through abstention (viveka), freeness 
of mind (vimoka), repetition (abhyasa), works (kriya), 
virtuous conduct (kalyawa), freedom from dejection (ana- 
vasada), absence of exultation (anuddharsha) ; according to 
feasibility and scriptural statement.' The Vakyakara also 
gives definitions of all these terms. Abstention (viveka) 
means keeping the body clean from all food, impure either 
owing to species (such as the flesh of certain animals), or 
abode (such as food belonging to a Kindd-la. or the like), 
or accidental cause (such as food into which a hair or the 
like has fallen). The scriptural passage authorising this 
point is Kh. Up. VII, 26, 'The food being pure, the mind 
becomes pure ; the mind being pure, there results steady 
remembrance.' Freeness of mind (vimoka) means absence 
of attachment to desires. The authoritative passage here 
is ' Let him meditate with a calm mind ' (Kh. Up. Ill, 14, 1). 
Repetition means continued practice. For this point the 
Bhashya-kara quotes an authoritative text from Smrtti, 
viz. : * Having constantly been absorbed in the thought of 
that being' (sada tadbhavabhavitaA ; Bha. Gi. VIII, 6).— By 
'works' (kriya) is understood the performance, according 
to one's ability, of the five great sacrifices. The authori- 
tative passages here are ' This person who performs works 
is the best of those who know Brahman ' (Mu. Up. Ill, 
1,4); and 'Him Brahma»as seek to know by recitation 
of the Veda, by sacrifice, by gifts, by penance, by fasting ' 
(Bn. Up. IV, 4, 32). — By virtuous conduct (kalya«ani) are 
meant truthfulness, honesty, kindness, liberality, gentleness, 
absence of covetousness. Confirmatory texts are ' By truth 
he is to be obtained' (Mu. Up. Ill, 1, 5), and 'to them 
belongs that pure Brahman-world ' (Pr. Up. I, 1 6). — That 
lowness of spirit or want of cheerfulness which results from 
unfavourable conditions of place or time and the remem- 
brance of causes of sorrow, is denoted by the term ' dejec- 
tion'; the contrary of this is 'freedom from dejection.' 
The relevant scriptural passage is 'This Self cannot be 
obtained by one lacking in strength' (Mu. Up. Ill, a, 4). 
[48] C 
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— ' Exultation ' is that satisfaction of mind which springs 
from circumstances opposite to those just mentioned ; the 
contrary is ' absence of exultation.' Overgreat satisfaction 
also stands in the way (of meditation). The scriptural 
passage for this is ' Calm, subdued,' &c. (Br». Up. IV, 4, 
23). — What the V&kyakara means to say is therefore that 
knowledge is realised only through the performance of the 
duly prescribed works, on the part of a person fulfilling all 
the enumerated conditions. 

Analogously another scriptural passage says ' He who 
knows both knowledge and non-knowledge together, over- 
coming death by non-knowledge reaches the Immortal 
through knowledge' (ts. Up. 11). Here the term 'non- 
knowledge' denotes the works enjoined on the different 
castes and Irramas ; and the meaning of the text is that, 
having discarded by such works death, i.e. the previous 
works antagonistic to the origination of knowledge, a man 
reaches the Immortal, i.e. Brahman, through knowledge. 
The non-knowledge of which this passage speaks as being 
the means of overcoming death can only mean that which 
is other than knowledge, viz. prescribed works. The word 
has the same sense in the following passage : ' Firm in 
traditional knowledge he offered many sacrifices, leaning 
on the knowledge of Brahman, so as to pass beyond death 
by non-knowledge' (Vi. Pu. VI, 6, 13). — Antagonistic to 
knowledge (as said above) are all good and evil actions, and 
hence — as equally giving rise to an undesirable result — they 
may both be designated as evil. They stand in the way of 
the origination of knowledge in so far as they strengthen the 
elements of passion and darkness which are antagonistic to 
the element of goodness which is the cause of the rise of 
knowledge. That evil works stand in the way of such 
origination, the following scriptural text declares : * H e 
makes him whom he wishes to lead down from these 
worlds do an evil deed ' (Ka. Up. Ill, 8). That passion 
and darkness veil the knowledge of truth while goodness 
on the other hand gives rise to it, the Divine one has 
declared himself, in the passage 'From goodness springs 
knowledge' (Bha. Gl. XIV, 17). Hence, in order that 
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knowledge may arise, evil works have to be got rid of, 
and this is effected by the performance of acts of religious 
duty not aiming at some immediate result (such as the 
heavenly world and the like) ; according to the text ' by 
works of religious duty he discards all evil.' Knowledge 
which is the means of reaching Brahman, thus requires the 
works prescribed for the different Irramas; and hence 
the systematic enquiry into works (i. e. the Purva Mimamsa) 
— from which we ascertain the nature of the works required 
and also the transitoriness and limitation of the fruits of 
mere works — forms a necessary antecedent to the systematic 
enquiry into Brahman. Moreover the discrimination of 
permanent and non-permanent things, &c. (i. e. the tetrad 
of ' means ' mentioned above, p. 1 1) cannot be accom- 
plished without the study of the M! mawsa ; for unless we 
ascertain all the distinctions of fruits of works, means, 
modes of procedure and qualification (on the part of the 
agent) we can hardly understand the true nature of works, 
their fruits, the transitoriness or non-transitoriness of the 
latter, the permanence of the Self, and similar matters. 
That those conditions (viz. nityanityavastuviveka, xama, 
dama, &c.) are ' means ' must be determined on the basis 
of viniyoga (' application ' which determines the relation 
of principal and subordinate matters — angin and anga) ; 
and this viniyoga which depends on direct scriptural state- 
ment (miti), inferential signs (linga), and so on, is treated 
of in the third book of the Purva Mtmaw/sa-sutras. And 
further we must, in this connexion, consider also the 
meditations on the Udgttha and similar things — which, 
although aiming at the success of works, are of the nature 
of reflections on Brahman (which is viewed in them under 
various forms) — and as such have reference to knowledge of 
Brahman. Those works also (with which these meditations 
are connected) aim at no special results of their own, and 
produce and help to perfect the knowledge of Brahman : 
they are therefore particularly connected with the enquiry 
into Brahman. And that these meditations presuppose 
an understanding of the nature of works is admitted by 
everyone. 

C 2 
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THE GREAT PURVAPAKSHA. 
The only Reality is Brahman. 

Brahman, which is pure intelligence and opposed to all 
difference, constitutes the only reality ; and everything else, 
i. e. the plurality of manifold knowing subjects, objects of 
knowledge, and acts of knowledge depending on those 
two, is only imagined on (or 'in') that Brahman, and is 
essentially false. 

' In the beginning, my dear, there was that only which 
is, one only without a second' (Kh. Up. VI, a, i) ; ' The 
higher knowledge is that by which the Indestructible is 
apprehended ' (Mu. Up. I, i, 5) ; ' That which cannot be 
seen nor seized, which has no eyes nor ears, no hands nor 
feet, the permanent, the all-pervading, the most subtle, the 
imperishable which the wise regard as the source of all 
beings' (Mu. Up. 1, 1, 6) ; ' The True, knowledge, the Infinite 
is Brahman ' (Taitt. Up. II, 1) ; 'He who is without parts, 
without actions, tranquil, without fault, without taint ' (Svet 
Up. VI, 19) ; 'By whom it is not thought, by him it is 
thought; he by whom it is thought knows it not It 
is not known by those who know it, known by those who 
do not know it ' (Ke. Up. II, 3) ; ' Thou mayest not see 
the seer of sight ; thou mayest not think the thinker of 
thought ' (Br*. Up. Ill, 4, a) ; ' Bliss is Brahman ' (Taitt. Up. 

III, 6, 1); 'All this is that Self (Br*. Up. IV, 5, 7); 
' There is here no diversity whatever' (Br*. Up. IV, 4, 19) ; 
'From death to death goes he who sees any difference 
here ' (Ka. Up. II, 4, 10) ; ' For where there is duality as 
it were, there one sees the other ' ; ' but where the Self has 
become all of him, by what means, and whom, should he 
see ? by what means, and whom, should he know ? ' (Br*. Up. 

IV, 5, 15) ; ' the effect is a name merely which has its 
origin in speech ; the truth is that (the thing made of clay) 
is clay merely' (Kh. Up. VI, 1, 4); 'for if he makes but 
the smallest distinction in it there is fear for him ' (Taitt. 
Up. II, 7) ; — the two following Vedanta-sOtras : III, a, 1 1 ; 
III, a, 3 — the following passages from the Vish»u-pura«a : 
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'In which all difference vanishes, which is pure Being, 
which is not the object of words, which is known by the 
Self only — that knowledge is called Brahman' (VI, 7, 53) ; 
' Him whose essential nature is knowledge, who is stain- 
less in reality ' ; ' Him who, owing to erroneous view, 
abides in the form of things' (I, a, 6); 'the Reality thou 
art alone, there is no other, O Lord of the world! — 
whatever matter is seen belongs to thee whose being is 
knowledge ; but owing to their erroneous opinion the non- 
devout look on it as the form of the world. This whole 
world has knowledge for its essential nature, but the 
Unwise viewing it as being of the nature of material 
things are driven round on the ocean of delusion. Those 
however who possess true knowledge and pure minds see 
this whole world as having knowledge for its Self, as thy 
form, O highest Lord ! ' (Vi. Pu. 1, 4, 38 ff.).— ' Of that Self, 
although it exists in one's own and in other bodies, the 
knowledge is of one kind, and that is Reality ; those who 
maintain duality hold a false view' (II, 14, 31) ; ' If there 
is some other one, different from me, then it can be said, 
"I am this and that one is another"' (II, 13, 86); 'As 
owing to the difference of the holes of the flute the air 
equally passing through them all is called by the names 
of the different notes of the musical scale ; so it is with the 
universal Self (II, 14, 3a) ; 'He is I ; he is thou ; he is 
all : this Universe is his form. Abandon the error of 
difference. The king being thus instructed, abandoned 
the view of difference, having gained an intuition of Reality ! 
(II, 16, 24). 'When that view which gives rise to differ- 
ence is absolutely destroyed, who then will make the 
untrue distinction between the individual Self and Brah- 
man?' (VI, 7, 94). — The following passages from the 
Bhagavad-Gtta : 'lam the Self dwelling within all beings ' 
(X, ao) ; ' Know me to be the soul within all bodies ' (XIII, 
2) ; ' Being there is none, movable or immovable, which is 
without me' (X, 39). — All these and other texts, the purport 
of which clearly is instruction as to the essential nature of 
things, declare that Brahman only, i. e. non-differenced pure 
intelligence is real, while everything else is false. 
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The appearance of plurality is due to avidya. 

' Falsehood ' (mithyatva) belongs to what admits of being 
terminated by the cognition of the real thing — such cogni- 
tion being preceded by conscious activity (not by mere 
absence of consciousness or knowledge). The snake, e. g. 
which has for its substrate a rope or the like is false ; for 
it is due to an imperfection (dosha) that the snake is 
imagined in (or 'on') the rope. In the same way this 
entire world, with its distinctions of gods, men, animals, 
inanimate matter, and so on, is, owing to an imperfection, 
wrongly imagined in the highest Brahman whose substance 
is mere intelligence, and therefore is false in so far as it 
may be sublated by the cognition of the nature of the real 
Brahman. What constitutes that imperfection is beginning- 
less Nescience (avidya), which, hiding the truth of things, 
gives rise to manifold illusions, and cannot be denned either 
as something that is or as something that is not. — ' By the 
Untrue they are hidden; of them which are true the 
Untrue is the covering' {Kh. Up. VIII, 3, 1) ; 'Know 
Maya to be Prakrt'ti, and the great Lord him who is 
associated with Maya ' (.Svet. Up. IV, 10) ; ' Indra appears 
manifold through the Mayas ' (Br/. Up. II, 5, 19) ; ' My 
Maya is hard to overcome ' (Bha. Gf. VII, 14) ; ' When the 
soul slumbering in beginningless Maya awakes* (Gau. Ka. 
I, 16). — These and similar texts teach that it is through 
beginningless Maya that to Brahman which truly is pure 
non-differenced intelligence its own nature hides itself, 
and that it sees diversity within itself. As has been said, 
'Because the Holy One is essentially of the nature of 
intelligence, the form of all, but not material; therefore 
know that all particular things like rocks, oceans, hills and 
so on, have proceeded from intelligence *. But when, on 



1 In agreement with the use made of this passage by the Purva- 
pakshin, v^flina must here be understood in the sense of avidya. 
Vi^a&nasabdena vividha/n £#ayate«neneti kara»avyutpattya«vidya 
.bhidhtyate. Sru. Pra. 



Digitized by 



Google 



I ADHYAYA, I PADA, I. 2$ 

the cessation of all work, everything is only pure intelli- 
gence in its own proper form, without any imperfections ; 
then no differences — the fruit of the tree of wishes — any 
longer exist between things. Therefore nothing whatever, 
at any place or any time, exists apart from intelligence : 
intelligence, which is one only, is viewed as manifold by 
those whose minds are distracted by the effects of their 
own works. Intelligence pure, free from stain, free from 
grief, free from all contact with desire and other affections, 
everlastingly one is the highest Lord — Vasudeva apart 
from whom nothing exists. I have thus declared to you 
the lasting truth of things — that intelligence only is true 
and everything else untrue. And that also which is the 
cause of ordinary worldly existence has been declared to 
you ' (Vi. Pu. II, i a, 39, 40, 43"45)- 

Avidyft is put an end to by true Knowledge. 

Other texts declare that this Nescience comes to an end 
through the cognition of the essential unity of the Self 
with Brahman which is nothing but non-differenced intelli- 
gence. ' He does not again go to death ; ' ' He sees this 
as one ; ' ' He who sees this does not see death ' (Kh. Up. 
VI, 27); 'When he finds freedom from fear and rest in 
that which is invisible, incorporeal, undefined, unsupported, ' 
then he has obtained the fearless ' (Taitt. Up. II, 7) ; * The 
fetter of the heart is broken, all doubts are solved and all 
his works perish when he has been beheld who is high and 
low ' (Mu. Up. II, a, 8) ; ' He knows Brahman, he becomes 
Brahman only' (Mu. Up. Ill, 2, 9); 'Knowing him only 
a man passes over death; there is no other path to go' 
(Svet. Up. Ill, 8). In these and similar passages, the term 
'death ' denotes Nescience ; analogously to the use of the 
term in the following words of Sanatsu^ata, ' Delusion 
I call death ; and freedom from delusion I call immortality ' 
(Sanatsig*. II, 5). The knowledge again of the essential 
unity and non-difference of Brahman — which is ascertained 
from decisive texts such as 'The True, knowledge, the 
Infinite is Brahman ' (Taitt Up. II, 1); ' Knowledge, bliss is 
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Brahman' (Br*. Up. Ill, 9, 28) — is confirmed by other 
passages, such as 'Now if a man meditates on another 
deity, thinking the deity is one and he another, he does 
not know ' (Br*. Up. I, 4, 10) ; * Let men meditate upon 
him as the Self (Br*. Up. I, 4, 7); 'Thou art that' {Kh. 
Up. VI, 8, 7); * Am I thou, O holy deity? and art thou 
me, O holy deity ?'; ' What I am that is he ; what he is 
that am I.'— This the Sutrakara himself will declare ' But 
as the Self (scriptural texts) acknowledge and make us 
apprehend (the Lord)' (Ve. SO. IV, i, 3). Thus the Vakya- 
kara also, ' It is the Self — thus one should apprehend (every- 
thing), for everything is effected by that.' And to hold 
that by such cognition of the oneness of Brahman essentially 
false bondage, together with its cause, comes to an end, is 
only reasonable. 

Scripture is of greater force than Perception. 

But, an objection is raised — how can knowledge, spring- 
ing from the sacred texts, bring about a cessation of the 
view of difference, in manifest opposition to the evidence 
of Perception? — How then, we rejoin, can the knowledge 
that this thing is a rope and not a snake bring about, in 
opposition to actual perception, the cessation of the (idea 
of the) snake ? — You will perhaps reply that in this latter 
case there is a conflict between two forms of perception, 
while in the case under discussion the conflict is between 
direct perception and Scripture which is based on percep- 
tion. But against this we would ask the question how, in 
the case of a conflict between two equal cognitions, we 
decide as to which of the two is refuted (sublated) by the 
other. If — as is to be expected — you reply that what 
makes the difference between the two is that one of them 
is due to a defective cause while the other is not : we point 
out that this distinction holds good also in the case of 
Scripture and perception being in conflict It is not con- 
siderations as to the equality of conflicting cognitions, as 
to their being dependent or independent, and so on, that 
determine which of the two sublates the other ; if that were 
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the case, the perception which presents to us the flame of 
the lamp as one only would not be sublated by the cogni- 
tion arrived at by inference that there is a succession of 
different flames. Wherever there is a conflict between 
cognitions based on two different means of knowledge we 
assign the position of the 'sublated one' to that which 
admits of being accounted for in some other way ; while 
that cognition which affords no opening for being held 
unauthoritative and cannot be accounted for in another 
way, is the ' sublating one V This is the principle on which 
the relation between ' what sublates ' and ' what is sublated ' 
is decided everywhere. Now apprehension of Brahman — 
which is mere intelligence, eternal, pure, free, self-luminous 
— is effected by Scripture which rests on endless unbroken 
tradition, cannot therefore be suspected of any, even the 
least, imperfection, and hence cannot be non-authoritative ; 
the state of bondage, on the other hand, with its manifold 
distinctions is proved by Perception, Inference, and so on, 
which are capable of imperfections and therefore may be 
non-authoritative. It is therefore reasonable to conclude 
that the state of bondage is put an end to by the appre- 
hension of Brahman. And that imperfection of which 
Perception — through which we apprehend a world of mani- 
fold distinctions — may be assumed to be capable, is so- 
called Nescience, which consists in the beginningless wrong 
imagination of difference. — Well then — a further objection 
is raised — let us admit that Scripture is perfect because 

1 The distinction is illustrated by the different views Perception 
and Inference cause us to take of the nature of the flame of the 
lamp. To Perception the flame, as long as it burns, seems one 
and the same: but on the ground of the observation that the 
different particles of the wick and the oil are consumed in succes- 
sion, we infer that there are many distinct flames succeeding one 
another. And we accept the Inference as valid, and as sublating 
or refuting the immediate perception, because the perceived oneness 
of the flame admits of being accounted for * otherwise,' viz. on the 
ground of the many distinct flames originating in such rapid suc- 
cession that the eye mistakes them for one. The inference on the 
other hand does not admit of being explained in another way. 
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resting on an endless unbroken tradition ; but must we 
then not admit that texts evidently presupposing the view 
of duality, as e. g. 'Let him who desires the heavenly 
world offer the £yotish/bma-sacrifice ' — are liable to refuta- 
tion ? — True, we reply. As in the case of the Udgatr* and 
Pratihartr* breaking the chain (not at the same time, but) 
in succession 1 , so here also the earlier texts (which refer 
to duality and transitory rewards) are sublated by the later 
texts which teach final release, and are not themselves 
sublated by anything else. 

The texts which represent Brahman as devoid of 
qualities have greater force. 

The same reasoning applies to those passages in the 
Vedanta-texts which inculcate meditation on the qualified 
Brahman, since the highest Brahman is without any quali- 
ties. — But consider such passages as ' He who cognises all, 
who knows all ' (Mu. Up. I, i, 9) ; ' His high power is 
revealed as manifold, as essential, acting as force and 
knowledge ' (.Svet. Up. VI, 8) ; ' He whose wishes are true, 
whose purposes are true' (Kh. Up. VIII, 1, 5) ; how can 
these passages, which clearly aim at denning the nature 
of Brahman, be liable to refutation ? — Owing to the greater 
weight, we reply, of those texts which set forth Brahman 
as devoid of qualities. ' It is not coarse, not fine, not short, 
not long' (Bri. Up. Ill, 8, 8); 'The True, knowledge, 
infinite is Brahman ' (Taitt Up. II, 1) ; ' That which is free 
from qualities,' 'that which is free from stain' — these and 
similar texts convey the notion of Brahman being change- 
less, eternal intelligence devoid of all difference ; while the 
other texts — quoted before — teach the qualified Brahman. 
And there being a conflict between the two sets of passages, 
we — according to the Mlmawsa principle referred to above 
— decide that the texts referring to Brahman as devoid 
of qualities are of greater force, because they are later in 

1 The reference is to the point discussed Pft. Ml. Su. VI, 5, 54 
(Gaim. Nya. Mali Vistara, p. 285). 
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order 1 than those which speak of Brahman as having quali- 
ties. Thus everything is settled. 



The text Taitt. Up. II, 1 refers to Brahman as 
devoid of qualities. 

But — an objection is raised — even the passage ' The True, 
knowledge, infinite is Brahman ' intimates certain qualities 
of Brahman, viz. true being, knowledge, infinity ! — Not so, 
we reply. From the circumstance that all the terms of the 
sentence stand in co-ordination, it follows that they convey 
the idea of one matter (sense) only. If against this you urge 
that the sentence may convey the idea of one matter only, 
even if directly expressing a thing distinguished by several 
qualities ; we must remark that you display an ignorance 
of the meaning of language which appears to point to some 
weakmindedness on your part. A sentence conveys the 
idea of one matter (sense) only when all its constitutive 
words denote one and the same thing; if, on the other 
hand, it expresses a thing possessing several attributes, 
the difference of these attributes necessarily leads to a 
difference in meaning on the part of the individual words, 
and then the oneness of meaning of the sentence is lost — 
But from your view of the passage it would follow that 
the several words are mere synonyms ! — Give us your 
attention, we reply, and learn that several words may 
convey one meaning without being idle synonyms. From 
the determination of the unity of purport of the whole 
sentence s we conclude that the several words, applied to 
one thing, aim at expressing what is opposite in nature 
to whatever is contrary to the meanings of the several 
words, and that thus they have meaning and unity of 
meaning and yet are not mere synonyms. The details 



1 The texts which deny all qualities of Brahman are later in 
order than the texts which refer to Brahman as qualified, because 
denial presupposes that which is to be denied. 

* The unity of purport of the sentence is inferred from its con- 
stituent words having the same case-ending. 
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are as follows. Brahman is to be defined as what is con- 
trary in nature to all other things. Now whatever is 
opposed to Brahman is virtually set aside by the three 
words (constituting the definition of Brahman in the 
Taittiriya-text). The word ' true ' (or ' truly being ') has 
the purport of distinguishing Brahman from whatever 
things have no truth, as being the abodes of change; 
the word 'knowledge' distinguishes Brahman from all 
non-sentient things whose light depends on something 
else (which are not self-luminous) ; and the word ' infinite ' 
distinguishes it from whatever is limited in time or space 
or nature. Nor is this 'distinction' some positive or 
negative attribute of Brahman, it rather is just Brahman 
itself as opposed to everything else ; just as the distinction 
of white colour from black and other colours is just the 
true nature of white, not an attribute of it. The three 
words constituting the text thus have a meaning, have 
one meaning, and are non-synonymous, in so far as they 
convey the essential distinction of one thing, viz. Brahman 
from everything else. The text thus declares the one 
Brahman which is self-luminous and free from all differ- 
ence. On this interpretation of the text we discern its 
oneness in purport with other texts, such as * Being only 
this was in the beginning, one only, without a second' 
Texts such as ' That from whence these beings are bom ' 
(Taitt. Up. Ill, i) ; ' Being only this was in the beginning' 
(Kh. Up. VI, 2, i); 'Self alone was this in the beginning' 
(Br*. Up. I, 4, i), &c, describe Brahman as the cause of 
the world; and of this Brahman the Taittirtya passage 
' The True, knowledge, infinite is Brahman ' gives the strict 
definition. 

In agreement with the principle that all jakh&s teach 
the same doctrine we have to understand that, in all the 
texts which speak of Brahman as cause, Brahman must 
be taken as being 'without a second,' i.e. without any 
other being of the same or a different kind ; and the text 
which aims at defining Brahman has then to be interpreted 
in accordance with this characteristic of Brahman, viz. its 
being without a second. The statement of the Kh&adogya. 



Digitized by 



Google 



I ADHYAyA, I PADA, I. 29 

as to Brahman being without a second must also be taken 
to imply that Brahman is noa-dual as far as qualities are 
concerned ; otherwise it would conflict with those passages 
which speak of Brahman as being without qualities and 
without stain. We therefore conclude that the defining 
Taittirtya-text teaches Brahman to be an absolutely 
homogeneous substance. 

But, the above explanation of the passage being accepted, 
it follows that the words 'true being,' 'knowledge,' &c, 
have to be viewed as abandoning their direct sense, and 
merely suggesting a thing distinct in nature from all that 
is opposite (to what the three words directly denote), and 
this means that we resort to so-called implication (implied 
meaning, lakshawa)! — What objection is there to such 
a proceeding? we reply. The force of the general purport 
of a sentence is greater than that of the direct denotative 
power of the simple terms, and it is generally admitted 
that the purport of grammatical co-ordination is oneness 
(of the matter denoted by the terms co-ordinated). — But 
we never observe that all words of a sentence are to be 
understood in an implied sense I — Is it then not observed, 
we reply, that one word is to be taken in its implied mean- 
ing if otherwise it would contradict the purport of the 
whole sentence ? And if the purport of the sentence, which 
is nothing but an aggregate of words employed together, 
has once been ascertained, why should we not take two 
or three or all words in an implied sense — just as we had 
taken one — and thus make them fit in with the general 
purport? In agreement herewith those scholars who 
explain to us the sense of imperative sentences, teach that 
in imperative sentences belonging to ordinary speech all 
words have an implied meaning only (not their directly 
denotative meaning). For, they maintain, imperative forms 
have their primary meaning only in (Vedic) sentences 
which enjoin something not established by other means; 
and hence in ordinary speech the effect of the action is 
conveyed by implication only. The other words also, which 
form part of those imperative sentences and denote matters 
connected with the action, have their primary meaning 
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only if connected with an action not established by other 
means; while if connected with an ordinary action they 
have a secondary, implied, meaning only 1 . 

Perception reveals to us non-differenced 
substance only. 

We have so far shown that in the case of a conflict 
between Scripture and Perception and the other instru- 
ments of knowledge, Scripture is of greater force. The 
fact, however, is that no such conflict is observed to exist, 
since Perception itself gives rise to the apprehension of 
a non-differenced Brahman whose nature is pure Being. — 
But how can it be said that Perception, which has for its 
object things of various kinds — and accordingly expresses 
itself in judgments such as ' Here is a jar/ 'There is a piece 
of cloth ' — causes the apprehension of mere Being ? If 
there were no apprehension of difference, all cognitions 
would have one and the same object, and therefore would 
give rise to one judgment only — as takes place when one 
unbroken perceptional cognition is continued for some 
time. — True. We therefore have to enquire in what way, 

1 The theory here referred to is held by some of the Mimam- 
sakas. The imperative forms of the verb have their primary 
meaning, i.e. the power of originating action, only in Vedic 
sentences which enjoin the performance of certain actions for the 
bringing about of certain ends : no other means of knowledge but 
the Veda informing us that such ends can be accomplished by 
such actions. Nobody, e. g. would offer a soma sacrifice in order 
to obtain the heavenly world, were he not told by the Veda to do 
so. In ordinary life, on the other hand, no imperative possesses 
this entirely unique originative force, since any action which may 
be performed in consequence of a command may be prompted 
by other motives as well: it is, in technical Indian language, 
established already, apart from the command, by other means of 
knowledge. The man who, e. g. is told to milk a cow might have 
proceeded to do so, apart from the command, for reasons of his 
own. Imperatives in ordinary speech are therefore held not to 
have their primary meaning, and this conclusion is extended, 
somewhat unwarrantably one should say, to all the words entering 
into an imperative clause. 
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in the judgment • here is a jar,' an assertion is made about 
being as well as some special form of being These implied 
judgments cannot both be founded on perception, for they 
are the results of acts of cognition occupying different 
moments of time, while the perceptional cognition takes 
place in one moment (is instantaneous). We therefore 
must decide whether it is the essential nature of the jar, 
or its difference from other things, that is the object of 
perception. And we must adopt the former alternative, 
because the apprehension of difference presupposes the 
apprehension of the essential nature of the thing, and, in 
addition, the remembrance of its counterentities (i.e. the 
things from which the given thing diners). Hence differ- 
ence is not apprehended by Perception ; and all judgments 
and propositions relative to difference are founded on 
error only. 

Difference — bheda — does not admit of logical definition. 
The Logicians, moreover, are unable to give a definition 
of such a thing as ' difference.' Difference cannot in the 
first place be the essential nature (of that which differs) ; 
for from that it would follow that on the apprehension 
of the essential nature of a thing there would at once arise 
not only the judgment as to that essential nature but also 
judgments as to its difference from everything else — But, 
it may be objected to this, even when the essential nature 
of a thing is apprehended, the judgment 'this thing is 
different from other things' depends on the remembrance 
of its counterentities, and as long as this remembrance does 
not take place so long the judgment of difference is not 
formed ! — Such reasoning, we reply, is inadmissible. He who 
maintains that 'difference' is nothing but 'essential nature' 
has no right to assume a dependence on counterentities 
since, according to him, essential nature and difference are 
the same, i. e. nothing but essential nature : the judgment 
of difference can, on his view, depend on counterentities 
no more than the judgment of essential nature does. His 
view really implies that the two words 'the jar' and 
'different' (in the judgment 'the jar is different') are 
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synonymous, just as the words ' hasta ' and ' kara ' are (both 
of which mean ' hand '). 

Nor, in the second place, can 'difference' be held to 
be an attribute (dharma). For if it were that, we should 
have to assume that 'difference' possesses difference (i.e. 
is different) from essential nature; for otherwise it would 
be the same as the latter. And this latter difference 
would have to be viewed as an attribute of the first 
difference, and this would lead us on to a third difference, 
and so in infinitum. And the view of 'difference' being 
an attribute would further imply that difference is appre- 
hended on the apprehension of a thing distinguished by 
attributes such as generic character and so on, and at the 
same time that the thing thus distinguished is apprehended 
on the apprehension of difference ; and this would consti- 
tute a logical seesaw. — 'Difference' thus showing itself 
incapable of logical definition, we are confirmed in our 
view that perception reveals mere ' Being ' only. 

Moreover, it appears that in states of consciousness such 
as ' Here is a jar,' ' There is a piece of cloth,' ' The jar is 
perceived,' 'The piece of cloth is perceived,' that which 
constitutes the things is Being (existence ; satta) and per- 
ception (or ' consciousness ' ; anubhuti). And we observe 
that it is pure Being only which persists in all states of 
cognition : this pure Being alone, therefore, is real. The 
differences, on the other hand, which do not persist, are 
unreal The case is analogous to that of the snake-rope. 
The rope which persists as a substrate is real, while the 
non-continuous things (which by wrong imagination are 
superimposed on the rope) such as a snake, a cleft in the 
ground, a watercourse, and so on, are unreal 

But — our adversary objects — the instance is not truly 
analogous. In the case of the snake-rope the non-reality 
of the snake results from the snake's being sublated 
(badhita) by the cognition of the true nature of the sub- 
strate 'This is a rope, not a snake'; it does not result 
from the non-continuousness of the snake. In the same 
way the reality of the rope does not follow from its persist- 
ence, but from the fact of its being not sublated (by another 
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cognition). But what, we ask, establishes the non-reality 
of jars and pieces of cloth? — All are agreed, we reply, that 
we observe, in jars and similar things, individual difference 
(vyavrrtti, literally ' separation,' ' distinction '). The point 
to decide is of what nature such difference is. Does it not 
mean that the judgment 'This is a jar' implies the negation 
of pieces of cloth and other things? But this means that 
by this judgment pieces of cloth and other things are 
sublated (badbita). Individual difference (vyavrttti) thus 
means the cessation (or absence), due to sublation, of certain 
objects of cognition, and it proves the non-reality of what- 
ever has non-continuous existence; while on the other 
hand, pure Being, like the rope, persists non-sublated. 
Hence everything that is additional to pure Being is 
non-real. — This admits of being expressed in technical 
form. 'Being' is real because it persists, as proved by 
the case of the rope in the snake-rope ; jars and similar 
things are non-real because they are non-continuous, as 
proved by the case of the snake that has the rope for its 
substrate. 

From all this it follows that persisting consciousness only 
has real being ; it alone is. 

Being and Consciousness are one. Consciousness is 
svayamprakflw. 

But, our adversary objects, as mere Being is the object 
of consciousness, it is different therefrom (and thus there 
exists after all 'difference' or 'plurality'). — Not so, we 
reply. That there is no such thing as ' difference,' we have 
already shown above on the grounds that it is not the 
object of perception, and moreover incapable of definition. 
It cannot therefore be proved that 'Being' is the object 
of consciousness. Hence Consciousness itself is ' Being ' 
— that which is. — This consciousness is self-proved, just 
because it is consciousness. Were it proved through some- 
thing else, it would follow that like jars and similar things 
it is not consciousness. Nor can there be assumed, for 
consciousness, the need of another act of consciousness 
(through which its knowledge would be established) ; for 
[ 4 8] D 
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it shines forth (prakarate) through its own being. While 
it exists, consciousness — differing therein from jars and the 
like — is never observed not to shine forth, and it cannot 
therefore be held to depend, in its shining forth, on some- 
thing else.— You (who object to the above reasoning) 
perhaps hold the following view : — even when conscious- 
ness has arisen, it is the object only which shines forth — 
a fact expressed in sentences such as : the jar is perceived. 
When a person forms the judgment 'This is a jar,' he is 
not at the time conscious of a consciousness which is not 
an object and is not of a definite character. Hence the 
existence of consciousness is the reason which brings about 
the * shining forth ' of jars and other objects, and thus has 
a similar office as the approximation of the object to the 
eye or the other organs of sense (which is another condition 
of perceptive consciousness). After this the existence of 
consciousness is inferred on the ground that the shining 
forth of the object is (not permanent, but) occasional only *. 
And should this argumentation be objected to on the 
ground of its implying that consciousness — which is essen- 
tially of the nature of intelligence— is something non- 
intelligent like material things, we ask you to define this 
negation of non-intelligence (which you declare to be cha- 
racteristic of consciousness). Have we, perhaps, to under- 
stand by it the invariable concomitance of existence and 
shining forth? If so, we point out that this invariable 
concomitance is also found in the case of pleasure and 
similar affections; for when pleasure and so on exist at 
all, they never are non-perceived (i. e. they exist in so far 
only as we are conscious of them). It is thus clear that 
we have no consciousness of consciousness itself — just as the 
tip of a finger, although touching other things, is incapable 
of touching itself. 

All this reasoning, we reply, is entirely spun out of your 
own fancy, without any due consideration of the power of 
consciousness. The fact is, that in perceiving colour and 

' Being not permanent but occasional, it is an effect only, and 
as such must have a cause. 
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other qualities of things, we are not aware of a ' shining 
forth * as an attribute of those things, and as something 
different from consciousness; nor can the assumption of 
an attribute of things called ' light,' or ' shining forth,' be 
proved in any way, since the entire empirical world itself 
can be proved only through consciousness, the existence 
of which we both admit. Consciousness, therefore, is not 
something which is inferred or proved through some other 
act of knowledge; but while proving everything else it 
is proved by itself. This may be expressed in technical 
form as follows — Consciousness is, with regard to its attri- 
butes and to the empirical judgments concerning it, inde- 
pendent of any other thing, because through its connexion 
with other things it is the cause of their attributes and 
the empirical judgments concerning them. For it is a 
general principle that of two things that which through 
its connexion with the other is the cause of the attributes 
of — and the empirical judgments about — the latter, is itself 
independent of that other as to those two points. We see 
e. g. that colour, through its conjunction with earth and the 
like, produces in them the quality of visibility, but does 
not itself depend for its visibility on conjunction with colour. 
Hence consciousness is itself the cause of its own ' shining 
forth,' as well as of the empirically observed shining forth 
of objects such as jars and the like. 

Consciousness is eternal and incapable of change. 
This self-luminous consciousness, further, is eternal, for 
it is not capable of any form of non-existence — whether 
so-called antecedent non-existence or any other form. 
This follows from its being self-established. For the 
antecedent non-existence of self-established consciousness 
cannot be apprehended either through consciousness or 
anything else If consciousness itself gave rise to the 
apprehension of its own non-existence, it could not do so 
in so far as ' being,' for that would contradict its being : 
if it is, i. e. if its non-existence is not, how can it give rise 
to the idea of its non-existence ? Nor can it do so if not 
being; for if consciousness itself is not, how can it furnish 

D 2 
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a proof for its own non-existence? Nor can the non- 
existence of consciousness be apprehended through any- 
thing else; for consciousness cannot be the object of 
anything else. Any instrument of knowledge proving the 
non-existence of consciousness, could do so only by making 
consciousness its object — ' this is consciousness ' ; but con- 
sciousness, as being self-established, does not admit of that 
objectivation which is implied in the word 'this/ and hence 
its previous non-existence cannot be proved by anything 
lying outside itself. 

As consciousness thus does not admit of antecedent 
non-existence, it further cannot be held to originate, and 
hence also all those other states of being which depend 
on origination cannot be predicated of it. 

As consciousness is beginningless, it further does not 
admit of any plurality within itself; for we observe in this 
case the presence of something which is contrary to what 
invariably accompanies plurality (this something being 
' beginninglessness ' which is contrary to the quality of 
having a beginning — which quality invariably accompanies 
plurality). For we never observe a thing characterised by 
plurality to be without a beginning. — And moreover differ- 
ence, origination, &c, are objects of consciousness, like 
colour and other qualities, and hence cannot be attributes 
of consciousness. Therefore, consciousness being essentially 
consciousness only, nothing else that is an object of con- 
sciousness can be its attribute. The conclusion is that 
consciousness is free from difference of any kind. 

The apparent difference between Consciousness and the 
conscious subject is due to the unreal ahamkara. 

From this it further follows that there is no substrate of 
consciousness — different from consciousness itself — such as 
people ordinarily mean when speaking of a ' knower.' It 
is self-luminous consciousness itself which constitutes the 
so-called ' knower.' This follows therefrom also that con- 
sciousness is not non-intelligent (gada) ; for non-intelligence 
invariably accompanies absence of Selfhood (anatmatva) ; 
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hence, non-intelligence being absent in consciousness, con- 
sciousness is not non-Self, that means, it is the Self. 

But, our adversary again objects, the consciousness which 
expresses itself in the judgment '/ know,' proves that the 
quality of being a • knower ' belongs to consciousness ! — By 
no means, we reply. The attribution to consciousness of 
this quality rests on error, no less than the attribution, to 
the shell, of the quality of being silver. Consciousness 
cannot stand in the relation of an agent toward itself: the 
attribute of being a knowing agent is erroneously imputed 
to it — an error analogous to that expressed in the judg- 
ment « I am a man,' which identifies the Self of a person 
with the outward aggregate of matter that bears the 
external characteristics of humanity. To be a 'knower' 
means to be the agent in the action of knowing ; and this 
is something essentially changeful and non-intelligent (gxufe), 
having its abode in the ahawkara, which is itself a thing 
subject to change. How, on the other hand, could such 
agency possibly belong to the changeless ' witness ' (of all 
change, i.e. consciousness) whose nature is pure Being? 
That agency cannot be an attribute of the Self follows 
therefrom also that, like colour and other qualities, agency 
depends, for its own proof, on seeing, i. e. consciousness. 

That the Self does not fall within the sphere (is not an 
object of), the idea of ' I ' is proved thereby also that in 
deep sleep, swoon, and similar states, the idea of the ' I ' 
is absent, while the consciousness of the Self persists. 
Moreover, if the Self were admitted to be an agent and 
an object of the idea of ' I,' it would be difficult to avoid 
the conclusion that like the body it is non-intelligent, 
something merely outward (' being for others only, not for 
itself) and destitute of Selfhood. That from the body, 
which is the object of the idea of « I,' and known to be an 
agent, there is different that Self which enjoys the results 
of the body's actions, viz. the heavenly word, and so on, is 
acknowledged by all who admit the validity of the instru- 
ments of knowledge; analogously, therefore, we must 
admit that different from the knower whom we understand 
by the term ' I,' is the * witnessing ' inward Self. The non- 
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intelligent ahawkara thus merely serves to manifest the 
nature of non-changing consciousness, and it effects this 
by being its abode ; for it is the proper quality of manifest- 
ing agents to manifest the objects manifested, in so far as 
the latter abide in them. A mirror, e. g., or a sheet of 
water, or a certain mass of matter, manifests a face or the 
disc of the moon (reflected in the mirror or water) or 
the generic character of a cow (impressed on the mass of 
matter) in so far as all those things abide in them. — In 
this way, then, there arises the erroneous view that finds 
expression in the judgment ' I know.' — Nor must you, in 
the way of objection, raise the question how self-luminous 
consciousness is to be manifested by the non-intelligent 
ahawikara, which rather is itself manifested by conscious- 
ness ; for we observe that the surface of the hand, which 
itself is manifested by the rays of sunlight falling on it, 
at the same time manifests those rays. This is clearly seen 
in the case of rays passing through the interstices of net- 
work: the light of those rays is intensified by the hand 
on which they fall, and which at the same time is itself 
manifested by the rays. 

It thus appears that the ' knowing agent,' who is denoted 
by the ' I,' in the judgment ' I know,' constitutes no real 
attribute of the Self, the nature of which is pure intelligence. 
This is also the reason why the consciousness of Egoity 
does not persist in the states of deep sleep and final release : 
in those states this special form of consciousness passes 
away, and the Self appears in its true nature, i. e. as pure 
consciousness. Hence a person who has risen from deep, 
dreamless sleep reflects, 'Just now I was unconscious of 
myself.' 

Summing up of the pnrvapaksha view. 

As the outcome of all this, we sum up our view as 
follows. — Eternal, absolutely non-changing consciousness, 
whose nature is pure non-differenced intelligence, free from 
all distinction whatever, owing to error illusorily manifests 
itself (vivarttate) as broken up into manifold distinctions — 
knowing subjects, objects of knowledge, acts of knowledge. 
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And the purpose for which we enter on the consideration 
of the Vedanta-texts is utterly to destroy what is the root 
of that error, i.e. Nescience, and thus to obtain a firm 
knowledge of the oneness of Brahman, whose nature is 
mere intelligence — free, pure, eternal. 

THE GREAT SIDDHANTA. 

This entire theory rests on a fictitious foundation of 
altogether hollow and vicious arguments, incapable of 
'being stated in definite logical alternatives, and devised 
by men who are destitute of those particular qualities 
which cause individuals to be chosen by the Supreme 
Person revealed in the Upanishads; whose intellects are 
darkened by the impression of beginningless evil ; and who 
thus have no insight into the nature of words and sentences, 
into the real purport conveyed by them, and into the 
procedure of sound argumentation, with all its methods 
depending on perception and the other instruments of right 
knowledge. The theory therefore must needs be rejected 
by all those who, through texts, perception and the other 
means of knowledge — assisted by sound reasoning — have 
an insight into the true nature of things. 

There is no proof of non-differenced substance. 

To enter into details. — Those who maintain the doctrine 
of a substance devoid of' all difference have no right to 
assert that this or that is a proof of such a substance ; for 
all means of right knowledge have for their object things 
affected with difference. — Should any one, taking his stand 
on the received views of his sect, assert that the theory of 
a substance free from all difference (does not require any 
further means of proof but) is immediately established by 
one's own consciousness ; we reply that he also is refuted 
by the fact, warranted by the witness of the Self, that all 
consciousness implies difference : all states of consciousness 
have for their object something that is marked by some dif- 
ference, as appears in the case of judgments like ' I saw this.' 
And should a state of consciousness — although directly 
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apprehended as implying difference — be determined by some 
fallacious reasoning to be devoid of difference, this determi- 
nation could be effected only by means of some special at- 
tributes additional to the quality of mere Being ; and owing to 
these special qualities on which the determination depends, 
that state of consciousness would clearly again be character- 
ised by difference. The meaning of the mentioned deter- 
mination could thus only be that of a thing affected with 
certain differences some other differences are denied ; but 
manifestly this would not prove the existence of a thing free 
from all difference. To thought there at any rate belongs 
the quality of being thought and self-illuminatedness, for 
the knowing principle is observed to have for its essential 
nature the illumining (making to shine forth) of objects. 
And that also in the states of deep sleep, swoon, &c, con- 
sciousness is affected with difference we shall prove, in its 
proper place, in greater detail. Moreover you yourself 
admit that to consciousness there actually belong different 
attributes such as permanency (oneness, self-luminousness, 
&c), and of these it cannot be shown that they are only 
Being in general. And even if the latter point were 
admitted, we observe that there takes place a discussion of 
different views, and you yourself attempt to prove your 
theory by means of the differences between those views 
and your own. It therefore must be admitted that reality 
is affected with difference well established by valid means 
of proof. 

Sabda proves difference. 
As to sound (speech ; jabda) it is specially apparent that 
it possesses the power of denoting only such things as are 
affected with difference. Speech operates with words and 
sentences. Now a word (pada) originates from the com- 
bination of a radical element and a suffix, and as these two 
elements have different meanings it necessarily follows that 
the word itself can convey only a sense affected with 
difference. And further, the plurality of words is based on 
plurality of meanings ; the sentence therefore which is an 
aggregate of words expresses some special combination of 
things (meanings of words), and hence has no power to 
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denote a thing devoid of all difference. — The conclusion is 
that sound cannot be a means of knowledge for a thing 
devoid of all difference. 

Fratyakaha — even of the nirvikalpaka kind — proves 
difference. 

Perception in the next place — with its two subdivisions 
of non-determinate (nirvikalpaka) and determinate (savi- 
kalpaka) perception — also cannot be a means of knowledge 
for things devoid of difference. Determinate perception 
clearly has for its object things affected with difference ; for 
it relates to that which is distinguished by generic differ- 
ence and so on. But also non-determinate perception has 
for its object only what is marked with difference ; for it is 
on the basis of non-determinate perception that the object 
distinguished by generic character and so on is recognised 
in the act of determinate perception. Non-determinate 
perception is the apprehension of the object in so far as 
destitute of some differences but not of all difference. 
Apprehension of the latter kind is in the first place not 
observed ever to take place, and is in the second place 
impossible: for all apprehension by consciousness takes 
place by means of some distinction ' This is such and such.' 
Nothing can be apprehended apart from some special feature 
of make or structure, as e.g. the triangularly shaped dewlap 
in the case of cows. The true distinction between non- 
determinate and determinate perception is that the former 
is the apprehension of the first individual among a number 
of things belonging to the same class, while the latter is the 
apprehension of the second, third, and so on, individuals. 
On the apprehension of the first individual cow the per- 
ceiving person is not conscious of the fact that the special 
shape which constitutes the generic character of the class 
'cows 'extends to the present individual also; while this 
special consciousness arises in the case of the perception of 
the second and third cow. The perception of the second 
individual thus is ' determinate ' in so far as it is determined 
by a special attribute, viz. the extension, to the perception, 
of the generic character of a class — manifested in a certain 
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outward shape — which connects this act of perception with 
the earlier perception (of the first individual) ; such deter- 
mination being ascertained only on the apprehension of the 
second individual. Such extension or continuance of a 
certain generic character is, on the other hand, not appre- 
hended on the apprehension of the first individual, and 
perception of the latter kind thence is ' non-determinate.' 
That it is such is not due to non-apprehension of struc- 
ture, colour, generic character and so on, for all these 
attributes are equally objects of sensuous perception 
(and hence perceived as belonging to the first individual 
also). Moreover that which possesses structure cannot be 
perceived apart from the structure, and hence in the case 
of the apprehension of the first individual there is already 
perception of structure, giving rise to the judgment ' The 
thing is such and such.' In the case of the second, third, 
&c, individuals, on the other hand, we apprehend, in 
addition to the thing possessing structure' and to the 
structure itself, the special attribute of the persistence of 
the generic character, and hence the perception is ' deter- 
minate.' From all this it follows that perception never has 
for its object that which is devoid of all difference. 

The bhedabheda view is untenable. 

The same arguments tend to refute the view that there 
is difference and absence of difference at the same time (the 
so-called bhedabheda view). Take the judgment ' This is 
such and such ' ; how can we realise here the non-difference 
of ' being this ' and ' being such and such ' ? The ' such and 
such' denotes a peculiar make characterised, e.g. by a 
dewlap, the ' this ' denotes the thing distinguished by that 
peculiar make; the non-difference of these two is thus 
contradicted by immediate consciousness. At the outset 
the thing perceived is perceived as separate from all other 
things, and this separation is founded on the fact that the 
thing is distinguished by a special constitution, let us say 
the generic characteristics of a cow, expressed by the term 
'such and such.' In general, wherever we cognise the 
relation of distinguishing attribute and thing distinguished 
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thereby, the two clearly present themselves to our mind as 
absolutely different Some things— e.g. staffs and bracelets 
— appear sometimes as having a separate, independent 
existence of their own ; at other times they present them- 
selves as distinguishing attributes of other things or beings 
(i.e. of the persons carrying staffs or wearing bracelets). 
Other entities— e. g. the generic character of cows — have a 
being only in so far as they constitute the form of substances, 
and thus always present themselves as distinguishing attri- 
butes of those substances. In both cases there is the same 
relation of distinguishing attribute and thing distinguished 
thereby, and these two are apprehended as absolutely 
different The difference between the two classes of entities 
is only that staffs, bracelets, and similar things are capable 
of being apprehended in separation from other things, 
while the generic characteristics of a species are absolutely 
incapable thereof. The assertion, therefore, that the differ- 
ence of things is refuted by immediate consciousness, is 
based on the plain denial of a certain form of consciousness, 
the one namely — admitted by every one — which is expressed 
in the judgment • This thing is such and such.' — This same 
point is clearly expounded by the Sutrakara in II, a, 33. 

Inference also teaches difference. 

Perception thus having for its object only what is marked 
by difference, inference also is in the same case ; for its 
object is only what is distinguished by connexion with 
things known through perception and other means of know- 
ledge And thus, even in the case of disagreement as to the 
number of the different instruments of knowledge, a thing 
devoid of difference could not be established by any of them 
since the instruments of knowledge acknowledged by all 
have only one and the same object, viz. what is marked by 
difference. And a person who maintains the existence of 
a thing devoid of difference on the ground of differences 
affecting that very thing simply contradicts himself without 
knowing what he does ; he is in fact no better than a man 
who asserts that his own mother never had any children. 
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Perception does not reveal mere Being. 

In reply to the assertion that perception causes the 
apprehension of pure Being .only, and therefore cannot have 
difference for its object ; and that ' difference ' cannot be 
denned because it does not admit of being set forth in 
definite alternatives ; we point out that these charges are 
completely refuted by the fact that the only objects of 
perception are things distinguished by generic character 
and so on, and that generic character and so on — as being 
relative things — give at once rise to the judgment as to the 
distinction between themselves and the things in which they 
inhere. You yourself admit that in the case of knowledge 
and in that of colour and other qualities this relation holds 
good, viz. that something which gives rise to a judgment 
about another thing at the same time gives rise to a judg- 
ment about itself; the same may therefore be admitted 
with regard to difference \ 

For this reason the charge of a regressus in infinitum 
and a logical seesaw (see above, p. 32) cannot be upheld. 
For even if perceptive cognition takes place within one 
moment, we apprehend within that moment the generic 
character which constitutes on the one hand the difference 
of the thing from others, and on the other hand the peculiar 
character of the thing itself; and thus there remains 
nothing to be apprehended in a second moment. 

Moreover, if perception made us apprehend only pure 
Being, judgments clearly referring to different objects — such 
as * Here is a jar,' ' There is a piece of cloth ' — would be 
devoid of all meaning. And if through perception we did 
not apprehend difference — as marked by generic character, 
&c, constituting the structure or make of a thing — why 
should a man searching for a horse not be satisfied with 
finding a buffalo? And if mere Being only were the 
object of all our cognitions, why should we not remember, 

1 Colour reveals itself as well as the thing that has colour; 
knowledge reveals itself as well as the object known ; so difference 
manifests itself as well as the things that differ. 
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in the case of each particular cognition, all the words which 
are connected with all our cognitions ? And further, if the 
cognition of a horse and that of an elephant had one object 
only, the later cognition would cause us to apprehend only 
what was apprehended before, and there being thus no 
difference (of object of cognition) there would be nothing 
to distinguish the later state of cognition from remembrance. 
If on the other hand a difference is admitted for each state 
of consciousness, we admit thereby that perception has for 
its objects things affected with difference. 

If all acts of cognition had one and the same object only, 
everything would be apprehended by one act of cognition ; 
and from this it would follow that there are no persons 
either deaf or blind ! 

Nor does, as a matter of fact, the eye apprehend mere 
Being only ; for what it does apprehend is colour and the 
coloured thing, and those other qualities (viz. extension, 
&c), which inhere in the thing together with colour. Nor 
does feeling do so ; for it has for its objects things palp- 
able. Nor have the ear and the other senses mere Being 
for their object ; but they relate to what is distinguished by 
a special sound or taste or smell. Hence there is not any 
source of knowledge causing us to apprehend mere Being. 
If moreover the senses had for their object mere Being free 
from all difference, it would follow that Scripture which 
has the same object would (not be originative of knowledge 
but) perform the function of a mere anuvada, i. e. it would 
merely make statements about something, the knowledge 
of which is already established by some other means. And 
further, according to your own doctrine, mere Being, i. e. 
Brahman, would hold the position of an object with regard 
to the instruments of knowledge; and thus there would 
cling to it all the imperfections indicated by yourself — non- 
intelligent nature, perishableness and so on. — From all this 
we conclude that perception has for its object only what is 
distinguished by difference manifesting itself in generic 
character and so on, which constitute the make or structure 
of a thing. (That the generic character of a thing is 
nothing else but its particular structure follows) from the 
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fact that we do not perceive anything, different from 
structure, which could be claimed as constituting the object 
of the cognition 'that several individuals possess one and 
the same general form. And as our theory sufficiently 
accounts for the ordinary notions as to generic character, 
and as moreover even those who hold generic character to 
be something different from structure admit that there is 
such a thing as (common) structure, we adhere to the 
conclusion that generic character is nothing but structure. 
By ' structure ' we understand special or distinctive form ; 
and we acknowledge different forms of that kind according 
to the different classes of things. And as the current 
judgments as to things being different from one another 
can be explained on the basis of the apprehension of generic 
character, and as no additional entity is observed to exist, 
and as even those who maintain the existence of such an 
additional thing admit the existence of generic character, 
we further conclude that difference (bheda) is nothing but 
generic character (fati). — But if this were so, the judgment as 
to difference would immediately follow from the judgment as 
to generic character, as soon as the latter is apprehended ! — 
Quite true, we reply. As a matter of fact the judgment of 
difference is immediately formulated on the basis of the 
judgment as to generic character. For 'the generic character ' 
of a cow, e. g., means just the exclusion of everything else : as 
soon as that character is apprehended all thought and speech 
referring to other creatures belonging to the same wider 
genus (which includes buffaloes and so on also) come to an 
end. It is through the apprehension of difference only that 
the idea of non-difference comes to an end. 

Plurality is not unreal. 
Next as to the assertion that all difference presented in 
our cognition— as of jars, pieces of cloth and the like— is 
unreal because such difference does not persist. This view, 
we maintain, is altogether erroneous, springs in fact from 
the neglect of distinguishing between persistence and non- 
persistence on the one hand, and the relation between what 
sublates and what is sublated on the other hand. Where 
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two cognitions are mutually contradictory, there the latter 
relation holds good, and there is non-persistence of what is 
sublated. But jars, pieces of cloth and the like, do not 
contradict one another, since they are separate in place and 
time. If on the other hand the non-existence of a thing is 
cognised at the same time and the same place where and 
when its existence is cognised, we have a mutual contra- 
diction of two cognitions, and then the stronger one 
sublates the other cognition which thus comes to an end. 
But when of a thing that is perceived in connexion 
with some place and time, the non-existence is perceived 
in connexion with some other place and time, there arises 
no contradiction ; how then should the one cognition 
sublate the other ? or how can it be said that of a thing 
absent at one time and place there is absence at other 
times and places also? In the case of the snake-rope, 
there arises a cognition of non-existence in connexion with 
the given place and time ; hence there is contradiction, one 
judgment sublates the other and the sublated cognition 
comes to an end. But the circumstance of something 
which is seen at one time and in one place not persisting at 
another time and in another place is not observed to be 
invariably accompanied by falsehood, and hence mere non- 
persistence of this kind does not constitute a reason for 
unreality. To say, on the other hand, that what is is real 
because it persists, is to prove what is proved already, and 
requires no further proof. 

Being and Consciousness are not one. 
Hence mere Being does not alone constitute reality. 
And as the distinction between consciousness and its objects 
— which rests just on this relation of object and that for 
which the object is — is proved by perception, the assertion 
that only consciousness has real existence is also dis- 
posed of. 

The true meaning of Svayamprakasatva. 
We next take up the point as to the self-luminousness of 
consciousness (above, p. 33). The contention that conscious- 
ness is not an object holds good for the knowing Self at the 
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time when it illumines (i. e. constitutes as its objects) other 
things ; but there is no absolute rule as to all consciousness 
never being anything but self-luminous. For common 
observation shows that the consciousness of one person 
may become the object of the cognition of another, viz. of 
an inference founded on the person's friendly or unfriendly 
appearance and the like, and again that a person's own past 
states of consciousness become the object of his own 
cognition — as appears from judgments such as 'At one 
time I knew.' It cannot therefore be said ' If it is con- 
sciousness it is self-proved ' (above, p. 33), nor that con- 
sciousness if becoming an object of consciousness would no 
longer be consciousness ; for from this it would follow that 
one's own past states, and the conscious states of others — 
because being objects of consciousness — are not themselves 
consciousness. Moreover, unless it were admitted that there 
is inferential knowledge of the thoughts of others, there 
would be no apprehension of the connexion of words and 
meaning, and this would imply the absolute termination of all 
human intercourse depending on speech. Nor also would it 
be possible for pupils to attach themselves to a teacher of 
sacred lore, for the reason that they had become aware of 
his wisdom and learning. The general proposition that 
consciousness does not admit of being an object is in fact 
quite untenable. The essential nature of consciousness — 
or knowledge — consists therein that it shines forth, or 
manifests itself, through its own being to its own substrate 
at the present moment ; or (to give another definition) that 
it is instrumental in proving its own object by its own 
being 1 . 

' The comment of the .Sru. Pra. on the above definitions runs, 
with a few additional explanations, as follows : The term ' ana- 
bhuti ' here denotes knowledge in general, not only such know- 
ledge as is not remembrance (which limited meaning the term has 
sometimes). With reference to the * shining forth ' it might be said 
that in this way jars also and similar things know or are conscious 
because they also 'shine forth' (viz. in so far as they are known) ; 
to exclude jars and the like the text therefore adds 'to its 
own substrate' (the jar 'shines forth,' not to itself, but to the 
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Now these two characteristics are established by a 
person's own state of consciousness and do not vanish 
when that consciousness becomes the object of another 
state of consciousness ; consciousness remains also in the 
latter case what it is. Jars and similar things, on the other 
hand, do not possess consciousness, not because they are 
objects of consciousness but because they lack the two 
characteristics stated above. If we made the presence of 
consciousness dependent on the absence of its being an 
object of consciousness, we should arrive at the conclusion 

knowing person). There are other attributes of the Self, such 
as atomic extension, eternity, and so on, which are revealed (not 
through themselves) but through an act of knowledge different 
from them; to exclude those the text adds 'through its own 
being.' In order to exclude past states of consciousness or acts 
of knowledge, the text adds 'at the present moment.' A past state 
of consciousness is indeed not revealed without another act of 
knowledge (representing it), and would thus by itself be excluded ; 
but the text adds this specification (viz. 'at the present moment') 
on purpose, in order to intimate that a past state of consciousness 
can be represented by another state — a point denied by the oppo- 
nent 'At the present moment' means 'the connexion with the 
object of knowledge belonging to the present time.' Without the 
addition of ' to its own substrate ' the definition might imply that 
a state of consciousness is manifest to another person also; to 
exclude this the clause is added. This first definition might be 
objected to as acceptable only to those who maintain the svayara- 
prakifatva-theory (which need not be discussed here); hence a 
second definition is given. The two clauses ' to its own substrate ' 
and ' at the present moment ' have to be supplied in this second 
definition also. 'Instrumental in bringing about' would apply to 
staffs, wheels, and such like implements also ; hence the text adds 
'its own object' (Staffs, wheels, Sec. have no 'objects.*) Know- 
ledge depending on sight does not bring about an object depending 
on hearing ; to exclude this notion of universal instrumentality the 
text specifies the object by the words 'its own.' The clause 
'through its own being' excludes the sense organs, which reveal 
objects not by their own being, but in so far as they give rise to 
knowledge. The two clauses 'at the present moment' and 'to 
its own substrate ' have the same office in the second definition as 
in the first. 

m E 



Digitized by 



Google 



50 vedAnta-s6tras. 



that consciousness is not consciousness ; for there are things 
— e.g. sky-flowers — which are not objects of consciousness 
and at the same time are not consciousness. You will 
perhaps reply to this that a sky-flower's not being con- 
sciousness is due not to its not being an object of conscious- 
ness, but to its non-existence ! — Well then, we rejoin, let us 
say analogously that the reason of jars and the like not 
being contradictory to Nescience (i. e. of their being g&dd), 
is their not being of the nature of consciousness, and let us 
not have recourse to their being objects of consciousness! — 
But if consciousness is an object of consciousness, we con- 
clude that it also is non-contradictory of Nescience, like 
a jar ! — At this conclusion, we rejoin, you may arrive even 
on the opposite assumption, reasoning as follows: 'Con- 
sciousness is non-contradictory of Nescience, because it is 
not an object of consciousness, like a sky-flower! All 
which shows that to maintain as a general principle that 
something which is an object of consciousness cannot 
itself be consciousness is simply ridiculous.' 

Consciousness is not eternal. 

It was further maintained by the purvapakshin that as 
consciousness is self-established it has no antecedent non- 
existence and so on, and that this disproves its having an 
origin. But this is an attempt to prove something not 
proved by something else that is equally unproved ; com- 
parable to a man blind from birth undertaking to guide 
another blind man! You have no right to maintain the 
non-existence of the antecedent non-existence of conscious- 
ness on the ground that there is nothing to make us 
apprehend that non-existence; for there is something to 
make us apprehend it, viz. consciousness itself ! — But how 
can consciousness at the time when it is, make us apprehend 
its own previous non-existence which is contradictorily 
opposed to it ? — Consciousness, we rejoin, does not neces- 
sarily constitute as its objects only what occupies the same 
time with itself; were it so it would follow that neither 
the past nor the future can be the object of consciousness. 
Or do you mean that there is an absolute rule that the 
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antecedent non-existence of consciousness, if proved, must 
be contemporaneous with consciousness? Have you then, 
we ask, ever observed this so as to be able to assert an 
absolute rule? And if it were observed, that would prove 
the existence of previous non-existence, not its negation ! — 
The fact, however, is that no person in his senses will 
maintain the contemporaneous existence of consciousness 
and its own antecedent non-existence. In the case of per- 
ceptive knowledge originating from sensation, there is indeed 
this limitation, that it causes the apprehension of such 
things only as are actually present at the same time. But 
this limitation does not extend to cognitions of all kinds, 
nor to all instruments of knowledge; for we observe that 
remembrance, inference, and the magical perception of 
Yogis apprehend such things also as are not present at the 
time of apprehension. On this very point there rests the 
relation connecting the means of knowledge with their 
objects, viz. that the former are not without the latter. 
This does not mean that the instrument of knowledge is 
connected with its object in that way that it is not without 
something that is present at the time of cognition ; but 
rather that the instrument of knowledge is opposed to the 
falsehood of that special form in which the object presents 
itself as connected with some place and time. — This dis- 
poses also of the contention that remembrance has no 
external object ; for it is observed that remembrance is 
related to such things also as have perished. — Possibly you 
will now argue as follows. The antecedent non-existence 
of consciousness cannot be ascertained by perception, for it 
is not something present at the time of perception. It 
further cannot be ascertained by the other means of know- 
ledge, since there is no characteristic mark (linga) on which 
an inference could be based : for we do not observe any 
characteristic mark invariably accompanied by the ante- 
cedent non-existence of consciousness. Nor do we meet 
with any scriptural text referring to this antecedent non- 
existence. Hence, in the absence of any valid instrument 
of knowledge, the antecedent non-existence of consciousness 
cannot be established at all.— If, we reply, you thus, 

E 2 
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altogether setting aside the force of self-provedness (on 
which you had relied hitherto), take your stand on the 
absence of valid means of knowledge, we again must 
request you to give in; for there is a valid means of 
knowledge whereby to prove the antecedent non-existence 
of consciousness, viz. valid non-perception (anupalabdhi). 

Moreover, we observe that perceptional knowledge proves 
its object, be it a jar or something else, to exist only as 
long as it exists itself, not at all times ; we do not, through 
it, apprehend the antecedent or subsequent existence of 
the jar. Now this absence of apprehension is due to the 
fact that consciousness itself is limited in time. If that 
consciousness which has ajar for its object were itself appre- 
hended as non-limited in time, the object also — the jar — 
would be apprehended under the same form, i. e. it would 
be eternal. And if self-established consciousness were 
eternal, it would be immediately cognised as eternal ; but 
this is not the case. Analogously, if inferential conscious- 
ness and other forms of consciousness were apprehended as 
non-limited in time, they would all of them reveal their 
objects also as non-limited, and these objects would thus be 
eternal ; for the objects are conform in nature to their 
respective forms of consciousness. 

There is no Consciousness without object. 

Nor is there any consciousness devoid of objects ; for 
nothing of this kind is ever known. Moreover, the self- 
luminousness of consciousness has, by our opponent him- 
self, been proved on the ground that its essential nature 
consists in illumining (revealing) objects ; the self-luminous- 
ness of consciousness not admitting of proof apart from its 
essential nature which consists in the lighting up of objects. 
And as moreover, according to our opponent, consciousness 
cannot be the object of another consciousness, it would 
follow that (having neither an object nor itself being an 
object) it is something altogether unreal, imaginary. 

Nor are you justified in maintaining that in deep sleep, 
swoon, senselessness and similar states, pure consciousness, 
devoid of any object, manifests itself. This view is nega- 
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tived by 'valid non-perception' (see above, p. 53). If 
consciousness were present in those states also, there would 
be remembrance of it at the time of waking from sleep or 
recovery from swoon ; but as a matter of fact there is no 
such remembrance. — But it is not an absolute rule that 
something of which we were conscious must be remem- 
bered ; how then can the absence of remembrance prove 
the absence of previous consciousness ? — Unless, we reply, 
there be some cause of overpowering strength which quite 
obliterates all impressions — as e.g. the dissolution of the 
body — the absence of remembrance does necessarily prove 
the absence of previous consciousness. And, moreover, in 
the present case the absence of consciousness does not only 
follow from absence of remembrance ; it is also proved by 
the thought presenting itself to the person risen from sleep, 
'For so long a time I was not conscious of anything.' — Nor 
may it be said that even if there was consciousness, absence 
of remembrance would necessarily follow from the absence 
(during deep sleep) of the distinction of objects, and from 
the extinction of the consciousness of the ' I ' ; for the non- 
consciousness of some one thing, and the absence of some 
one thing cannot be the cause of the non-remembrance of 
some other thing, of which there had been consciousness. 
And that in the states in question the consciousness of the 
' I ' does persist, will moreover be shown further on. 

But, our opponent urges, have you not said yourself that 
even in deep sleep and similar states there is consciousness 
marked by difference ? — True, we have said so. But that 
consciousness is consciousness of the Self, and that this is 
affected by difference will be proved further on. At present 
we are only interested in denying the existence of your 
pure consciousness, devoid of all objects and without a 
substrate. Nor can we admit that your pure consciousness 
could constitute what we call the consciousness of the Self; 
for we shall prove that the latter has a substrate. 

It thus cannot be maintained that the antecedent non- 
existence of consciousness does not admit of being proved, 
because consciousness itself does not prove it. And as we 
have shown that consciousness itself may be an object of 
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consciousness, we have thereby disproved the alleged 
impossibility of antecedent non-existence being proved by 
other means. Herewith falls the assertion that the non- 
origination of consciousness can be proved. 

Consciousness is capable of change. 

Against the assertion that the alleged non-origination of 
consciousness at the same time proves that consciousness 
is not capable of any other changes (p. 36), we remark 
that the general proposition on which this conclusion rests 
is too wide : it would extend to antecedent non-existence 
itself, of which it is evident that it comes to an end, 
although it does not originate. In qualifying the changes 
as changes of ' Being,' you manifest great logical acumen 
indeed ! For according to your own view Nescience also 
(which is not ' Being ') does not originate, is the substrate of 
manifold changes, and comes to an end through the rise 
of knowledge ! Perhaps you will say that the changes of 
Nescience are all unreal. But, do you then, we ask in 
reply, admit that any change is real ? You do not ; and 
yet it is only this admission which would give a sense to 
the distinction expressed by the word ' Being V 

Nor is it true that consciousness does not admit of any 
division within itself, because it has no beginning (p. 36). 
For the non-originated Self is divided from the body, the 
senses, &c, and Nescience also, which is avowedly without 
a beginning, must needs be admitted to be divided from 
the Self. And if you say that the latter division is unreal, 
we ask whether you have ever observed a real division 
invariably connected with origination I Moreover, if the 
distinction of Nescience from the Self is not real, it follows 
that Nescience and the Self are essentially one. You 
further have yourself proved the difference of views by 
means of the difference of the objects of knowledge as 
established by non-refuted knowledge ; an analogous case 

1 The Ankara is not entitled to refer to a distinction of real 
and unreal division, because according to his theory all distinction 
is unreal. 
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being furnished by the difference of acts of cleaving, which 
results from the difference of objects to be cleft. And if 
you assert that of this knowing — which is essentially 
knowing only — nothing that is an object of knowledge can 
be an attribute, and that these objects — just because they 
are objects of knowledge — cannot be attributes of knowing ; 
we point out that both these remarks would apply also to 
eternity, self-luminousness, and the other attributes of 
' knowing,' which are acknowledged by yourself, and esta- 
blished by valid means of proof. Nor may you urge 
against this that all these alleged attributes are in reality 
mere 'consciousness' or 'knowing'; for they are essentially 
distinct. By 'being conscious' or 'knowing,' we under- 
stand the illumining or manifesting of some object to its 
own substrate (i. e. the substrate of knowledge), by its own 
existence (i. e. the existence of knowledge) merely ; by self- 
luminousness (or ' self-illuminatedness ') we understand the 
shining forth or being manifest by its own existence merely 
to its own substrate ; the terms ' shining forth,' ' illumining,' 
'being manifest' in both these definitions meaning the 
capability of becoming an object of thought and speech 
which is common to all things, whether intelligent or non- 
intelligent. Eternity again means 'being present in all 
time ' ; oneness means ' being defined by the number one.' 
Even if you say that these attributes are only negative 
ones, i. e. equal to the absence of non-intelligence and so 
on, you still cannot avoid the admission that they are 
attributes of consciousness. If, on the other hand, being of 
a nature opposite to non-intelligence and so on, be not 
admitted as attributes of consciousness — whether of a 
positive or a negative kind — in addition to its essential 
nature ; it is an altogether unmeaning proceeding to deny 
to it such qualities, as non-intelligence and the like. 

We moreover must admit the following alternative: 
consciousness is either proved (established) or not. If it is 
proved it follows that it possesses attributes ; if it is not, it 
is something absolutely nugatory, like a sky-flower, and 
similar purely imaginary things. 
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Consciousness is the attribute of a permanent 
Conscious Self. 

Let it then be said that consciousness is proof (siddhiA) 
itself. Proof of what, we ask in reply, and to whom ? If 
no definite answer can be given to these two questions, 
consciousness cannot be defined as ' proof ; for 'proof' is 
a relative notion, like ' son.' You will perhaps reply ' Proof 
to the Self ' ; and if we go on asking ' But what is that 
Self ' ? you will say, 'Just consciousness as already said by us 
before.' True, we reply, you said so ; but it certainly was 
not well said. For if it is the nature of consciousness to be 
'proof ('light,' 'enlightenment') on the part of a person 
with regard to something, how can this consciousness 
which is thus connected with the person and the thing 
be itself conscious of itself? To explain : the essential 
character of consciousness or knowledge is that by its very 
existence it renders things capable of becoming objects, to 
its own substrate, of thought and speech. This conscious- 
ness (anubhuti), which is also termed gn&aa, avagati, 
sawvid, is a particular attribute belonging to a conscious 
Self and related to an object : as such it is known to every 
one on the testimony of his own Self — as appears from 
ordinary judgments such as ' I know the jar,' ' I understand 
this matter,' ' I am conscious of (the presence of) this piece 
of cloth.' That such is the essential nature of conscious- 
ness you yourself admit ; for you have proved thereby its 
self-luminousness. Of this consciousness which thus clearly 
presents itself as the attribute of an agent and as related to 
an object, it would be difficult indeed to prove that at the 
same time it is itself the agent ; as difficult as it would be 
to prove that the object of action is the agent 

For we clearly see that this agent (the subject of con- 
sciousness) is permanent (constant), while its attribute, i. e. 
consciousness, not differing herein from joy, grief, and the 
like, rises, persists for some time, and then comes to an end. 
The permanency of the conscious subject is proved by the 
fact of recognition, 'This very same thing was formerly 
apprehended by me.' The non-permanency of conscious- 
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ness, oa the other hand, is proved by thought expressing 
itself in the following forms, ' I know at present,' ' I knew 
at a time,' ' I, the knowing subject, no longer have know- 
ledge of this thing.' How then should consciousness and 
the conscious subject be one? If consciousness which 
changes every moment were admitted to constitute the 
conscious subject, it would be impossible for us to recognise 
the thing seen to-day as the one we saw yesterday ; for 
what has been perceived by one cannot be recognised by 
another. And even if consciousness were identified with 
the conscious subject and acknowledged as permanent, this 
would no better account for the fact of recognition. For 
recognition implies a conscious subject persisting from the 
earlier to the later moment, and not merely consciousness. 
Its expression is '/ myself perceived this thing on a former 
occasion.' According to your view the quality of being 
a conscious agent cannot at all belong to consciousness ; 
for consciousness, you say, is just consciousness and nothing 
more. And that there exists a pure consciousness devoid 
of substrate and objects alike, we have already refuted on 
the ground that of a thing of this kind we have absolutely 
no knowledge. And that the consciousness admitted by 
both of us should be the Self is refuted by immediate 
consciousness itself. And we have also refuted the falla- 
cious arguments brought forward to prove that mere 
consciousness is the only reality. — But, another objection 
is raised, should the relation of the Self and the ' I ' not 
rather be conceived as follows: — In self-consciousness 
which expresses itself in the judgment ' I know,' that intel- 
ligent something which constitutes the absolutely non- 
objective element, and is pure homogeneous light, is the 
Self ; the objective element (yushmad-artha) on the other 
hand, which is established through its being illumined 
(revealed) by the Self is the /—in ' I know ' — and this is 
something different from pure intelligence, something 
objective or external? 

By no means, we reply; for this view contradicts the 
relation of attribute and substrate of attribute of which we 
are directly conscious, as implied in the thought ' I know.' 
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Consider also what follows. — * If the /were not the Self, the 
inwardness of the Self would not exist ; for it is just the 
consciousness of the / which separates the inward from 
the outward. 

'"May I, freeing myself from all pain, enter on free 
possession of endless delight ? " This is the thought which 
prompts the man desirous of release to apply himself to 
the study of the sacred texts. Were it a settled matter 
that release consists in the annihilation of the I, the same 
man would move away as soon as release were only hinted 
at. "When I myself have perished, there still persists 
some consciousness different from me;" to bring this about 
nobody truly will exert himself. 

' Moreover the very existence of consciousness, its being 
a consciousness at all, and its being self-luminous, depend 
on its connexion with a Self; when that connexion is dis- 
solved, consciousness itself cannot be established, not any 
more than the act of cutting can take place when there is no 
person to cut and nothing to be cut. Hence it is certain 
that the I, i. e. the knowing subject, is the inward Self.' 

This scripture confirms when saying 'By what should 
he know the knower?' (Br*. Up. II, 4, 15); and Smn'ti 
also, ' Him who knows this they call the knower of the 
body ' (Bha. G'l. XIII, 1). And the Sutrakara also, in the 
section beginning with ' Not the Self on account of scriptural 
statement ' (II, 3, 1 7), will say ' For this very reason (it is) 
a knower' (II, 3, 18); and from this it follows that the 
Self is not mere consciousness. 

What is established by consciousness of the ' I ' is the 
I itself, while the not-I is given in the consciousness of the 
not-I ; hence to say that the knowing subject, which is 
established by the state of consciousness, ' I know,' is the 
not-I, is no better than to maintain that one's own mother 
is a barren woman. Nor can it be said that this ' I,' the 
knowing subject, is dependent on its light for something 
else. It rather is self-luminous; for to be self-luminous 
means to have consciousness for one's essential nature. 
And that which has light for its essential nature does not 
depend for its light on something else. The case is 
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analogous to that of the flame of a lamp or candle. From 
the circumstance that the lamp illumines with its light 
other things, it does not follow either that it is not 
luminous, or that its luminousness depends on something 
else ; the fact rather is that the lamp being of luminous 
nature shines itself and illumines with its light other things 
also. To explain. — The one substance te^as, i.e. fire or 
heat, subsists in a double form, viz. as light (prabha), and 
as luminous matter. Although light is a quality of luminous 
substantial things, it is in itself nothing but the substance 
tejfas, not a mere quality like e. g. whiteness ; for it exists 
also apart from its substrates, and possesses colour (which 
is a quality). Having thus attributes different from those 
of qualities such as whiteness and so on, and possessing 
illumining power, it is the substance te^as, not anything 
else (e. g. a quality). Illumining power belongs to it, 
because it lights up itself and other things. At the same 
time it is practically treated as a quality because it always 
has the substance te^as for its substrate, and depends on 
it This must not be objected to on the ground that what 
is called light is really nothing but dissolving particles 
of matter which proceed from the substance te^as; for 
if this were so, shining gems and the sun would in the 
end consume themselves completely. Moreover, if the 
flame of a lamp consisted of dissolving particles of matter, 
it would never be apprehended as a whole ; for no reason 
can be stated why those particles should regularly rise 
in an agglomerated form to the height of four fingers' 
breadth, and after that simultaneously disperse themselves 
uniformly in all directions — upwards, sideways, and down- 
wards. The fact is that the flame of the lamp together 
with its light is produced anew every moment and again 
vanishes every moment ; as we may infer from the succes- 
sive combination of sufficient causes (viz. particles of oil 
and wick) and from its coming to an end when those causes 
are completely consumed. 

Analogously to the lamp, the Self is essentially intelli- 
gent (iKd-rupa), and has intelligence (£aitanya) for its 
quality. And to be essentially intelligent means to be 
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self-luminous. There are many scriptural texts declaring 
this, compare e. g. ' As a mass of salt has neither inside nor 
outside but is altogether a mass of taste, thus indeed that 
Self has neither inside nor outside but is altogether a mass 
of knowledge' (Br*. Up. IV, 6, 12); 'There that person 
becomes self-luminous, there is no destruction of the know- 
ing of the knower' (Br*. Up. IV, 3, 14; 30); 'He who 
knows, let me smell this, he is the Self (Kh. Up. VIII, 12, 
4) ; ' Who is that Self ? That one who is made of know- 
ledge, among the pra«as, within the heart, the light, the 
person ' (Br*. Up. IV, 3, 7) ; ' For it is he who sees, hears, 
smells, tastes, thinks, considers, acts, the person whose Self 
is knowledge' (Pr. Up. IV, 9); 'Whereby should one 
know the knower' (Br*. Up. IV, 5, 15). 'This person 
knows,' ' The seer does not see death nor illness nor pain' 
(Kh. Up. VIII, 26, 2); 'That highest person not remem- 
bering this body into which he was born ' (Kh. Up. VIII, 
12, 3) ; ' Thus these sixteen parts of the spectator that go 
towards the person ; when they have reached the person, sink 
into him ' (Pr. Up. VI, 5) ; ' From this consisting of mind, 
there is different an interior Self consisting of knowledge ' 
(Taitt. Up. II, 4). And the Sfitrakara also will refer to the 
Self as a ' knower' in II, 3, 18. All which shows that the 
self-luminous Self is a knower, i. e. a knowing subject, and 
not pure light (non-personal intelligence). In general we 
may say that where there is light it must belong to some- 
thing, as shown by the light of a lamp. The Self thus 
cannot be mere consciousness. The grammarians moreover 
tell us that words such as ' consciousness,' ' knowledge,' &c, 
are relative; neither ordinary nor Vedic language uses 
expressions such as ' he knows ' without reference to an 
object known and an agent who knows. 

With reference to the assertion that consciousness con- 
stitutes the Self, because it (consciousness) is not non- 
intelligent (gada), we ask what you understand by this 
' absence of non-intelligence.' If you reply ' luminousness 
due to the being of the thing itself (i. e. of the thing which 
is agdida.) ' ; we point out that this definition would wrongly 
include lamps also, and similar things ; and it would more- 
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over give rise to a contradiction, since you do not admit 
light as an attribute, different from consciousness itself. 
Nor can we allow you to define agadatva. as ' being of that 
nature that light is always present, without any exception,' 
for this definition would extend also to pleasure, pain, and 
similar states. Should you maintain that pleasure and so 
on, although being throughout of the nature of light, are non- 
intelligent for the reason that, like jars, &c, they shine forth 
(appear) to something else and hence belong to the sphere 
of the not-Self; we ask in reply: Do you mean then to 
say that knowledge appears to itself ? Knowledge no less 
than pleasure appears to some one else, viz. the ' I ' : there 
is, in that respect, no difference between the judgment 
• I know/ and the judgment ' I am pleased.' Non-intelli- 
gence in the sense of appearingness-to-itself is thus not 
proved for consciousness ; and hence it follows that what 
constitutes the Self is the non-gada. ' I ' which is proved to 

• itself by its very Being. That knowledge is of the nature 
of light depends altogether on its connexion with the 
knowing ' I ' : it is due to the latter, that knowledge, like 
pleasure, manifests itself to that conscious person who is its 
substrate, and not to anybody else. The Self is thus not 
mere knowledge, but is the knowing ' I.' 

The view that the conscious subject is something unreal, 
due to the ahamkara, cannot be maintained. 

We turn to a further point. You maintain that con- 
sciousness which is in reality devoid alike of objects and 
substrate presents itself, owing to error, in the form of 
a knowing subject, just as mother o' pearl appears as silver ; 
(consciousness itself being viewed as a real substrate of an 
erroneous imputation), because an erroneous imputation 
cannot take place apart from a substrate But this theory 
is indefensible. If things were as you describe them, the 
conscious ' I ' would be cognised as co-ordinate with the 
state of consciousness 'I am consciousness,' just as the 
shining thing presenting itself to our eyes is judged to be 
silver. But die fact is that the state of consciousness 
presents itself as something apart, constituting a distin- 
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guishing attribute of the I, just as the stick is an attribute 
of Devadatta who carries it The judgment ' I am con- 
scious ' reveals an ' I ' distinguished by consciousness ; and 
to declare that it refers only to a state of consciousness — 
which is a mere attribute — is no better than to say that the 
judgment 'Devadatta carries a stick' is about the stick 
only. Nor are you right in saying that the idea of the 
Self being a knowing agent, presents itself to the mind of 
him only who erroneously identifies the Self and the body, 
an error expressing itself in judgments such as ' I am stout,' 
and is on that account false ; for from this it would follow 
that the consciousness which is erroneously imagined as 
a Self is also false ; for it presents itself to the mind of the 
same person. You will perhaps rejoin that consciousness 
is not false because it (alone) is not sublated by that 
cognition which sublates everything else. Well, we reply, 
then the knowership of the Self also is not false; for that 
also is not sublated. You further maintain that the 
character of being a knower, i. e. the agent in the action of 
knowing, does not become the non-changing Self; that 
being a knower is something implying change, of a non- 
intelligent kind (ga//a), and residing in the ahamkara which 
is the abode of change and a mere effect of the Unevolved 
(the Prakrt'ti) ; that being an agent and so on is like colour 
and other qualities, an attribute of what is objective ; and 
that if we admit the Self to be an agent and the object 
of the notion of the ' I,' it also follows that the Self is, like 
the body, not a real Self but something external and non- 
intelligent. But all this is unfounded, since the internal 
organ is, like the body, non-intelligent, an effect of Pra- 
kri'ti, an object of knowledge, something outward and for 
the sake of others merely ; while being a knowing subject 
constitutes the special essential nature of intelligent beings. 
To explain. Just as the body, through its objectiveness, 
outwardness, and similar causes, is distinguished from what 
possesses the opposite attributes of subjectiveness, inward- 
ness, and so on ; for the same reason the ahawkara also — 
which is of the same substantial nature as the body — is 
similarly distinguished. Hence the ahamkara is no more 
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a knower than it is something subjective ; otherwise there 
would be an evident contradiction. As knowing cannot be 
attributed to the ahamkara, which is an object of know- 
ledge, so knowership also cannot be ascribed to it ; for of 
that also it is the object Nor can it be maintained that 
to be a knower is something essentially changing. For to 
be a knower is to be the substrate of the quality of know- 
ledge, and as the knowing Self is eternal, knowledge which 
is an essential quality of the Self is also eternal. That the 
Self is eternal will be declared in the Sutra, II, 3, 17 ; and 
in II, 3, 18 the term 'gna.' (knower) will show that it is an 
essential quality of the Self to be the abode of knowledge. 
That a Self whose essential nature is knowledge should be 
the substrate of the (quality of) knowledge — just as gems 
and the like are the substrate of light — gives rise to no 
contradiction whatever. 

Knowledge (the quality) which is in itself unlimited, is 
capable of contraction and expansion, as we shall show 
later on. In the so-called kshetra^wa-condition of the 
Self, knowledge is, owing to the influence of work (karman), 
of a contracted nature, as it more or less adapts itself to 
work of different kinds, and is variously determined by the 
different senses. With reference to this various flow of 
knowledge as due to the senses, it is spoken of as rising 
and setting, and the Self possesses the quality of an agent. 
As this quality is not, however, essential, but originated by 
action, the Self is essentially unchanging. This changeful 
quality of being a knower can belong only to the Self 
whose essential nature is knowledge ; not possibly to the 
non-intelligent ahaw/kara. But, you will perhaps say, the 
ahamkara, although of non-intelligent nature, may become 
a knower in so far as by approximation to intelligence it 
becomes a reflection of the latter. How, we ask in return, 
is this becoming a reflection of intelligence imagined to take 
place? Does consciousness become a reflection of the 
ahamtkara, or does the aha/wkara become a reflection of 
consciousness? The former alternative is inadmissible, 
since you will not allow to consciousness the quality of 
being a knower ; and so is the latter since, as explained 
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above, the non- intelligent ahawkara can never become a 
knower. Moreover, neither consciousness nor the ahamkara 
are objects of visual perception. Only things seen by the 
eye have reflections. — Let it then be said that as an iron 
ball is heated by contact with fire, so the consciousness of 
being a knower is imparted to the ahamkara through its 
contact with Intelligence. — This view too is inadmissible ; 
for as you do not allow real knowership to Intelligence, 
knowership or the consciousness of knowership cannot be 
imparted to the ahawkara by contact with Intelligence ; 
and much less even can knowership or the consciousness of 
it be imparted to Intelligence by contact with the essen- 
tially non-intelligent ahawdcara. Nor can we accept what 
you say about ' manifestation.' Neither the ahawkara, you 
say, nor Intelligence is really a knowing subject, but the 
ahamkara manifests consciousness abiding within itself 
(within the ahamkara), as the mirror manifests the image 
abiding within it. But the essentially non-intelligent 
aha*«kara evidently cannot ' manifest ' the self-luminous 
Self. As has been said ' That the non-intelligent ahamkara 
should manifest the self-luminous Self, has no more sense 
than to say that a spent coal manifests the Sun.' The 
truth is that all things depend for their proof on self- 
luminous consciousness ; and now you maintain that one 
of these things, viz. the non-intelligent ahamkara — which 
itself depends for its light on consciousness — manifests con- 
sciousness, whose essential light never rises or sets, and 
which is the cause that proves everything ! Whoever knows 
the nature of the Self will justly deride such a view I The 
relation of 'manifestation' cannot hold good between 
consciousness and the ahamkara for the further reason also 
that there is a contradiction in nature between the two, and 
because it would imply consciousness not to be conscious- 
ness. As has been said, ' One cannot manifest the other, 
owing to contradictoriness ; and if the Self were something 
to be manifested, that would imply its being non-intelligent 
like a jar.' Nor is the matter improved by your intro- 
ducing the hand and the sunbeams (above, p. 38), and to say 
that as the sunbeams, while manifesting the hand, are at the 
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same time manifested by the hand, so consciousness, while 
manifesting the ahawkara, is at the same time itself mani- 
fested by the latter. The sunbeams are in reality not 
manifested by the hand at all. What takes place is that 
the motion of the sunbeams is reversed (reflected) by the 
opposed hand ; they thus become more numerous, and 
hence are perceived more clearly; but this is due alto- 
gether to the multitude of beams, not to any manifesting 
power on the part of the hand. 

What could, moreover, be the nature of that ' manifes- 
tation ' of the Self consisting of Intelligence, which would 
be effected through the aha#tkara ? It cannot be origin- 
ation; for you acknowledge that what is self-established 
cannot be originated by anything else. Nor can it be 
' illumination ' (making to shine forth), since consciousness 
cannot — according to you — be the object of another con- 
sciousness. For the same reason it cannot be any action 
assisting the means of being conscious of consciousness. 
For such helpful action could be of two kinds only. It 
would either be such as to cause the connexion of the 
object to be known with the sense-organs; as e.g. any 
action which, in the case of the apprehension of a species or 
of one's own face, causes connexion between the organ of 
sight and an individual of the species, or a looking-glass. 
Or it would be such as to remove some obstructive impurity 
in the mind of the knowing person ; of this kind is the 
action of calmness and self-restraint with reference to scrip- 
ture which is the means of apprehending the highest reality. 
Moreover, even if it were admitted that consciousness may 
be an object of consciousness, it could not be maintained 
that the ' I ' assists the means whereby that consciousness 
is effected. For if it did so, it could only be in the way of 
removing any obstacles impeding the origination of such 
consciousness ; analogous to the way in which a lamp 
assists the eye by dispelling the darkness which impedes 
the origination of the apprehension of colour. But in the 
case under discussion we are unable to imagine such 
obstacles. There is nothing pertaining to consciousness 
which obstructs the origination of the knowledge of con- 
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sciousness and which could be removed by the ahamkara. — 
There is something, you will perhaps reply, viz. Nescience 1 
Not so, we reply. That Nescience is removed by the 
ahawkara cannot be admitted; knowledge alone can put 
an end to Nescience. Nor can consciousness be the 
abode of Nescience, because in that case Nescience 
would have the same abode and the same object as 
knowledge 

In pure knowledge where there is no knowing subject 
and no object of knowledge — the so-called 'witnessing' 
principle (sakshin) — Nescience cannot exist Jars and 
similar things cannot be the abode of Nescience because 
there is no possibility of their being the abode of know- 
ledge, and for the same reason pure knowledge also cannot 
be the abode of Nescience. And even if consciousness 
were admitted to be the abode of Nescience, it could 
not be the object of knowledge ; for consciousness being 
viewed as the Self cannot be the object of knowledge, and 
hence knowledge cannot terminate the Nescience abiding 
within consciousness. For knowledge puts an end to 
Nescience only with regard to its own objects, as in the 
case of the snake-rope. And the consequence of this would 
be that the Nescience attached to consciousness could 
never be destroyed by any one. — If Nescience, we further 
remark, is viewed as that which can be defined neither as 
Being nor non-Being, we shall show later on that such 
Nescience is something quite incomprehensible. — On the 
other hand, Nescience, if understood to be the antecedent 
non-existence of knowledge, is not opposed in nature to 
the origination of knowledge, and hence the dispelling of 
Nescience cannot be viewed as promoting the means of 
the knowledge of the Self. — From all this it follows that 
the ahawkara cannot effect in any way 'manifestation of 
consciousness.' 

Nor (to finish up this point) can it be said that it is the 
essential nature of manifesting agents to manifest things in 
so far as the latter have their abode in the former; for 
such a relation is not observed in the case of lamps and the 
like (which manifest what lies outside them). The essen- 
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tial nature of manifesting agents rather lies therein that 
they promote the knowledge of things as they really are, 
and this is also the nature of whatever promotes knowledge 
and the means thereof. Nor is it even true that the mirror 
manifests the face. The mirror is only the cause of a 
certain irregularity, viz. the reversion of the ocular rays of 
light, and to this irregularity there is due the appearance 
of the face within the mirror ; but the manifesting agent is 
the light only. And it is evident that the ahamkara is 
not capable of producing an irregularity (analogous to that 
produced by the mirror) in consciousness which is self- 
luminous. — And — with regard to the .second analogous 
instance alleged by you — the fact is that the species is 
known through the individual because the latter is its 
substrate (as expressed in the general principle, 'the species 
is the form of the individual '), but not because the indi- 
vidual 'manifests' the species. Thus there is no reason, 
either real or springing from some imperfection, why the 
consciousness of consciousness should be brought about by 
its abiding in the ahawkara, and the attribute of being the 
knowing agent or the consciousness of that cannot therefore 
belong to the ahamkara. Hence, what constitutes the 
inward Self is not pure consciousness but the 'I' which 
proves itself as the knowing subject. In the absence of 
egoity, 'inwardness' could not be established for con- 
sciousness. 

The conscious subject persists in deep sleep. 

We now come to the question as to the nature of deep 
sleep. In deep sleep the quality of darkness prevails in 
the mind and there is no consciousness of outward things, 
and thus there is no distinct and clear presentation of the 
* I ' ; but all the same the Self somehow presents itself up 
to the time of waking in the one form of the * I,' and the 
latter cannot therefore be said to be absent. Pure con- 
sciousness assumed by you (to manifest itself in deep sleep) 
is really in no better case ; for a person risen from deep sleep 
never represents to himself his state of consciousness during 
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sleep in the form, ' I was pure consciousness free from all 
egoity and opposed in nature to everything else, witnessing 
Nescience'; what he thinks is only 'I slept well.' From 
this form of reflection it appears that even during sleep 
the Self, i. e. the ' I,' was a knowing subject and perceptive 
of pleasure. Nor must you urge against this that the reflec- 
tion has the following form : ' As now I feel pleasure, so I 
slept then also ' ; for the reflection is distinctly not of that 
kind 1 . Nor must you say that owing to the non-perma- 
nency of the ' I ' its perception of pleasure during sleep 
cannot connect itself with the waking state. For (the ' I ' 
is permanent as appears from the fact that) the person who 
has risen from sleep recalls things of which he was conscious 
before his sleep, ' I did such and such a thing,' ' I observed 
this or that,' ' I said so or so.' — But, you will perhaps 
say, he also reflects, ' For such and such a time I was con- 
scious of nothing ! ' — • And what does this imply ? ' we ask. 
— ' It implies a negation of everything ! ' — By no means, we 
rejoin. The words ' I was conscious ' show that the know- 
ing ' I ' persisted, and that hence what is negated is only 
the objects of knowledge. If the negation implied in ' of 
nothing' included everything, it would also negative the 
pure consciousness which you hold to persist in deep sleep. 
In the judgment * I was conscious of nothing,' the word 
' I ' clearly refers to the • I,' i. e. the knowing Self which 
persists even during deep sleep, while the words ' was con- 
scious of nothing' negative all knowledge on the part of 
that ' I ' ; if, now, in the face of this, you undertake to prove 
by means of this very judgment that knowledge — which is 
expressly denied — existed at the time, and that the per- 
sisting knowing Self did not exist, you may address your 
proof to the patient gods who give no reply 1 — But — our 
opponent goes on to urge — I form the following judgment 
also : ' I then was not conscious of myself,' and from this 
I understand that the • I ' did not persist during deep sleep ! 
— You do not know, we rejoin, that this denial of the per- 

1 I. e. the reflection as to the perception of pleasure refers to the 
past state of sleep only, not to the present moment of reflection. 
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sistence of the ' I ' flatly contradicts the state of conscious- 
ness expressed in the judgment 'I was not conscious of 
myself and the verbal form of the judgment itself! — But 
what then is denied by the words ' of myself ? — This, we 
admit, is a reasonable question. Let us consider the 
point. What is negatived in that judgment is not the 
knowing ' I ' itself, but merely the distinctions of caste, 
condition of life, &c which belong to the ' I ' at the time 
of waking. We must distinguish the objects of the several 
parts of the judgment under discussion. The object of the 
' (me) myself is the ' I ' distinguished by class characteris- 
tics as it presents itself in the waking state ; the object of 
the word ' I ' (in the judgment) is that ' I ' which consists of 
a uniform flow of self-consciousness which persists in sleep 
also, but is then not quite distinct. The judgment ' I did 
not know myself therefore means that the sleeper was not 
conscious of the place where he slept, of his special charac- 
teristics, and to on. — It is, moreover, your own view that 
in deep sleep the Self occupies the position of a witnessing 
principle with regard to Nescience. But by a witness 
(sakshin) we understand some one who knows about some- 
thing by personal observation (sakshat) ; a person who does 
not know cannot be a witness. Accordingly, in scripture as 
well as in ordinary language a knowing subject only, not 
mere knowledge, is spoken of as a witness ; and with this 
the Reverend Pacini also agrees when teaching that the 
word 'sakshin' means one who knows in person (PI. Su. 
V, 2, 91). Now this witness is nothing else but the ' I ' 
which is apprehended in the judgment ' I know ' ; and how 
then should this ' I ' not be apprehended in the state of 
sleep? That which itself appears to the Self appears as 
the ' I,' and it thus follows that also in deep sleep and 
similar states the Self which then shines forth appears 
as the « I.' 

The conscious subject persists In the state of release. 

To maintain that the consciousness of the ' I ' does not 
persist in the state of final release is again altogether inap- 
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propriate. It in fact amounts to the doctrine — only ex- 
pressed in somewhat different words — that final release is 
the annihilation of the Self. The ' I ' is not a mere attri- 
bute of the Self so that even after its destruction the essen- 
tial nature of the Self might persist — as it persists on the 
cessation of ignorance ; but it constitutes the very nature 
of the Self. Such judgments as * I know,' ' Knowledge has 
arisen in me,' show, on the other hand, that we are con- 
scious of knowledge as a mere attribute of the Self. — 
Moreover, a man who suffering pain, mental or of other 
kind — whether such pain be real or due to error only 
— puts himself in relation to pain — ' I am suffering pain ' — 
naturally begins to reflect how he may once for all free 
himself from all these manifold afflictions and enjoy a state 
of untroubled ease ; the desire of final release thus having 
arisen in him he at once sets to work to accomplish it If, 
on the other hand, he were to realise that the effect of such 
activity would be the loss of personal existence, he surely 
would turn away as soon as somebody began to tell him 
about ' release.' And the result of this would be that, in 
the absence of willing and qualified pupils, the whole scrip- 
tural teaching as to final release would lose its authorita- 
tive character. — Nor must you maintain against this that 
even in the state of release there persists pure conscious- 
ness ; for this by no means improves your case. No 
sensible person exerts himself under the influence of the 
idea that after he himself has perished there will remain 
some entity termed 'pure light!' — What constitutes the 
' inward ' Self thus is the ' I,' the knowing subject. 

This ' inward ' Self shines forth in the state of final release 
also as an ' I ' ; for it appears to itself. The general principle 
is that whatever being appears to itself appears as an ' I ' ; 
both parties in the present dispute establish the existence 
of the transmigrating Self on such appearance. On the 
contrary, whatever does not appear as an 'I,' does not 
appear to itself; as jars and the like. Now the emanci- 
pated Self does thus appear to itself, and therefore it 
appears as an ' I.' Nor does this appearance as an ' I ' 
imply in any way that the released Self is subject to 
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Nescience and implicated in the Samsara ; for this would 
contradict the nature of final release, and moreover the 
consciousness of the ' I ' cannot be the cause of Nescience 
and so on. Nescience (ignorance) is either ignorance as to 
essential nature, or the cognition of something under an 
aspect different from the real one (as when a person suffer- 
ing from jaundice sees all things yellow) ; or cognition of 
what is altogether opposite in nature (as when mother o' 
pearl is mistaken for silver). Now the ' I ' constitutes the 
essential nature of the Self; how then can the conscious- 
ness of the ' I,' i. e. the consciousness of its own true nature, 
implicate the released Self in Nescience, or, in the Sawzsara ? 
The fact rather is that such consciousness destroys Nes- 
cience, and so on, because it is essentially opposed to them. 
In agreement with this we observe that persons like the 
rrshi Vamadeva, in whom the intuition of their identity 
with Brahman had totally destroyed all Nescience, en- 
joyed the consciousness of the personal ' I ' ; for scripture 
says, ' Seeing this the rtshi Vamadeva understood, / was 
Manu and the Sun ' (Brj. Up. I, 4, 10). And the highest 
Brahman also, which is opposed to all other forms of 
Nescience and denoted and conceived as pure Being, is 
spoken of in an analogous way ; cp. ' Let me make each of 
these three deities,' &c. (KA. Up. VI, 3, 3) ; ' May I be many, 
may I grow forth ' (Kk Up. VI, 2, 3) ; ' He thought, shall I 
send forth worlds? ' (Ait. Ar. II, 4, 1, 1) j and again, ' Since 
I transcend the Destructible, and am higher also than the 
Indestructible, therefore I am proclaimed in the world and 
in the Veda as the highest Person' (Bha. Gi. XV, 18) ; 
* I am the Self, O Gfo/akera' (Bha Gt. X, 20) ; « Never was 
I not' (Bha. G!. II, 12) ; • I am the source and the destruc- 
tion of the whole world ' (Bha. Gi. VII, 6) ; 'lam the 
source of all ; from me proceeds everything ' (Bha. Gt. X, 
8) ; * I am he who raises them from the ocean of the world 
of death' (Bha. Gi. XII, 7) ; 'I am the giver of seed, the 
father ' (Bha. GI. XIV, 4) ; « I know the things past ' (Bha. 
Gi. VII, 26).— But if the ' I' (aham) constitutes the essen- 
tial nature of the Self, how is it that the Holy One teaches 
the principle of egoity (ahamkara) to belong to the sphere 
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of objects, ' The great elements, the ahamkara, the under- 
standing (buddhi), and the Unevolved' (Bha. Gt. XIII, 5)? 
— As in all passages, we reply, which give information about 
the true nature of the Self it is spoken of as the ' I,' we con- 
clude that the ' I ' constitutes the essential nature of the in- 
ward Self. Where, on the other hand, the Holy One declares 
the ahamkara — a special effect of the Unevolved — to be 
comprised within the sphere of the Objective, he means 
that principle which is called ahamkara, because it causes 
the assumption of Egoity on the part of the body which 
belongs to the Not-self. Such egoity constitutes the aham- 
kara also designated as pride or arrogance, which causes 
men to slight persons superior to themselves, and is referred 
to by scripture in many places as something evil. Such 
consciousness of the ' I ' therefore as is not sublated by 
anything else has the Self for its object; while, on the 
other hand, such consciousness of the ' I ' as has the body 
for its object is mere Nescience. In agreement with this 
the Reverend Parlrara has said, ' Hear from me the essen- 
tial nature of Nescience ; it is the attribution of Selfhood to 
what is not the Self.' If the Self were pure consciousness 
then pure consciousness only, and not the quality of being 
a knowing subject, would present itself in the body also, 
which is a Not-self wrongly imagined to be a Self. The 
conclusion therefore remains that the Self is nothing but 
the knowing 'I.' Thus it has been said, 'As is proved 
by perception, and as also results from reasoning and 
tradition, and from its connexion with ignorance, the Self 
presents itself as a knowing ' I.' And again, ' That which is 
different from body, senses, mind, and vital airs ; which 
does not depend on other means; which is permanent, 
pervading, divided according to bodies — that is the Self 
blessed in itself.' Here 'not dependent on other means' 
means 'self-luminous'; and 'pervading' means 'being of 
such a nature as to enter, owing to excessive minuteness, 
into all non-sentient things.' 
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In cases of Scripture conflicting with Perception, Scrip- 
tare is not stronger. The True cannot be known 
through the Untrue. 

With reference to the assertion (p. 24 ff.) that Perception, 
which depends on the view of plurality, is based on some 
defect and hence admits of being otherwise accounted for 
— whence it follows that it is sublated by Scripture ; we 
ask you to point out what defect it is on which Perception 
is based and may hence be accounted for otherwise. — ' The 
beginningless imagination of difference ' we expect you to 
reply. — But, we ask in return; have you then come to know 
by some other means that this beginningless imagination 
of difference, acting in a manner analogous to that of certain 
defects of vision, is really the cause of an altogether perverse 
view of things ? — If you reply that this is known just from 
the fact that Perception is in conflict with Scripture, we 
point out that you are reasoning in a circle: you prove 
the defectiveness of the imagination of plurality through 
the fact that Scripture tells us about a substance devoid 
of all difference ; and at the same time you prove the latter 
point through the former. Moreover, if Perception gives rise 
to perverse cognition because it is based on the imagination 
of plurality, Scripture also is in no better case — for it is 
based on the very same view. — If against this you urge that 
Scripture, although based on a defect, yet sublates Perception 
in so far as it is the cause of a cognition which dispels all 
plurality apprehended through Perception, and thus is later 
in order than Perception ; we rejoin that the defectiveness 
of the foundation of Scripture having once been recognised, 
the circumstance of its being later is of no avail. For if 
a man is afraid of a rope which he mistakes for a snake 
his fear does not come to an end because another man, 
whom he considers to be in error himself, tells him ' This is 
no snake, do not be afraid.' And that Scripture is founded 
on something defective is known at the very time of hearing 
Scripture, for the reflection (which follows on hearing) con- 
sists in repeated attempts to cognise the oneness of Brahman 
—a cognition which is destructive of all the plurality appre- 
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headed through the first hearing of the Veda. — We further 
ask, 'By what means do you arrive at the conclusion that 
Scripture cannot possibly be assumed to be defective in any 
way, while defects may be ascribed to Perception ' ? It is 
certainly not Consciousness — self-proved and absolutely 
devoid of all difference — which enlightens you on this point ; 
for such Consciousness is unrelated to any objects whatever, 
and incapable of partiality to Scripture. Nor can sense- 
perception be the source of your conviction ; for as it is 
founded on what is defective it gives perverse information. 
Nor again the other sources of knowledge ; for they are all 
based on sense-perception. As thus there are no acknow- 
ledged means of knowledge to prove your view, you must 
give it up. — But, you will perhaps say, we proceed by means 
of the ordinary empirical means and objects of knowledge! — 
What, we ask in reply, do you understand by * empirical ' ? 
— What rests on immediate unreflective knowledge, but is 
found not to hold good when tested by logical reasoning ! — 
But what is the use, we ask, of knowledge of this kind ? If 
logical reasoning refutes something known through some 
means of knowledge, that means of knowledge is no longer 
authoritative ! — Now you will possibly argue as follows : 
' Scripture as well as Perception is founded on Nescience ; 
but all the same Perception is sublated by Scripture. For 
as the object of Scripture, i. e. Brahman, which is one and 
without a second, is not seen to be sublated by any ulterior 
cognition, Brahman, i.e. pure non-differenced Consciousness, 
remains as the sole Reality.' — But here too you are wrong, 
since we must decide that something which rests on a defect 
is unreal, although it may remain unrefuted. We will illus- 
trate this point by an analogous instance. Let us imagine 
a race of men afflicted with a certain special defect of vision, 
without being aware of this their defect, dwelling in some 
remote mountain caves inaccessible to all other men pro- 
vided with sound eyes. As we assume all of these cave 
dwellers to be afflicted with the same defect of vision, they, 
all of them, will equally see and judge bright things, e.g. the 
moon, to be double. Now in the case of these people there 
never arises a subsequent cognition sublating their primitive 
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cognition ; but the latter is false all the same, and its object, 
viz. the doubleness of the moon, is false likewise ; the defect 
of vision being the cause of a cognition not corresponding 
to reality. — And so it is with the cognition of Brahman also. 
This cognition is based on Nescience, and therefore is false, 
together with its object, viz. Brahman, although no sublating 
cognition presents itself. — This conclusion admits of various 
expressions in logical form. ' The Brahman under dispute 
is false because it is the object of knowledge which has 
sprung from what is affected with Nescience ; as the phe- 
nomenal world is.' 'Brahman is false because it is the 
object of knowledge ; as the world is.' ' Brahman is false 
because it is the object of knowledge, the rise of which has 
the Untrue for its cause ; as the world is.' 

You will now perhaps set forth the following analogy. 
States of dreaming consciousness — such as the perception 
of elephants and the like in one's dreams — are unreal, and 
yet they are the cause of the knowledge of real things, viz. 
good or ill fortune (portended by those dreams). Hence 
there is no reason why Scripture — although unreal in so far 
as based on Nescience — should not likewise be the cause 
of the cognition of what is real, viz. Brahman. — The two 
cases are not parallel, we reply. The conscious states ex- 
perienced in dreams are not unreal ; it is only their objects 
that are false ; these objects only, not the conscious states, 
are sublated by the waking consciousness. Nobody thinks 
'the cognitions of which I was conscious in my dream are 
unreal ' ; what men actually think is ' the cognitions are real, 
but the things are not real.' In the same way the illusive 
state of consciousness which the magician produces in the 
minds of other men by means of mantras, drugs, &c, is true, 
and hence the cause of love and fear ; for such states of 
consciousness also are not sublated. The cognition which, 
owing to some defect in the object, the sense organ, &c, 
apprehends a rope as a snake is real, and hence the cause 
of fear and other emotions. True also is the imagination 
which, owing to the nearness of a snake, arises in the mind 
of a man though not actually bitten, viz. that he has been 
bitten; true also is the representation of the imagined 
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poison, for it may be the cause of actual death. In the 
same way the reflection of the face in the water is real, 
and hence enables us to ascertain details belonging to the 
real face. All these states of consciousness are real, as 
we conclude from their having a beginning and actual 
effects. — Nor would it avail you to object that in the 
absence of real elephants, and so on, the ideas of them 
cannot be real. For ideas require only some substrate 
in general ; the mere appearance of a thing is a sufficient 
substrate, and such an appearance is present in the case in 
question, owing to a certain defect. The thing we deter- 
mine to be unreal because it is sublated ; the idea is non- 
sublated, and therefore real. 

Nor can you quote in favour of your view — of the real 
being known through the unreal — the instance of the stroke 
and the letter. The letter being apprehended through the 
stroke (i.e. the written character) does not furnish a case 
of the real being apprehended through the unreal ; for the 
stroke itself is real. — But the stroke causes the idea of the 
letter only in so far as it is apprehended as being a letter, 
and this * being a letter ' is untrue 1 — Not so, we rejoin. If 
this ' being a letter ' were unreal it could not be a means of 
the apprehension of the letter ; for we neither observe nor 
can prove that what is non-existent and indefinable con- 
stitutes a means. — Let then the idea of the letter constitute 
the means ! — In that case, we rejoin, the apprehension of 
the real does not spring from the unreal ; and besides, it 
would follow therefrom that the means and what is to be 
effected thereby would be one, Le. both would be, without 
any distinction, the idea of the letter only. Moreover, if the 
means were constituted by the stroke in so far as it is not 
the letter, the apprehension of all letters would result from 
the sight of one stroke ; for one stroke may easily be con- 
ceived as not being any letter. — But, in the same way as the 
word ' Devadatta ' conventionally denotes some particular 
man, so some particular stroke apprehended by the eye 
may conventionally symbolise some particular letter to be 
apprehended by the ear, and thus a particular stroke may 
be the cause of the idea of a particular letter J — Quite so, 
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we reply, but on this explanation the real is known through 
the real ; for both stroke and conventional power of sym- 
bolisation are real. The case is analogous to that of the 
idea of a buffalo being caused by the picture of a buffalo ; 
that idea rests on the similarity of picture and thing depicted, 
and that similarity is something real. Nor can it be said 
(with a view to proving the purvapaksha by another analo- 
gous instance) that we meet with a cognition of the real by 
means of the unreal in the case of sound (sabda) which is 
essentially uniform, but causes the apprehension of different 
things by means of difference of tone (nada). For sound 
is the cause of the apprehension of different things in so 
far only as we apprehend the eormexion of sound manifest- 
ing itself in various tones, with the different things indicated 
•by those various tones *. And, moreover, it is not correct 
to argue on the ground of the uniformity of sound ; for 
only particular significant sounds such as 'ga,' which can 
be apprehended by the ear, are really ' sound.' — All this 
proves that it is difficult indeed to show that the know- 
ledge of a true thing, viz. Brahman, can be derived from 
Scripture, if Scripture — as based on Nescience — is itself 
untrue. 

Our opponent may finally argue as follows : — Scripture 
is not unreal in the same sense as a sky-flower is unreal ; 
for antecedently to the cognition of universal non-duality 
Scripture is viewed as something that is, and only on the 
rise of that knowledge it is seen to be unreal. At this 
latter time Scripture no longer is a means of cognising 
Brahman, devoid of all difference, consisting of pure Intel- 
ligence ; as long on the other hand as it is such a means, 
Scripture is; for then we judge 'Scripture is.' — But to 
this we reply that if Scripture is not (true), the judgment 
' Scripture is ' is false, and hence the knowledge resting on 
false Scripture being false likewise, the object of that know- 
ledge, i.e. Brahman itself, is false. If the cognition of fire 
which rests on mist being mistaken for smoke is false, it 

1 And those manifestations of sound by means of various tones 
are themselves something real. 
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follows that the object of that cognition, viz. fire itself, is 
likewise unreal. Nor can it be shown that (in the case 
of Brahman) there is no possibility of ulterior sublative 
cognition ; for there may be such sublative cognition, viz. 
the one expressed in the judgment ' the Reality is a Void.' 
And if you say that this latter judgment rests on error, 
we point out that according to yourself the knowledge of 
Brahman is also based on error. And of our judgment 
(viz. • the Reality is a Void ') it may truly be said that all 
further negation is impossible. — But there is no need to 
continue this demolition of an altogether baseless theory. 

No scriptural texts teach a Brahman devoid of all 
difference. 

We now turn to the assertion that certain scriptural 
texts, as e. g. ' Being only was this in the beginning,' are 
meant to teach that there truly exists only one homo- 
geneous substance, viz. Intelligence free from all difference. — 
This we cannot allow. For the section in which the quoted 
text occurs, in order to make good the initial declaration 
that by the knowledge of one thing all things are known, 
shows that the highest Brahman which is denoted by the 
term 'Being' is the substantial and also the operative 
cause of the world ; that it is all-knowing, endowed with all 
powers ; that its purposes come true ; that it is the inward 
principle, the support and the ruler of everything; and 
that distinguished by these and other good qualities it 
constitutes the Self of the entire world ; and then finally 
proceeds to instruct .SVetaketu that this Brahman consti- 
tutes his Self also (' Thou art that '). We have fully set 
forth this point in the Vedartha-samgraha, and shall estab- 
lish it in greater detail in the present work also, in the 
so-called arambha«a-adhikara«a. — In the same way the 
passage ' the higher knowledge is that by which the Inde- 
structible is apprehended, &c.' (Mu. Up. I, i, 5) first denies 
of Brahman all the evil qualities connected with Praknli, 
and then teaches that to it there belong eternity, all-per- 
vadingness, subtilty, omnipresence, omniscience, imperish- 
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ableness, creativeness with regard to all beings, and other 
auspicious qualities. Now we maintain that also the text 
'True, knowledge, infinite is Brahman,' does not prove a 
substance devoid of all difference, for the reason that the 
co-ordination of the terms of which it consists explains 
itself in so far only as denoting one thing distinguished by 
several attributes. For 'co-ordination ' (samanadhikaranya, 
lit. ' the abiding of several things in a common substrate ') 
means the reference (of several terms) to one thing, there 
being a difference of reason for the application (of several 
terms to one thing). Now whether we take the several 
terms, * True,' ' Knowledge/ ' Infinite,' in their primary sense, 
i. e. as denoting qualities, or as denoting modes of being 
opposed to whatever is contrary to those qualities ; in either 
case we must needs admit a plurality of causes for the 
application of those several terms to one thing. There is 
however that difference between the two alternatives that 
in the former case the terms preserve their primary mean- 
ing, while in the latter case their denotative power depends 
on so-called ' implication ' (laksha»a). Nor can it be said 
that the opposition in nature to non-knowledge, &c. (which 
is the purport of the terms on the hypothesis of lakshana), 
constitutes nothing more than the essential nature (of one 
non-differenced substance; the three terms thus having 
one purport only) ; for as such essential nature would be 
sufficiently apprehended through one term, the employ- 
ment of further terms would be purposeless. This view 
would moreover be in conflict with co-ordination, as it 
would not allow of difference of motive for several terms 
applied to one thing. On the other hand it cannot be 
urged against the former alternative that the distinction of 
several attributes predicated of one thing implies a dis- 
tinction in the thing to which the attributes belong, and 
that from this it follows that the several terms denote 
several things — a result which also could not be recon- 
ciled with ' co-ordination ' ; for what ' co-ordination * aims 
at is just to convey the idea of one thing being qualified 
hy several attributes. For the grammarians define 'co- 
ordination ' as the application, to one thing, of several words, 
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for the application of each of which there is a different 
motive. 

You have further maintained the following view : — In the 
text 'one only without a second,' the phrase 'without a 
second ' negatives all duality on Brahman's part even in so 
far as qualities are concerned. We must therefore, accord- 
ing to the principle that all £akhas convey the same doc- 
trine, assume that all texts which speak of Brahman 
as cause, aim at setting forth an absolutely non-dual sub- 
stance. Of Brahman thus indirectly defined as a cause, the 
text 'The True, knowledge, infinite is Brahman,' contains 
a direct definition ; the Brahman here meant to be defined 
must thus be devoid of all qualities. Otherwise, moreover, 
the text would be in conflict with those other texts which 
declare Brahman to be without qualities and blemish. — But 
this also cannot be admitted. What the phrase 'without a 
second ' really aims at intimating is that Brahman possesses 
manifold powers, and this it does by denying the existence 
of another ruling principle different from Brahman. That 
Brahman actually possesses manifold powers the text shows 
further on, ' It thought, may I be many, may I grow forth,' 
and ' it sent forth fire,' and so on. — But how are we to 
know that the mere phrase ' without a second ' is meant to 
negative the existence of all other causes in general ? — As 
follows, we reply. The clause ' Being only this was in the 
beginning, one only,' teaches that Brahman when about to 
create constitutes the substantial cause of the world. Here 
the idea of some further operative cause capable of giving 
rise to the effect naturally presents itself to the mind, and 
hence we understand that the added clause 'without a 
second ' is meant to negative such an additional cause. If 
it were meant absolutely to deny all duality, it would deny 
also the eternity and other attributes of Brahman which 
you yourself assume. You in this case make just the 
wrong use of the principle of all the .Sakhas containing the 
same doctrine; what this principle demands is that the 
qualities attributed in all Sakhas to Brahman as cause 
should be taken over into the passage under discussion 
also. The same consideration teaches us that also the 
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text 'True, knowledge,' &c, teaches Brahman to possess 
attributes ; for this passage has to be interpreted in agree- 
ment with the texts referring to Brahman as a cause. Nor 
does this imply a conflict with the texts which declare 
Brahman to be without qualities ; for those texts are 
meant to negative the evil qualities depending on Prakn'ti. 
— Those texts again which refer to mere knowledge declare 
indeed that knowledge is the. essential nature of Brahman, 
but this does not mean that mere knowledge constitutes 
the fundamental reality. For knowledge constitutes the 
essential nature of a knowing subject only which is the 
substrate of knowledge, in the same way as the sun, lamps, 
and gems are the substrate of Light. That Brahman is 
a knowing subject all scriptural texts declare ; cp. ' He 
who is all knowing ' (Mu. Up. I, 1,9); ' It thought ' {Kh. 
Up. VI, 2, 3); 'This divine being thought' {Kh. Up. VI, 
3, 2) ; 'He thought, let me send forth the worlds ' (Ait. 
Ar. II, 4, I, 2) ; ' He who arranges the wishes — as eternal 
of those who are not eternal, as thinker of (other) thinkers, 
as one of many' (Ka. Up. II, 5, 13); 'There are two 
unborn one* — one who knows, one who does not know — 
one strong, the other weak ' (Svet. Up. 1, 9) ; ' Let us know 
Him, the highest of Lords, the great Lord, the highest 
deity of deities, the master of masters, the highest above 
the god, the lord of the world, the adorable one ' (SVet. Up. 
VI, 7) ; 'Of him there is known no effect (body) or instru- 
ment; no one is seen like unto him or better; his high 
power is revealed as manifold, forming his essential nature, 
as knowledge, strength, and action ' (5Vet. Up. VI, 8) ; 
' That is the Self, free from sin, ageless, deathless, griefless, 
free from hunger and thirst, whose wishes are true, whose 
purposes are true ' {Kh. Up. VIII, 1, 5). These and other 
texts declare that to Brahman, whose essential nature is 
knowledge, there belong many excellent qualities — among 
which that of being a knowing subject stands first, and 
that Brahman is free from all evil qualities. That the 
texts referring to Brahman as free from qualities, and those 
which speak of it as possessing qualities, have really one 
and the same object may be inferred from the last of the 
[48] G 
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passages quoted above ; the earlier part of which — ' free 
from sin,' up to ' free from thirst ' — denies of Brahman all 
evil qualities, while its latter part — ' whose wishes are true,* 
and so on — asserts of its certain excellent qualities. As 
thus there is no contradiction between the two classes of 
texts, there is no reason whatever to assume that either of 
them has for its object something that is false. — With 
regard to the concluding passage of the Taittiriya-text, 
'from whence all speech, together with the mind, turns 
away, unable to reach it V we point out that with the 
passage ' From terror of it the wind blows,' there begins 
a declaration of the qualities of Brahman, and that the 
next section ' one hundred times that human bliss,' &c, 
makes statements as to the relative bliss enjoyed by the 
different classes of embodied souls ; the concluding passage 
' He who knows the bliss of that Brahman from whence all 
speech, together with the mind, turns away unable to reach 
it,' hence must be taken as proclaiming with emphasis the 
infinite nature of Brahman's auspicious qualities. More- 
over, a clause in the chapter under discussion — viz. 'he 
obtains all desires, together with Brahman the all-wise' 
(II, 1) — which gives information as to the fruit of the know- 
ledge of Brahman clearly declares the infinite nature of the 
qualities of the highest all-wise Brahman. The desires are 
the auspicious qualities of Brahman which are the objects 
of desire ; the man who knows Brahman obtains, together 
with Brahman, all qualities of it. The expression ' together 
with ' is meant to bring out the primary importance of the 
qualities; as also described in the so-called dahara-vldya 
(KA, Up. VIII, 1). And that fruit and meditation are of 
the same character (i.e. that in meditations on Brahman 
its qualities are the chief matter of meditation, just as these 
qualities are the principal point in Brahman reached by 
the Devotee) is proved by the text 'According to what 
a man's thought is in this world, so will he be after he has 

1 Which passage appears to refer to a nirguna brahman, whence 
it might be inferred that the connected initial passage — ' Sat) am 
gfl&nam,' &c. — has a similar purport. 
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departed this life' {Kh. Up. Ill, 14, 1). If it be said that 
the passage ' By whom it is not thought by him it is 
thought,' ' not understood by those who understand ' (Ke. 
Up. II, 3), declares Brahman not to be an object of know- 
ledge; we deny this, because were it so, certain other 
texts would not teach that final Release results from 
knowledge ; cp. ' He who knows Brahman obtains the 
Highest ' (Taitt. Up. II, i, 1) ; ' He knows Brahman, he 
becomes Brahman.' And, moreover, the text ' He who 
knows Brahman as non-existing becomes himself non- 
existing; he who knows Brahman as existing, him we 
know himself as existing ' (Taitt. Up. II, 6, 1), makes the 
existence and non-existence of the Self dependent on the 
existence and non-existence of knowledge which has Brah- 
man for its object. We thus conclude that all scriptural 
texts enjoin just the knowledge of Brahman for the sake of 
final Release. This knowledge is, as we already know, 
of the nature of meditation, and what is to be meditated 
on is Brahman as possessing qualities. (The text from 
the Ke. Up. then explains itself as follows: — ) We are 
informed by the passage ' from whence speech together 
with mind turns away, being unable to reach it,' that the 
infinite Brahman with its unlimited excellences cannot be 
defined either by mind or speech as being so or so much, 
and from this we conclude the Kena text to mean that 
Brahman is not thought and not understood by those who 
understand it to be of a definitely limited nature ; Brahman 
in truth being unlimited. If the text did not mean this, it 
would be self-contradictory, parts of it saying that Brah- 
man is not thought and not understood, and other parts, 
that it is thought and is understood. 

Now as regards the assertion that the text ' Thou mayest 
not see the seer of seeing ; thou mayest not think the 
thinker of thinking' (Br*. Up. Ill, 5, 2), denies the exis- 
tence of a seeing and thinking subject different from mere 
seeing and thinking. — This view is refuted by the following 
interpretation. The text addresses itself to a person who 
has formed the erroneous opinion that the quality of con- 
sciousness or knowledge does not constitute the essential 
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nature of the knower, but belongs to it only as an adventi- 
tious attribute, and tells him ' Do not view or think the 
Self to be such, but consider the seeing and thinking Self 
to have seeing and thinking for its essential nature.' — Or else 
this text may mean that the embodied Self which is the seer 
of seeing and the thinker of thinking should be set aside, and 
that only the highest Self — the inner Self of all beings — 
should be meditated upon. — Otherwise a conflict would 
arise with texts declaring the knowership of the Self, such as 
' whereby should he know the knower ? ' (Br*. Up. IV, 5, 15). 

Your assertion that the text ' Bliss is Brahman ' (Taitt. 
Up. Ill, 6, 1) proves pure Bliss to constitute the essential 
nature of Brahman is already disposed of by the refutation 
of the view that knowledge (consciousness) constitutes the 
essential nature of Brahman; Brahman being in reality 
the substrate only of knowledge. For by bliss we under- 
stand a pleasing state of consciousness. Such passages as 
' consciousness, bliss is Brahman,' therefore mean ' con- 
sciousness — the essential character of which is bliss — is 
Brahman.' On this identity of the two things there rests 
that homogeneous character of Brahman, so much insisted 
upon by yourself. And in the same way as numerous 
passages teach that Brahman, while having knowledge for 
its essential nature, is at the same time a knowing subject ; 
so other passages, speaking of Brahman as something 
separate from mere bliss, show it to be not mere bliss but 
a subject enjoying bliss ; cp. 'That is one bliss of Brahman' 
(Taitt. Up. II, 8,4); 'he knowing the bliss of Brahman' 
(Taitt. Up. II, 9, 1). To be a subject enjoying bliss is in 
fact the same as to be a conscious subject. 

We now turn to the numerous texts which, according to 
the view of our opponent, negative the existence of plurality. 
— ' Where there is duality as it were ' (Br*. Up. IV, 5, 15) ; 
' There is not any plurality here ; from death to death goes 
he who sees here any plurality ' (Br*. Up. IV, 4, 19) ; ' But 
when for him the Self alone has become all, by what means, 
and whom, should he see?' (Br*. Up. IV, 5, 15) &c. — But 
what all these texts deny is only plurality in so far as con- 
tradicting that unity of the world which depends on its 
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being in its entirety an effect of Brahman, and having 
Brahman for its inward ruling principle and its true Self. 
They do not, on the other hand, deny that plurality on 
Brahman's part which depends on its intention to become 
manifold — a plurality proved by the text ' May I be many, 
may I grow forth ' (Kit. Up. VI, 2, 3). Nor can our op- 
ponent urge against this that, owing to the denial of 
plurality contained in other passages this last text refers to 
something not real ; for it is an altogether laughable 
assertion that Scripture should at first teach the doctrine, 
difficult to comprehend, that plurality as suggested by 
Perception and the other means of Knowledge belongs to 
Brahman also, and should afterwards negative this very 
doctrine ! 

Nor is it true that the text ' If he makes but the smallest 
"antaram" (i.e. difference, interval, break) in it there is 
fear for him ' (Taitt. Up. II, 7) implies that he who sees 
plurality within Brahman encounters fear. For the other 
text 'All this is Brahman ; let a man meditate with calm 
mind on all this as beginning, ending and breathing in it, 
i.e. Brahman' (Kh. Up. Ill, 14, 1) teaches directly that 
reflection on the plurality of Brahman is the cause of peace 
of mind. For this passage declares that peace of mind is 
produced by a reflection on the entire world as springing 
from, abiding within, and being absorbed into Brahman, 
and thus having Brahman for its Self; and as thus the 
view of Brahman constituting the Self of the world with 
all its manifold distinctions of gods, men, animals, inanimate 
matter and so on, is said to be the cause of peace of mind, 
and, consequently, of absence of fear, that same view surely 
cannot be a cause of fear 1 — But how then is it that the 
Taitt. text declares that ' there is fear for him ' ? — That text, 
we reply, declares in its earlier part that rest in Brahman 
is the cause of fearlessness (' when he finds freedom from 
fear, rest, in that which is invisible, incorporeal, undefined, 
unsupported ; then he has obtained fearlessness ') ; its 
latter part therefore means that fear takes place when there 
is an interval, a break, in this resting in Brahman. As the 
great Ris\d says ' When Vasudeva is not meditated on for 
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an hour or even a moment only ; that is loss, that is great 
calamity, that is error, that is change.' 

The Sutra III, 2, 11 does not, as our opponent alleges, 
refer to a Brahman free from all difference, but to Brahman 
as possessing attributes — as we shall show in its place. 
And the Sutra IV, 2, 3 declares that the things seen in 
dreams are mere ' Maya ' because they differ in character 
from the things perceived in the waking state ; from which 
it follows that the latter things are real. 

Nor do Smriti and Pura«a teach such a doctrine. 

Nor is it true that also according to Smr/ti and Purawas 
only non-differenced consciousness is real and everything 
else unreal. — ' He who knows me as unborn and without 
a beginning, the supreme Lord of the worlds ' (Bha. GI. 
X, 3) ; ' All beings abide in me, I abide not in them. Nay, 
the beings abide not in me — behold my lordly power. My 
Self bringing forth the beings supports them but does not 
abide in them ' (Bha. GI. IX, 4, 5) ; 'I am the origin and 
the dissolution of the entire world ; higher than I there is 
nothing else : on me all this is strung as pearls on a thread ' 
(Bha. Gi. VII, 6, 7) ; 'Pervading this entire Universe by 
a portion (of mine) I abide ' (Bha. Gi. X, 42) ; * But another, 
the highest Person, is called the highest Self who, per- 
vading the three worlds supports them, the eternal Lord. 
Because I transcend the Perishable and am higher than the 
Imperishable even, I am among the people and in the Veda 
celebrated as the supreme Person' (Bha. GI. XV, 17, 18). 

' He transcends the fundamental matter of all beings, its 
modifications, properties and imperfections ; he transcends 
all investing (obscuring) influences, he who is the Self of 
all. Whatever (room) there is in the interstices of the 
world is filled by him ; all auspicious qualities constitute 
his nature. The whole creation of beings is taken out of 
a small part of his power. Assuming at will whatever form 
he desires he bestows benefits on the whole world effected 
by him. Glory, strength, dominion, wisdom, energy, power 
and other attributes are collected in him, Supreme of the 
supreme in whom no troubles abide, ruler over high and 
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low, lord in collective and distributive form, non-manifest 
and manifest, universal lord, all-seeing, all-knowing, all- 
powerful, highest Lord. The knowledge by which that 
perfect, pure, highest, stainless homogeneous (Brahman) is 
known or perceived or comprehended — that is knowledge : 
all else is ignorance' (Vishwu Pura«a VI, 5, 82-87). — ' To that 
pure one of mighty power, the highest Brahman to which 
no term is applicable, the cause of all causes, the name 
"Bhagavat " is suitable. The letter bha implies both the 
cherisher and supporter ; the letter ga the leader, mover 
and creator. The two syllables bhaga indicate the six 
attributes — dominion, strength, glory, splendour, wisdom, 
dispassion. That in him — the universal Self, the Self of 
the beings — all beings dwell and that he dwells in all, this 
is the meaning of the letter va. Wisdom, might, strength, 
dominion, glory, without any evil qualities, are all denoted 
by the word bhagavat. This great word bhagavat is the 
name of Vasudeva who is the highest Brahman — and of no 
one else. This word which denotes persons worthy of rever- 
ence in general is used in its primary sense with reference 
to Vasudeva only ; in a derived sense with regard to other 
persons ' (Vi. Pu. VI, 5, jz ff.) ; • ' Where all these powers 
abide, that is the form of him who is the universal form : 
that is the great, form of Hari. That form produces in its 
sport forms endowed with all powers, whether of gods or 
men or animals. For the purpose of benefitting the worlds, 
not springing from work (karman) is this action of the 
unfathomable one ; all-pervading, irresistible ' ( Vi. Pu. VI, 
7, 69-71) ; * Him who is of this kind, stainless, eternal, all- 
pervading, imperishable, free from all evil, named Vishwu, 
the highest abode ' (Vi. Pu. I, 22, 53) ; ' He who is the 
highest of the high, the Person, the highest Self, founded 
on himself; who is devoid of all the distinguishing character- 
istics of colour, caste and the like ; who is exempt from 
birth, change, increase, decay and death ; of whom it can 
only be said that he ever is. He is everywhere and in him 
everything abides ; hence he is called Vasudeva by those 
who know. He is Brahman, eternal, supreme, imperish- 
able, undccaying ; of one essential nature and ever pure, 
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as free from all defects. This whole world is Brahman, 
comprising within its nature the Evolved and the Un- 
evolved ; and also existing in the form of the Person and 
in that of time * (Vi. Pu. I, a, 10-14) ; ' The Prakr*'ti about 
which I told and which is Evolved as well as Unevolved, 
and the Person — both these are merged in the highest Self. 
The highest Self is the support of all, the highest Lord ; as 
Vishwu he is praised in the Vedas and the Vedanta-texts ' 
(Vi. Pu. VI, 4, 38, 39). ' Two forms are there of that Brah- 
man, one materia], the other immaterial. These two forms, 
perishable and imperishable, are within all things: the 
imperishable one is the highest Brahman, the perishable 
one this whole world. As the light of a fire burning in 
one place spreads all around, so the energy of the highest 
Brahman constitutes this entire world ' (Vi. Pu. 1, 23, 53-55). 
' The energy of Vishwu is the highest, that which is called the 
embodied soul is inferior ; and there is another third energy 
called karman or Nescience, actuated by which the omni- 
present energy of the embodied soul perpetually undergoes 
the afflictions of worldly existence. Obscured by Nescience 
the energy of the embodied soul is characterised in the 
different beings by different degrees of perfection ' (Vi. Pu. 
VI, 7, 61-63). 

These and other texts teach that the highest Brahman is 
essentially free from all imperfection whatsoever, comprises 
within itself all auspicious qualities, and finds its pastime in 
originating, preserving, reabsorbing, pervading, and ruling 
the universe ; that the entire complex of intelligent and non- 
intelligent beings (souls and matter) in all their different 
estates is real, and constitutes the form, i.e. the body of 
the highest Brahman, as appears from those passages which 
co-ordinate it with Brahman by means of terms such as jarira 
(body), rflpa (form), tanu (body), awwa (part), jakti (power), 
vibhuti (manifestation of power), and so on ; — that the souls 
which are a manifestation of Brahman's power exist in their 
own essential nature, and also, through their connexion 
with matter, in the form of embodied souls (kshetra£*a); — 
and that the embodied souls, being engrossed by Nescience 
in the form of good and evil works, do not recognise their 
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essential nature, which is knowledge, but view themselves 
as having the character of material things. — The outcome 
of all this is that we have to cognise Brahman as carrying 
plurality within itself, and the world, which is the manifes- 
tation of his power, as something real. 

When now the text, in the sloka. ' where all difference has 
vanished * (VL Pu. VI, 7, 53), declares that the Self, although 
connected with the different effects of Prakrz'ti, such as 
divine, human bodies, and so on, yet is essentially free from 
all such distinctions, and therefore not the object of the words 
denoting those different classes of beings, but to be defined 
as mere knowledge and Being ; to be known by the Self 
and not to be reached by the mind of the practitioner of 
Yoga (yogayu^ ) ; this must in no way be understood as 
denying the reality of the world. — But how is this known ? — ■ 
As follows, we reply. The chapter of the Purawa in which 
that jloka occurs at first declares concentration (Yoga) to be 
the remedy of all the afflictions of the Sawsara ; thereupon 
explains the different stages of Yoga up to the so-called 
pratyahara (complete restraining of the senses from re- 
ceiving external impressions) ; then, in order to teach the 
attainment of the 'perfect object' (jubhlrraya) required 
for dharaxra, declares that the highest Brahman, i. e. Vishnu, 
possesses two forms, called powers (jakti), viz. a defined 
one (mflrta) and an undefined one (amtirta); and then 
teaches that a portion of the ' defined ' form, viz. the 
embodied soul (kshetra^wa), which is distinguished by its 
connexion with matter and involved in Nescience — that is 
termed 'action,' and constitutes a third power — is not perfect. 
The chapter further teaches that a portion of the undefined 
form which is free from Nescience called action, separated 
from all matter, and possessing the character of pure 
knowledge, is also not the 'perfect object,' since it is 
destitute of essential purity;- and, finally, declares that the 
' perfect object ' is to be found in that defined form which 
is special to Bhagavat, and which is the abode of the three 
powers, viz. that non-defined form which is the highest 
power, that non-defined form which is termed embodied 
soul, and constitutes the secondary (apara) power, and 
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Nescience in the form of work — which is called the third 
power, and is the cause of the Self, which is of the essence of 
the highest power, passing into the state of embodied soul. 
This defined form (which is the ' perfect object ') is proved 
by certain Vedanta-texts, such as 'that great person of 
sun-like lustre' (Svet. Up. Ill, 8). We hence must take the 
jloka, ' in which all differences vanish,' &c, to mean that 
the pure Self (the Self in so far as knowledge only) is not 
capable of constituting the * perfect object.' Analogously 
two other passages declare * Because this cannot be reflected 
upon by the beginner in Yoga, the second (form) of Vish«u 
is to be meditated upon by Yogins — the highest abode.' 
' That in which all these powers have their abode, that is 
the other great form of Hari, different from the (material) 
Virva form.' 

In an analogous manner, Parlrara declares that BrahmA, 
A'aturmukha, Sanaka, and similar mighty beings which 
dwell within this world, cannot constitute the ' perfect 
object ' because they are involved in Nescience ; after that 
goes on to say that the beings found in the Sawsara are in 
the same condition — for they are essentially devoid of 
purity since they reach their true nature only later on, 
when through Yoga knowledge has arisen in them — ; and 
finally teaches that the essential individual nature of the 
highest Brahman, i.e. Vish«u, constitutes the 'perfect 
object' * From Brahma down to a blade of grass, all living 
beings that dwell within this world are in the power of the 
Samsara due to works, and hence no profit can be derived 
by the devout from making them objects of their meditation. 
They are all implicated in Nescience, and stand within the 
sphere of the Samsara ; knowledge arises in them only later 
on, and they are thus of no use in meditation. Their 
knowledge does not belong to them by essential nature, for 
it comes to them through something else. Therefore the 
stainless Brahman which possesses essential knowledge,' 
&c &c. — All this proves that the passage 'in which all 
difference vanishes ' does not mean to deny the reality of 
the world. 

Nor, again, does the passage 'that which has knowledge 
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for its essential nature ' (Vi. Pu. 1, 2, 6) imply that the whole 
complex of things different from knowledge is false ; for it 
declares only that the appearance of the Self— the essential 
nature of which is knowledge — as gods, men, and so on, is 
erroneous. A declaration that the appearance of mother 
o' pearl as silver is founded on error surely does not imply 
that all the silver in the world is unreal ! — But if, on the 
ground of an insight into the oneness of Brahman and the 
world — as expressed in texts where the two appear in 
co-ordination — a text declares that it is an error to view 
Brahman, whose essential nature is knowledge, under the 
form of material things, this after all implies that the whole 
aggregate of things is false! — By no means, we rejoin. 
As our jastra distinctly teaches that the highest Brahman, 
i. e. Vish«u, is free from all imperfections whatsoever, com- 
prises within himself all auspicious qualities, and reveals 
his power in mighty manifestations, the view of the world's 
reality cannot possibly be erroneous. That information as 
to the oneness of two things by means of co-ordination does 
not allow of sublation (of either of the two), and is non-con- 
tradictory, we shall prove further on. Hence also the jloka 
last referred to does not sublate the reality of the world. 

• That from whence these beings are born, by which, when 
born, they live, into which they enter when they die, 
endeavour to know that ; that is Brahman' (Taitt. Up. 
Ill, 1). From this scriptural text we ascertain that 
Brahman is the cause of the origination, and so on, of 
the world. After this we learn from a Purawa text (' He 
should make the Veda grow by means of Itihasa and 
Purana ; the Veda fears that a man of little reading 
may do it harm ') that the Veda should be made to grow 
by Itihasa and Purina. By this 'making to grow' we 
have to understand the elucidation of the sense of the 
Vedic texts studied by means of other texts, promul- 
gated by men who had mastered the entire Veda and 
its contents, and by the strength of their devotion had 
gained full intuition of Vedic truth. Such 'making to 
grow' must needs be undertaken, since the purport of the 
entire Veda with all its Sakhas cannot be fathomed by one 
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who has studied a small part only, and since without 
knowing that purport we cannot arrive at any certitude. 

The Vishwu Purawa relates how Maitreya, wishing to 
have his knowledge of Vedic matters strengthened by the 
holy Parlrara, who through the favour of Pulastya and 
Vasish/Aa had obtained an insight into the true nature of 
the highest divinity, began to question Parlrara, 'I am 
desirous to hear from thee how this world originated, and 
how it will again originate in future, and of what it consists, 
and whence proceed animate and inanimate things ; how 
and into what it has been resolved, and into what it will in 
future be resolved?' &c. (VL Pu. I, 1). The questions 
asked refer to the essential nature of Brahman, the different 
modes of the manifestation of its power, and the different 
results of propitiating it Among the questions belonging 
to the first category, the question ' whence proceed animate 
and inanimate things?' relates to the efficient and the 
material cause of the world, and hence the clause ' of what 
the world consists ' is to be taken as implying a question 
as to what constitutes the Self of this world, which is the 
object of creation, sustentation, and dissolution. The reply 
to this question is given in the words ' and the world is 
He.' Now the identity expressed by this clause is founded 
thereon that he (i.e. Brahman or Vishnu) pervades the 
world as its Self in the character of its inward Ruler ; and 
is not founded on unity of substance of the pervading 
principle and the world pervaded. The phrase 'consists 
of ' (-maya) does not refer to an effect (so that the question 
asked would be as to the causal substance of which this 
world is an effect), for a separate question on this point 
would be needless. Nor does the -maya express, as it 
sometimes does — e. g. in the case of prawa-maya l , the own 
sense of the word to which it is attached ; for in that case 
the form of the reply ' and the world is He ' (which implies 
a distinction between the world and Vishwu) would be 
inappropriate ; the reply would in that case rather be 
' Vish«u only.' What ' maya ' actually denotes here is 

1 ' Prawamaya ' is explained as meaning ' pr&ra ' only. 
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abundance, prevailingness, in agreement with Pamni, V, 4, 
21, and the meaning is that Brahman prevails in the world 
in so far as the entire world constitutes its body. The 
co-ordination of the two words ' the world ' and ' He ' thus 
rests on that relation between the two, owing to which the 
world is the body of Brahman, and Brahman the Self of the 
world. If, on the other hand, we maintained that the jastra 
aims only at inculcating the doctrine of one substance free 
from all difference, there would be no sense in all those 
questions and answers, and no sense in an entire jastra 
devoted to the explanation of that one thing. In that case 
there would be room for one question only, viz. ' what is 
the substrate of the erroneous imagination of a world ? ' and 
for one answer to this question, viz. ' pure consciousness 
devoid of all distinction!' — And if the co-ordination 
expressed in the clause ' and the world is he ' was meant 
to set forth the absolute oneness of the world and Brahman, 
then it could not be held that Brahman possesses all kinds 
of auspicious qualities, and is opposed to all evil ; Brahman 
would rather become the abode of all that is impure. All 
this confirms the conclusion that the co-ordination expressed 
in that clause is to be understood as directly teaching the 
relation between a Self and its body. — The .rloka, ' From 
Vishnu the world has sprung : in him he exists : he is the 
cause of the subsistence and dissolution of this world : and 
the world is he' (Vi. Pu. I, i, 35), states succinctly what 
a subsequent passage — beginning with ' the highest of the 
high ' (Vi. Pu. I, a, 10) — sets forth in detail. Now there the 
floka, ' to the unchangeable one ' (I, 2, 1), renders homage 
to the holy Vishwu, who is the highest Brahman in so far 
as abiding within his own nature, and then the text pro- 
ceeds to glorify him in his threefold form as Hiranyagarbha, 
Hari, and .Sankara, as Pradhana, Time, and as the totality 
of embodied souls in their combined and distributed form. 
Here the .rloka, ' Him whose essential nature is know- 
ledge ' (I, a, 6), describes the aspect of the highest Self in 
so far as abiding in the state of discrete embodied souls ; 
the passage cannot therefore be understood as referring to 
a substance free from all difference. If the jastra aimed 
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at teaching that the erroneous conception of a manifold 
world has for its substrate a Brahman consisting of non- 
differenced intelligence, there would be room neither for 
the objection raised in I, 3, 1 ('How can we attribute 
agency creative and otherwise to Brahman which is without 
qualities, unlimited, pure, stainless? ') nor for the refutation 
of that objection, ' Because the powers of all things are the 
objects of (true) knowledge excluding all (bad) reasoning, 
therefore there belong to Brahman also such essential 
powers as the power of creating, preserving, and so on, the 
world ; just as heat essentially belongs to fire V In that 
case the objection would rather be made in the following 
form : ' How can Brahman, which is without qualities, be 
the agent in the creation, preservation, and so on, of the 
world ? ' and the answer would be, ' Creation by Brahman 
is not something real, but something erroneously imagined.' 
— The purport of the objection as it stands in the text is as 
follows : ' We observe that action creative and otherwise 
belongs to beings endowed with qualities such as goodness, 
and so on, not perfect, and subject to the influence of 
karman ; how then can agency creative, and so on, be 
attributed to Brahman which is devoid of qualities, perfect, 
not under the influence of karman, and incapable of any 
connexion with action?' And the reply is, 'There is 
nothing unreasonable in holding that Brahman as being of 
the nature described above, and different in kind from all 
things perceived, should possess manifold powers ; just as 
fire, which is different in kind from water and all other 
material substances, possesses the quality of heat and other 
qualities.' The flokas also, which begin with the words 
' Thou alone art real ' (Vi. Pu. I, 4, 38 ff.), do not assert 
that the whole world is unreal, but only that, as Brahman 
is the Self of the world, the latter viewed apart from 
Brahman is not real. This the text proceeds to confirm, 

1 The sense in which this xloka has to be taken is 'As in 
ordinary life we ascribe to certain things (e.g. gems, mantras) 
certain special powers because otherwise the effects they produce 
could not be accounted for ; so to Brahman also,' &c. 
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• thy greatness it is by which all movable and immovable 
things are pervaded.' This means — because all things 
movable and immovable are pervaded by thee, therefore 
all this world has thee for its Self, and hence ' there is none 
other than thee,' and thus thou being the Self of all art 
alone real. Such being the doctrine intended to be set 
forth, the text rightly says, ' this all-pervasiveness of thine 
is thy greatness ' ; otherwise it would have to say, ' it is 
thy error.' Were this latter view intended, words such as 

• Lord of the world,' ' thou,' &c, could not, moreover, be 
taken in their direct sense, and there would arise a con- 
tradiction with the subject-matter of the entire chapter, 
viz. the praise of the Holy one who in the form of a mighty 
boar had uplifted in play the entire earth. — Because this 
entire world is thy form in so far as it is pervaded as its 
Self by thee whose true nature is knowledge ; therefore 
those who do not possess that devotion which enables men 
to view thee as the Self of all, erroneously view this world 
as consisting only of gods, men, and other beings ; this is 
the purport of the next jloka» ' this which is seen.' — And 
it is an error not only to view the world which has its real 
Self in thee as consisting of gods, men, and so on, but also 
to consider the Selfs whose 'true nature is knowledge as 
being of the nature of material beings such as gods, men, 
and the like ; this is the meaning of the next jloka, ' this 
world whose true nature is knowledge.' — Those wise men, 
on the other hand, who have an insight into the essentially 
intelligent Self, and whose minds are cleared by devotion — ■ 
the means of apprehending the Holy one as the universal 
Self— , they view this entire world with all its manifold 
bodies — the effects of primeval matter — as thy body — . 
a body the Self of which is constituted by knowledge 
abiding apart from its world-body; this is the meaning 
of the following jloka : ' But those who possess knowledge,' 
&c. — If the different jlokas were not interpreted in this 
way, they would be mere unmeaning reiterations ; their 
constitutive words could not be taken in their primary 
sense ; and we should come into conflict with the sense of 
the passages, the subject-matter of the chapter, and the 
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purport of the entire jastra. The passage, further, 'Of 
that Self although it exists in one's own and in other 
bodies, the knowledge is of one kind ' (Vi. Pu. II, 14, 31 ft), 
refers to that view of duality according to which the 
different Selfs — although equal in so far as they are all of 
the essence of knowledge — are constituted into separate 
beings, gods, men, &c, by their connexion with different 
portions of matter all of which are modifications of primary 
matter, and declares that view to be false. But this does 
not imply a denial of the duality which holds good between 
matter on the one hand and Self on the other : what the 
passage means is that the Self which dwells in the different 
material bodies of gods, men, and so on, is of one and the 
same kind. So the Holy one himself has said, ' In the dog 
and the low man eating dog's flesh the wise see the same ' ; 
'Brahman, without any imperfection, is the same' (Bha. 
Gt. V, 18, 19). And, moreover, the clause 'Of the Self 
although existing in one's own and in other bodies ' directly 
declares that a thing different from the body is distributed 
among one's own and other bodies. 

Nor does the passage ' If there is some other (para) 
different (anya) from me,' &c. (Vi. Pu. II, 13, 86) intimate 
the oneness of the Self; for in that case the two words 
' para ' and ' anya ' would express one meaning only (viz. 
' other ' in the sense of ' distinct from '). The word ' para ' 
there denotes a Self distinct from that of one's own Self, 
and the word ' anya ' is introduced to negative a character 
different from that of pure intelligence : the sense of the 
passage thus is ' If there is some Self distinct from mine, 
and of a character different from mine which is pure know- 
ledge, then it can be said that I am of such a character 
and he of a different character'; but this is not the case, 
because all Selfs are equal in as far as their nature consists 
of pure knowledge. — Also the jloka beginning 'Owing to 
the difference of the holes of the flute ' (Vi. Pu. II, 14, 3a) 
only declares that the inequality of the different Selfs is 
owing not to their essential nature, but to their dwelling in 
different material bodies ; and does not teach the oneness 
of all Selfs. The different portions, of air, again, passing 



Digitized by 



Google 



I ADHYAYA, I PADA, I. 97 

through the different holes of the flute — to which the many 
Selfs are compared — are not said to be one but only to be 
equal in character; they are one in character in so far 
as all of them are of the nature of air, while the different 
names of the successive notes of the musical scale are 
applied to them because they pass out by the different 
holes of the instrument. For an analogous reason the 
several Selfs are denominated by different names, viz. 
gods and so on. Those material things also which are parts 
of the substance fire, or water, or earth, are one in so far 
only as they consist of one kind of substance ; but are not 
absolutely one ; those different portions of air, therefore, 
which constitute the notes of the scale are likewise not 
absolutely one Where the Purawa further says ' He (or 
" that ") I am and thou art He (or " that ") ; all this universe 
that has Self for its true nature is He (or " that ") ; abandon 
the error of distinction ' (Vi. Pu. II, 16, 23) ; the word 
'that' refers to the intelligent character mentioned pre- 
viously which is common to all Selfs, and the co-ordination 
stated in the two clauses therefore intimates that intelli- 
gence is the character of the beings denoted ' I ' and 
' Thou ' ; * abandon therefore,' the text goes on to say, 
' the illusion that the difference of outward form, divine and 
so on, causes a corresponding difference in the Selfs.' If this 
explanation were not accepted (but absolute non-difference 
insisted upon) there would be no room for the references to 
difference which the passages quoted manifestly contain. 

Accordingly the text goes on to say that the king acted 
on the instruction he had received, ' he abandoned the view 
of difference, having recognised the Real.' — But on what 
ground do we arrive at this decision (viz. that the passage 
under discussion is not meant to teach absolute non- 
duality) ? — On the ground, we reply, that the proper topic 
of the whole section is to teach the distinction of the Self 
and the body — for this is evident from what is said in an 
early part of the section, ' as the body of man, characterised 
by hands, feet, and the like,' &c. (Vi. Pu. II, 13, 85).— For 
analogous reasons the doka ' When that knowledge which 
gives rise to distinction" &c. (Vi. Pu. VI, 7, 94) teaches 
[48] H 
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neither the essential unity of all Selfs nor the oneness of 
the individual Self and the highest Self. And that the 
embodied soul and the highest Self should be essentially 
one, is no more possible than that the body and the Self 
should be one. In agreement herewith Scripture says, 
'Two birds, inseparable friends, cling to the same tree. 
One of them eats the sweet fruit, the other looks on without 
eating' (Mu. Up. Ill, i, i). 'There are two drinking 
their reward in the world of their own works, entered into 
the cave, dwelling on the highest summit. Those who know 
Brahman call them shade and light,' &c. (Ka. Up. I, 3, 1). 
And in this .rastra also (i. e. the Vishwu Pur4«a) there are 
passages of analogous import ; cp. the stanzas quoted above, 
' He transcends the causal matter, all effects, all imperfec- 
tions such as the gu«as ' &c. 

The Sutras also maintain the same doctrine, cp. I, 1, 17; 
I, 2, ai ; II, 1, 22 ; and others. They therein follow Scrip- 
ture, which in several places refers to the highest and the 
individual soul as standing over against each other, cp. e. g. 
' He who dwells in the Self and within the Self, whom the 
Self does not know, whose body the Self is, who rules 
the Self from within ' (Br*. Up. Ill, 7, 22) ; ' Embraced by 
the intelligent Self (Br/. Up. IV, 3, 21) ; ' Mounted by the 
intelligent Self (IV, 3,35). Nor can the individual Self 
become one with the highest Self by freeing itself from 
Nescience, with the help of the means of final Release; 
for that which admits of being the abode of Nescience can 
never become quite incapable of it. So the Puri«a says, 
' It is false to maintain that the individual Self and the 
highest Self enter into real union ; for one substance can- 
not pass over into the nature of another substance.' 
Accordingly the Bhagavad Gita declares that the released 
soul attains only the same attributes as the highest Self. 
' Abiding by this knowledge, they, attaining to an equality 
of attributes with me, do neither come forth at the time 
of creation, nor are troubled at the time of general destruc- 
tion ' (XIV, 2). Similarly our Purina says, ' That Brahman 
leads him who meditates on it, and who is capable of 
change, towards its own being (atmabhava), in the same 
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way as the magnet attracts the iron ' (Vi. Pu. VI, 7, 30). 
Here the phrase ' leads him towards his own being ' means 
' imparts to him a nature like his own ' (not ' completely 
identifies him with itself ') ; for the attracted body does not 
become essentially one with the body attracting. 

The same view will be set forth by the Sutrakara in 
IV, 4, 17 ; ai, and I, 3, a. The Vrjtti also says (with 
reference to Su. IV, 4, 17) 'with the exception of the 
business of the world (the individual soul in the state of 
release) is equal (to the highest Self) through light ' ; and 
the author of the Dramu&bhashya says, 'Owing to its 
equality (sayu^ya) with the divinity the disembodied soul 
effects all things, like the divinity.' The following scrip- 
tural texts establish the same view, 'Those who depart 
from hence, after having known the Self and those true 
desires, for them there is freedom in all the worlds' {Kh. 
Up. VIII, 1, 6); 'He who knows Brahman reaches the 
Highest ' (Taitt. Up. II, 1) ; ' He obtains all desires together 
with the intelligent Brahman ' (Taitt. Up. II, 1, 1) ; ' Having 
reached the Self which consists of bliss, he wanders about 
in these worlds having as much food and assuming as many 
forms as he likes ' (Taitt. Up. Ill, 10, 5) ; 'There he moves 
about ' (Kk. Up. VIII, 1 a, 3) ; ' For he is flavour ; for only 
after having perceived a flavour can any one perceive 
pleasure ' (Taitt. Up. II, 7) ; ' As the flowing rivers go to 
their setting in the sea, losing name and form ; thus he 
who knows, freed from name and form, goes to the divine 
Person who is higher than the high' (Mu. Up. Ill, 2, 8) ; 
' He who knows, shaking off good and evil, reaches the 
highest oneness, free from stain' (Mu. Up. Ill, 1, 3). 

The objects of meditation in all the vidyAs which refer to 
the highest Brahman, are Brahman viewed as having 
qualities, and the fruit of all those meditations. For this 
reason the author of the Sutras declares that there is 
option among the different vidyas — cp. Ve. SO. Ill, 3, 11 ; 
III, 3, 59. In the same way the Vakyakara teaches that 
the qualified Brahman only is the object of meditation, and 
that there is option of vidyas ; where he says ' (Brahman) 
connected (with qualities), since the meditation refers to its 
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qualities.' The same view is expressed by the Bhashya- 
kara in the passage beginning 'Although he who bases 
himself on the knowledge of Being.' — Texts such as ' He 
knows Brahman, he becomes Brahman ' (Mu. Up. Ill, a, 9) 
have the same purport, for they must be taken in con- 
nexion with the other texts (referring to the fate of him 
who knows) such as 'Freed from name and form he 
goes to the divine Person who is higher than the high ' ; 
' Free from stain he reaches the highest oneness ' (Mu. Up. 
Ill, a, 8 ; III, 1,3);' Having approached the highest light 
he manifests himself in his own shape' (Kh. Up. VIII, 3, 4). 
Of him who has freed himself from his ordinary name and 
form, and all the distinctions founded thereon, and has 
assumed the uniform character of intelligence, it may be 
said that he is of the character of Brahman. — Our Purawa 
also propounds the same view. The jloka (VI, 7, 91), 
' Knowledge is the means to obtain what is to be obtained, 
viz. the highest Brahman : the Self is to be obtained, freed 
from all kinds of imagination,' states that that Self which 
through meditation on Brahman, is freed from all imagina- 
tion so as to be like Brahman, is the object to be attained. 
(The three forms of imagination to be got rid of are so- 
called karma-bhavana, brahma-bhavana and a combination 
of the two. See Vi. Pu. VI, 7.) The text then goes on, 
' The embodied Self is the user of the instrument, know- 
ledge is its instrument; having accomplished Release — 
whereby his object is attained — he may leave off.' This 
means that the Devotee is to practise meditation on the 
highest Brahman until it has accomplished its end, viz. 
the attainment of the Self free from all imagination. — The 
text continues, ' Having attained the being of its being, 
then he is non-different from the highest Self ; his differ- 
ence is founded on Nescience only.' This sloka. describes 
the state of the released soul. ' Its being ' is the being, viz. 
the character or nature, of Brahman ; but this does not 
mean absolute oneness of nature; because in this latter 
case the second ' being ' would be out of place and the 
jloka would contradict what had been said before. The 
meaning is : when the soul has attained the nature of 



Digitized by 



Google 



i adhyAya, i pAda, I. IOI 

Brahman, i. e. when it has freed itself from all false imagina- 
tion, then it is non-different from the highest Self. This 
non-difference is due to the soul, as well as the highest Self, 
having the essential nature of uniform intelligence. The 
difference of the soul — presenting itself as the soul of a god, 
a man, &c. — from the highest Self is not due to its essential 
nature, but rests on the basis of Nescience in the form of 
work : when through meditation on Brahman this basis is 
destroyed, the difference due to it comes to an end, and the 
soul no longer differs from the highest Self. So another 
text says, ' The difference of things of one nature is due to 
the investing agency of outward works ; when the difference 
of gods, men, &c, is destroyed, it has no longer any invest- 
ing power* (Vi. Pu. II, 14, 33). — The text then adds 
a further explanation, 'when the knowledge which gives 
rise to manifold difference is completely destroyed, who 
then will produce difference that has no real existence?' 
The manifold difference is the distinction of gods, men, 
animals, and inanimate things: compare the saying of 
Saunaka: ' this fourfold distinction is founded on false know- 
ledge.' The Self has knowledge for its essential nature ; 
when Nescience called work — which is the cause of the 
manifold distinctions of gods, men, &c. — has been com- 
pletely destroyed through meditation on the highest 
Brahman, who then will bring about the distinction of 
gods, &c, from the highest Self — a distinction which in the 
absence of a cause cannot truly exist. — That Nescience is 
called karman (work) is stated in the same chapter of the 
Purawa (st. 61 — avidya karmasa»^f»a). 

The passage in the Bhagavad Gita, ' Know me to 
be the kshetnuj«a' (XIII, a), teaches the oneness of all in 
so far as the highest Self is the inward ruler of all ; taken 
in any other sense it would be in conflict with other texts, 
such as 'All creatures are the Perishable, the unchanging 
soul is the Imperishable ; but another is the highest 
Person ' (Bha. GI. XV, 16). In other places the Divine one 
declares that as inward Ruler he is the Self of all : ' The 
Lord dwells in the heart of all creatures' (XVIII, 61), and 
'I dwell within the heart of all ' (XV, 15). and 'I am the 
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Self which has its abode within all creatures' (X, 20). 
The term ' creature ' in these passages denotes the entire 
aggregate of body, &c, up to the Self. — Because he is the 
Self of all, the text expressly denies that among all the 
things constituting his body there is any one separate from 
him,' There is not anything which is without me' (X, 39). 
The place where this text occurs is the winding up of 
a glorification of the Divine one, and the text has to be 
understood accordingly. The passage immediately follow- 
ing is ' Whatever being there is, powerful, beautiful, or 
glorious, even that know thou to have sprung from a 
portion of my glory; pervading this entire Universe by 
a portion of mine I do abide ' (X, 41 ; 42). 

All this clearly proves that the authoritative books do 
not teach the doctrine of one non-differenced substance ; 
that they do not teach that the universe of things is false ; 
and that they do not deny the essential distinction of in- 
telligent beings, non-intelligent things, and the Lord. 

The theory of Nescience cannot be proved. 
We now proceed to the consideration of Nescience. — 
According to the view of our opponent, this entire world, 
with all its endless distinctions of Ruler, creatures ruled, 
and so on, is, owing to a certain defect, fictitiously super- 
imposed upon the non-differenced, self-luminous Reality; 
and what constitutes that defect is beginningless Nescience, 
which invests the Reality, gives rise to manifold illusions, 
and cannot be defined either as being or non-being. Such 
Nescience, he says, must necessarily be admitted, firstly on 
the ground of scriptural texts, such as ' Hidden by what is 
untrue' (Kh. Up. VIII, 3, 2), and secondly because other- 
wise the oneness of the individual souls with Brahman — 
which is taught by texts such as 'Thou are that ' — cannot 
be established. This Nescience is neither ' being,' because 
in that case it could not be the object of erroneous cogni- 
tion (bhrama) and sublation (badha) ; nor is it ' non-being,* 
because in that case it could not be the object of apprehen- 
sion and sublation 1 . Hence orthodox Philosophers declare 

1 ' Nescience' is sublated (refuted) by the cognition of Brahman, 
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that this Nescience falls under neither of these two opposite 
categories. 

Now this theory of Nescience is altogether untenable. 
In the first place we ask, ' What is the substrate of this 
Nescience which gives rise to the great error of plurality 
of existence ? ' You cannot reply ' the individual soul ' ; 
for the individual soul itself exists in so far only as it is 
fictitiously imagined through Nescience. Nor can you say 
' Brahman ' ; for Brahman is nothing but self-luminous 
intelligence, and hence contradictory in nature to Nescience, 
which is avowedly sublated by knowledge. 

'The highest Brahman has knowledge for its essential 
nature : if Nescience, which is essentially false and to be 
terminated by knowledge, invests Brahman, who then will 
be strong enough to put an end to it ? ' 

' What puts an end to Nescience is the knowledge that 
Brahman is pure knowledge ! ' — ' Not so, for that knowledge 
also is, like Brahman, of the nature of light, and hence has 
no power to put an end to Nescience. — And if there exists 
the knowledge that Brahman is knowledge, then Brahman 
is an object of knowledge, and that, according to your own 
teaching, implies that Brahman is not of the nature of 
consciousness.' 

To explain the second of these jlokas. — If you maintain 
that what sublates Nescience is not that knowledge which 
constitutes Brahman's essential nature, but rather that 
knowledge which has for its object the truth of Brahman 
being of such a nature, we demur ; for as both these kinds 
of knowledge are of the same nature, viz. the nature of 
light, which is just that which constitutes Brahman's nature, 
there is no reason for making a distinction and saying that 
one knowledge is contradictory of Nescience, and the other 
is not. Or, to put it otherwise — that essential nature 
of Brahman which is apprehended through the cognition 

and thereby shown to have been the object of erroneous cognition : 
it thus cannot be 'being,' i.e. real. Nor can it be altogether 
unreal, ' non-being,' because in that case it could not be the object 
either of mental apprehension or of sublation. 
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that Brahman is knowledge, itself shines forth in con- 
sequence of the self-luminous nature of Brahman, and hence 
we have no right to make a distinction between that 
knowledge which constitutes Brahman's nature, and that of 
which that nature is the object, and to maintain that the 
latter only is antagonistic to Nescience. — Moreover (and 
this explains the third jloka), according to your own view 
Brahman, which is mere consciousness, cannot be the object 
of another consciousness, and hence there is no knowledge 
which has Brahman for its object. If, therefore, knowledge 
is contradictory to non-knowledge (Nescience), Brahman 
itself must be contradictory to it, and hence cannot be its 
substrate. Shells (mistaken for silver) and the like which 
by themselves are incapable of throwing light upon their 
own true nature are not contradictory to non-knowledge of 
themselves, and depend, for the termination of that non- 
knowledge, on another knowledge (viz. on the knowledge 
of an intelligent being); Brahman, on the other hand, 
whose essential nature is established by its own conscious- 
ness, is contradictorily opposed to non-knowledge of itself, 
and hence does not depend, for the termination of that non- 
knowledge, on some other knowledge. — If our opponent 
should argue that the knowledge of the falsity of whatever 
is other than Brahman is contradictory to non-know- 
ledge, we ask whether this knowledge of the falsity of 
what is other than Brahman is contradictory to the non- 
knowledge of the true nature of Brahman, or to that non- 
knowledge which consists in the view of the reality of the 
apparent world. The former alternative is inadmissible ; 
because the cognition of the falsity of what is other than 
Brahman has a different object (from the non-knowledge 
of Brahman's true nature) and therefore cannot be con- 
tradictory to it ; for knowledge and non-knowledge are 
contradictory in so far only as they refer to one and the 
same object. And with regard to the latter alternative we 
point out that the knowledge of the falsity of the world is 
contradictory to the non-knowledge which consists in the 
view of the reality of the world ; the former knowledge 
therefore sublates the latter non-knowledge only, while 
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the non-knowledge of the true nature of Brahman is not 
touched by it — Against this it will perhaps be urged that 
what is here called the non-knowledge of the true nature of 
Brahman, really is the view of Brahman being dual in 
nature, and that this view is put an end to by the cognition 
of the falsity of whatever is other than Brahman ; while 
the true nature of Brahman itself is established by its own 
consciousness. — But this too we refuse to admit. If non- 
duality constitutes the true nature of Brahman, and is 
proved by Brahman's own consciousness, there is room 
neither for what is contradictory to it, viz. that non-know- 
ledge which consists in the view of duality, nor for the 
sublation of that non-knowledge. — Let then non-duality be 
taken for an attribute (not the essential nature) of Brahman ! 
— This too we refuse to admit ; for you yourself have 
proved that Brahman, which is pure Consciousness, is free 
from attributes which are objects of Consciousness. — From 
all this it follows that Brahman, whose essential nature is 
knowledge, cannot be the substrate of Nescience: the 
theory, in fact, involves a flat contradiction. 

When, in the next place, you maintain that Brahman, 
whose nature is homogeneous intelligence, is invested and 
hidden by Nescience, you thereby assert the destruction of 
Brahman's essential nature. Causing light to disappear 
means either obstructing die origination of light, or else 
destroying light that exists. And as you teach that light 
(consciousness) cannot originate, the ' hiding ' or ' making 
to disappear' of light can only mean its destruction. — 
Consider the following point also. Your theory is that 
self-luminous consciousness, which is without object and 
without substrate, becomes, through the influence of an 
imperfection residing within itself, conscious of itself as 
connected with innumerous substrata and innumerous 
objects. — Is then, we ask, that imperfection residing within 
consciousness something real or something unreal? — The 
former alternative is excluded, as not being admitted by 
yourself. Nor can we accept the latter alternative ; for 
if we did we should have to view that imperfection as 
being either a knowing subject, or an object of knowledge, 
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or Knowing itself. Now it cannot be ' Knowing,' as you 
deny that there is any distinction in the nature of knowing ; 
and that ' Knowing,' which is the substrate of the imper- 
fection, cannot be held to be unreal, because that would 
involve the acceptance of the Madhyamika doctrine, viz. 
of a general void '. 

And if knowers, objects of knowledge and knowing as 
determined by those two are fictitious, i. e. unreal, we have 
to assume another fundamental imperfection, and are thus 
driven into a regressus in infinitum. — To avoid this diffi- 
culty, it might now be said that real consciousness itself, 
which constitutes Brahman's nature, is that imperfection. — 
But if Brahman itself constitutes the imperfection, then 
Brahman is the basis of the appearance of a world, and it 
is gratuitous to assume an additional avidya to account 
for the world. Moreover, as Brahman is eternal, it would 
follow from this hypothesis that no release could ever take 
place. Unless, therefore, you admit a real imperfection 
apart from Brahman, you are unable to account for the 
great world-error. 

What, to come to the next point, do you understand by 
the inexplicability (anirva/fcaniyata) of Nescience ? — Its dif- 
ference in nature from that which is, as well as that which 
is not! — A thing of such kind would be inexplicable 
indeed ; for none of the means of knowledge apply to it. 
That is to say — the whole world of objects must be ordered 
according to our states of consciousness, and every state 
of consciousness presents itself in the form, either of some- 
thing existing or of something non-existing. If, therefore, 
we should assume that of states of consciousness which are 
limited to this double form, the object can be something 
which is neither existing nor non-existing, then anything 

1 If the imperfection inhering in Consciousness is itself of the 
nature of consciousness, and at the same time unreal, we should 
have to distinguish two kinds of Consciousness — which is contrary 
to the fundamental doctrine of the oneness of Consciousness. And 
if, on the other hand, we should say that the Consciousness in 
which the imperfection inheres is of the same nature as the latter, 
i. e. unreal, we are landed in the view of universal unreality. 



Digitized by 



Google 



I ADHYAYA, I PADA, I. I07 

whatever might be the object of any state of consciousness 
whatever. 

Against this our opponent may now argue as follows : — 
There is, after all, something, called avidya, or a^wana, or 
by some other name, which is a positive entity (bhava), 
different from the antecedent non-existence of knowledge ; 
which effects the obscuration of the Real ; which is the 
material cause of the erroneous superimposition on the 
Real, of manifold external and internal things ; and which 
is terminated by the cognition of the true nature of the 
one substance which constitutes Reality. For this avidya 
is apprehended through Perception as well as Inference. 
Brahman, in so far as limited by this avidya, is the material 
cause of the erroneous superimposition — upon the inward 
Self, which in itself is changeless pure intelligence, but has 
its true nature obscured by this superimposition — of that 
plurality which comprises the ahawkara, all acts of know- 
ledge and all objects of knowledge. Through special forms 
of this defect (i. e. avidya) there are produced, in this world 
superimposed upon Reality, the manifold special superim- 
positions presenting themselves in the form of things and 
cognitions of things — such as snakes (superimposed upon 
ropes), silver (superimposed on shells), and the like. Avidya 
constitutes the material cause of this entire false world ; 
since for a false thing we must needs infer a false cause. 
That this avidya or a^wana (non-knowledge) is an object 
of internal Perception, follows from the fact that judgments 
such as ' I do not know,' ' I do not know either myself or 
others,' directly present themselves to the mind. A mental 
state of this kind has for its object not that non-knowledge 
which is the antecedent non-existence of knowledge — for 
such absence of knowledge is ascertained by the sixth 
means of proof (anupalabdhi) ; it rather is a state which 
presents its object directly, and thus is of the same kind 
as the state expressed in the judgment ' I am experiencing 
pleasure.' Even if we admit that ' absence of something ' 
(abhava) can be the object of perception, the state of con- 
sciousness under discussion cannot have absence of know- 
ledge in the Self for its object. For at the very moment 
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of such consciousness knowledge exists ; or if it does not 
exist there can be no consciousness of the absence of 
knowledge. To explain. When I am conscious that I am 
non-knowing, is there or is there not apprehension of the Self 
as having non-existence of knowledge for its attribute, and 
of knowledge as the counterentity of non-knowledge ? In 
the former case there can be no consciousness of the absence 
of knowledge, for that would imply a contradiction. In 
the latter case, such consciousness can all the less exist, 
for it presupposes knowledge of that to which absence of 
knowledge belongs as an attribute (viz. the Self) and of its 
own counterentity, viz. knowledge. The same difficulty 
arises if we view the absence of knowledge as either the 
object of Inference, or as the object of the special means of 
proof called ' abhava ' (i. e. anupalabdhi). If, on the other 
hand, non-knowledge is viewed (not as a merely negative, 
but) as a positive entity, there arises no contradiction even 
if there is (as there is in fact) at the same time knowledge 
of the Self as qualified by non-knowledge, and of know- 
ledge as the counterentity of non-knowledge ; and we 
therefore must accept the conclusion that the state of 
consciousness expressed by ' I am non-knowing,' has for 
its object a non-knowledge which is a positive entity. — 
But, a Nescience which is a positive entity, contradicts the 
witnessing consciousness, whose nature consists in the 
lighting up of the truth of things! — Not so, we reply. 
Witnessing consciousness has for its object not the true 
nature of things, but Nescience ; for otherwise the lighting 
up (i.e. the consciousness) of false things could not take place. 
Knowledge which has for its object non-knowledge (Nesci- 
ence), does not put an end to that non-knowledge. Hence 
there is no contradiction (between £aitanya and a^tfana). — 
But, a new objection is raised, this positive entity, Nescience, 
becomes an object of witnessing Consciousness, only in so 
far as it (Nescience) is denned by some particular object 
(viz. the particular thing which is not known), and such 
objects depend for their proof on the different means of 
knowledge. How then can that Nescience, which is defined 
by the ' I ' (as expressed e. g. in the judgment, ' I do not 
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know myself), become the object of witnessing Conscious- 
ness? — There is no difficulty here, we reply. All things 
whatsoever are objects of Consciousness, either as things 
known or as things not known. But while the mediation 
of the means of knowledge is required in the case of all 
those things which, as being non-intelligent (gada), can be 
proved only in so far as being objects known (through 
some means of knowledge), such mediation is not required 
in the case of the intelligent (agada) inner Self which proves 
itself. Consciousness of Nescience is thus possible in all 
cases (including the case ' I do not know myself), since 
witnessing Consciousness always gives definition to Nes- 
cience. — From all this it follows that, through Perception 
confirmed by Reasoning, we apprehend Nescience as a 
positive entity. This Nescience, viewed as a positive entity, 
is also proved by Inference — viz. in the following form: 
All knowledge established by one of the different means 
of proof is preceded by something else, which is different 
from the mere antecedent non-existence of knowledge; 
which hides the object of knowledge; which is terminated 
by knowledge; and which exists in the same place as 
knowledge ; — because knowledge possesses the property of 
illumining things not illumined before ; — just as the light 
of a lamp lit in the dark illumines things. — Nor must you 
object to this inference on the ground that darkness is not 
a substance, but rather the mere absence of light, or else 
the absence of visual perception of form and colour, and 
that hence darkness cannot be brought forward as a similar 
instance proving Nescience to be a positive entity. For 
that Darkness must be considered a positive substance 
follows, firstly, from its being more or less dense, and 
secondly, from its being perceived as having colour. 

To all this we make the following reply. Neither 
Perception alone, nor Perception aided by Reasoning, reveals 
to us a positive entity, Nescience, as implied in judgments 
such as ' I am non-knowing,' ' I know neither myself nor 
others.' The contradiction which was urged above against 
the view of non-knowledge being the antecedent non- 
existence of knowledge, presents itself equally in connexion 
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with non-knowledge viewed as a positive entity. For here 
the following alternative presents itself — the inner Reality 
is either known or not known as that which gives definition 
to Nescience by being either its object or its substrate. 
If it be thus known, then there is in it no room for 
Nescience which is said to be that which is put an end 
to by the cognition of the true nature of the Inner Reality. 
If, on the other hand, it be not thus known, how should 
there be a consciousness of Nescience in the absence of 
that which defines it, viz. knowledge of the substrate or 
of the object of Nescience ? — Let it then be said that what 
is contradictory to non-knowledge is the clear presentation 
of the nature of the inner Self, and that (while there is 
consciousness of a£?/ana) we have only an obscure presenta- 
tion of the nature of the Self ; things being thus, there is 
no contradiction between the cognition of the substrate 
and object of Nescience on the one side, and the conscious- 
ness of agnana on the other. — Well, we reply, all this' 
holds good on our side also. Even if agnana means ante- 
cedent non-existence of knowledge, we can say that know- 
ledge of the substrate and object of non-knowledge has 
for its object the Self presented obscurely only ; and 
thus there is no difference between our views — unless you 
choose to be obstinate ! 

Whether we view non-knowledge as a positive entity or 
as the antecedent non-existence of knowledge, in either 
case it comes out as what the word indicates, viz. non- 
knowledge. Non-knowledge means either absence of 
knowledge, or that which is other than knowledge, or 
that which is contradictory to knowledge ; and in any of 
these cases we have to admit that non-knowledge pre- 
supposes the cognition of the nature of knowledge. Even 
though the cognition of the nature of darkness should not 
require the knowledge of the nature of light, yet when 
darkness is considered under the aspect of being contrary 
to light, this presupposes the cognition of light. And the 
non-knowledge held by you is never known in its own 
nature but merely as 'non-knowledge,' and it therefore 
presupposes the cognition of knowledge no less than our 
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view does, according to which non-knowledge is simply 
the negation of knowledge. Now antecedent non-existence 
of knowledge is admitted by you also, and is an undoubted 
object of consciousness ; the right conclusion therefore is 
that what we are conscious of in such judgments as ' I am 
non-knowing,' &c, is this very antecedent non-existence of 
knowledge which we both admit. 

It, moreover, is impossible to ascribe to Brahman, whose 
nature is constituted by eternal free self-luminous in- 
telligence, the consciousness of Nescience ; for what con- 
stitutes its essence is consciousness of itself. If against this 
you urge that Brahman, although having consciousness of 
Self for its essential nature, yet is conscious of non-know- 
ledge in so far as its (Brahman's) nature is hidden ; we ask 
in return what we have to understand by Brahman's nature 
being hidden. You will perhaps say 'the fact of its not 
being illumined.' But how, we ask, can there be absence 
of illumination of the nature of that whose very nature con- 
sists in consciousness of Self, i. e. self-illumination ? If you 
reply that even that whose nature is consciousness of Self 
may be in the state of its nature not being illumined by an 
outside agency, we point out that as according to you 
light cannot be considered as an attribute, but constitutes 
the very nature of Brahman, it would — illumination coming 
from an external agency — follow that the very nature of 
Brahman can be destroyed from the outside. This we 
have already remarked. — Further, your view implies on the 
one hand that this non-knowledge which is the cause of 
the concealment of Brahman's nature hides Brahman in 
so far as Brahman is conscious of it, and on the other 
hand that having hidden Brahman, it becomes the object 
of consciousness on the part of Brahman ; and this evidently 
constitutes a logical see-saw. You will perhaps say 1 that 
it hides Brahman in so far only as Brahman is conscious of 
it. But, we point out, if the consciousness of a^tfana takes 
place on the part of a Brahman whose nature is not hidden, 
the whole hypothesis of the ' hiding ' of Brahman's nature 

1 Allowing the former view of the question only. 
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loses its purport, and with it the fundamental hypothesis 
as to the nature of agn&na. ; for if Brahman may be 
conscious of a^rifana (without a previous obscuration of 
its nature by agt&aa) it may as well be held to be in the 
same way conscious of the world, which, by you, is considered 
to be an effect of a^wana. 

How, further, do you conceive this consciousness of 
agn&na. on Brahman's part ? Is it due to Brahman itself, 
or to something else ? In the former case this conscious- 
ness would result from Brahman's essential nature, and 
hence there would never be any Release. Or else, con- 
sciousness of a^wana constituting the nature of Brahman, 
which is admittedly pure consciousness, in the same way 
as the consciousness of false silver is terminated by that 
cognition which sublates the silver, so some terminating act 
of cognition would eventually put an end to Brahman's 
essential nature itself. — On the second alternative we ask 
what that something else should be. If you reply ' another 
aj-wana,' we are led into a regressus in infinitum. — Let it 
then be said 1 that a^wana having first hidden Brahman 
then becomes the object of its consciousness. — This, we 
rejoin, would imply that a^wana — acting like a defect of 
the eye — by its very essential being hides Brahman, and 
then a^wana could not be sublated by knowledge. — Let 
us then put the case as follows: — Agn&na, which is by 
itself beginningless, atjthe very same time effects Brahman's 
witnessing it (being conscious of it), and Brahman's nature 
being hidden ; in this way the regressus in infinitum and 
other difficulties will be avoided. — But this also we cannot 
admit ; for Brahman is essentially consciousness of Self, 
and cannot become a witnessing principle unless its nature 
be previously hidden. — Let then Brahman be hidden by 
some other cause ! — This, we rejoin, would take away from 
a^wana its alleged beginninglessness, and further would 
also lead to an infinite regress. And if Brahman were 
assumed to become a witness, without its essential nature 
being hidden, it could not possess — what yet it is main- 

1 Adopting the latter view only ; see preceding note. 
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tained to possess — the uniform character of consciousness 
of Self. — If, moreover, Brahman is hidden by avidya, does 
St then not shine forth at all, or does it shine forth to some 
extent ? On the former alternative the not shining forth of 
Brahman — whose nature is mere light — reduces it to an 
absolute non-entity. Regarding the latter alternative we 
ask, ' of Brahman, which is of an absolutely homogeneous 
nature, which part do you consider to be concealed, and 
which to shine forth?' To that substance which is pure 
light, free from all division and distinction, there cannot 
belong two modes of being, and hence obscuration and 
light cannot abide in it together. — Let us then say that 
Brahman, which is homogeneous being, intelligence, bliss, 
has its nature obscured by avidya, and hence is seen 
indistinctly as it were. — But how, we ask, are we to 
conceive the distinctness or indistinctness of that whose 
nature is pure light ? When an object of light which has 
parts and distinguishing attributes appears in its totality, 
we say that it appears distinctly; while we say that its 
appearance is indistinct when some of its attributes do not 
appear. Now in those aspects of the thing which do not 
appear, light (illumination) is absent altogether, and hence 
we cannot there speak of indistinctness of light ; in those 
parts on the other hand which do appear, the light of which 
they are the object is distinct. Indistinctness is thus not 
possible at all where there is light In the case of such 
things as are apprehended as objects, indistinctness may 
take place, viz. in so far as some of their distinguishing 
attributes are not apprehended. But in Brahman, which is 
not an object, without any distinguishing attributes, pure 
light, the essential nature of which it is to shine forth, 
indistinctness which consists in the non-apprehension of 
certain attributes can in no way be conceived, and hence 
not be explained as the effect of avidya. 

We, moreover, must ask the following question : ' Is this 
indistinctness which you consider an effect of avidya put an 
end to by the rise of true knowledge or not ? ' On the latter 
alternative there would be no final release. In the former 
ease we have to ask of what nature Reality is. ' It is of 
[48] - I 
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an essentially clear and distinct nature.' Does this nature 
then exist previously (to the cessation of indistinctness), or 
not? If it does, there is no room whatever either for 
indistinctness the effect of avidya, or for its cessation. If 
it does not previously exist, then Release discloses itself 
as something to be effected, and therefore non-eternal. — 
And that such non-knowledge is impossible because there 
is no definable substrate for it we have shown above. 
— He, moreover, who holds the theory of error resting 
on a non-real defect, will find it difficult to prove the 
impossibility of error being without any substrate ; for, if 
the cause of error may be unreal, error may be supposed 
to take place even in case of its substrate being unreal. 
And the consequence of this would be the theory of a 
general Void. 

The assertion, again, that non-knowledge as a positive 
entity is proved by Inference, also is groundless. But the 
inference was actually set forth 1 — True; but it was set 
forth badly. For the reason you employed for proving 
a^«ana is a so-called contradictory one (L e. it proves the 
contrary of what it is meant to prove), in so far as it proves 
what is not desired and what is different from a^wana (for 
what it proves is that there is a certain knowledge, viz. 
that all knowledge resting on valid means of proof has 
non -knowledge for its antecedent). (And with regard to 
this knowledge again we must ask whether it also has non- 
knowledge for its antecedent.) If the reason (relied on in 
all this argumentation) does not prove, in this case also, 
the antecedent existence of positive non-knowledge, it is 
too general (and hence not to be trusted in any case). 
If, on the other hand, it does prove antecedent non- 
knowledge, then this latter non-knowledge stands in the 
way of the non-knowledge (which you try to prove by 
inference) being an object of consciousness, and thus 
the whole supposition of a^wana as an entity becomes 
useless. 

The proving instance, moreover, adduced by our oppo- 
nent, has no proving power ; for the light of a lamp does 
not possess the property of illumining things not illumined 
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before. Everywhere illumining power belongs to know- 
ledge only ; there may be light, but if there is not also 
knowledge there is no lighting up of objects. The senses 
also are only causes of the origination of knowledge, and 
possess no illumining power. The function of the light of 
the lamp on the other hand is a merely auxiliary one, in so 
far as it dispels the darkness antagonistic to the organ of 
sight which gives rise to knowledge ; and it is only with 
a view to this auxiliary action that illumining power is 
conventionally ascribed to the lamp. — But in using the 
light of the lamp as a proving instance, we did not mean 
to maintain that it possesses illumining power equal to 
that of light ; we introduced it merely with reference to 
the illumining power of knowledge, in so far as preceded 
by the removal of what obscures its object ! — We refuse 
to accept this explanation. Illumining power does not 
only mean the dispelling of what is antagonistic to it, but 
also the defining of things, i. e. the rendering them capable 
of being objects of empirical thought and speech ; and this 
belongs to knowledge only (not to the light of the lamp). 
If you allow the power of illumining what was not illumined, 
to auxiliary factors also, you must first of all allow it to the 
senses which are the most eminent factors of that kind ; 
and as in their case there exists no different thing to be 
terminated by their activity, (i. e. nothing analogous to the 
agnina. to be terminated by knowledge), this whole argu- 
mentation is beside the point. 

There are also formal inferences, opposed to the conclu- 
sion of the purvapakshin. — Of the zg £ana under discussion, 
Brahman, which is mere knowledge, is not the substrate, 
just because it is agnina. ; as shown by the case of the non- 
knowledge of the shell (mistaken for silver) and similar 
cases ; for such non-knowledge abides within the knowing 
subject. — The a^wana under discussion does not obscure 
knowledge, just because it is a^«ana ; as shown by the 
cases of the shell, &c. ; for such non-knowledge hides the 
object — Agfidna. is not terminated by knowledge, because 
it does not hide the object of knowledge ; whatever non- 
knowledge is terminated by knowledge, is such as to hide 

I 2 
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the object of knowledge ; as e. g. the non-knowledge of the 
shell. — Brahman is not the substrate of a^Sana, because it is 
devoid of the character of knowing subject ; like jars and 
similar things. — Brahman is not hidden by agnkna, because 
it is not the object of knowledge ; whatever is hidden by 
non-knowledge is the object of knowledge ; so e. g. shells 
and similar things. — Brahman is not connected with non- 
knowledge to be terminated by knowledge, because it is 
not the object of knowledge ; whatever is connected with 
non-knowledge to be terminated by knowledge is an object 
of knowledge ; as e. g. shells and the like. — Knowledge 
based on valid means of proof, has not for its antecedent, 
non- knowledge other than the antecedent non-existence of 
knowledge ; just because it is knowledge based on valid 
proof; like that valid knowledge which proves the a^w&na 
maintained by you. — Knowledge does not destroy a real 
thing, because it is knowledge in the absence of some 
specific power strengthening it; whatever is capable of 
destroying things is — whether it be knowledge or a^wana — 
strengthened by some specific power ; as e. g. the know- 
ledge of the Lord and of Yogins; and as the a^wina 
consisting in a pestle (the blow of which destroys the pot). 
— A^-wana which has the character of a positive entity cannot 
be destroyed by knowledge ; just because it is a positive 
entity, like jars and similar things. 

But, it now may be said, we observe that fear and other 
affections, which are positive entities and produced by 
previous cognitions, are destroyed by sublative acts of 
cognition! — Not so, we reply. Those affections are not 
destroyed by knowledge ; they rather pass away by them- 
selves, being of a momentary (temporary) nature only, and 
on the cessation of their cause they do not arise again. 
That they are of a momentary nature only, follows from 
their being observed only in immediate connexion with the 
causes of their origination, and not otherwise. If they were 
not of a temporary nature, each element of the stream of 
cognitions, which are the cause of fear and the like, would 
give rise to a separate feeling of fear, and the result would 
be that there would be consciousness of many distinct 
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feelings of fear (and this we know not to be the case). — In 
conclusion we remark ^hat in denning right knowledge as 
' that which has for its antecedent another entity, different 
from its own antecedent non-existence,' you do not give 
proof of very eminent logical acuteness; for what sense has 
it to predicate of an entity that it is different from non- 
entity? — For all these reasons Inference also does not 
prove an qgn&na. which is a positive entity. And that it is 
not proved by Scripture and arthapatti, will be shown later 
on. And the reasoning under SO. II, 1, 4, will dispose of 
the argument which maintains that of a false thing the 
substantial cause also must be false. 

We thus see that there is no cognition of any kind which 
has for its object a Nescience of 'inexplicable' nature.— 
Nor can such an inexplicable entity be admitted on the 
ground of apprehension, erroneous apprehension and subla- 
tion (cp. above, p. 102). For that only which is actually 
apprehended, can be the object of apprehension, error and 
sublation, and we have no right to assume, as an object of 
these states of consciousness, something which is appre- 
hended neither by them nor any other state of consciousness. 
— ' But in the case of the shell, &c, silver is actually appre- 
hended, and at the same time there arises the sublating 
consciousness " this silver is not real," and it is not possible 
that one thing should appear as another ; we therefore are 
driven to the hypothesis that owing to some defect, we 
actually apprehend silver of an altogether peculiar kind, viz. 
such as can be defined neither as real nor as unreal.' — This 
also we cannot allow, since this very assumption necessarily 
implies that one thing appears as another. For appre- 
hension, activity, sublation, and erroneous cognition, all 
result only from one thing appearing as another, and it 
is not reasonable to assume something altogether non- 
perceived and groundless. The silver, when apprehended, 
is not apprehended as something ' inexplicable,' but as 
something real ; were it apprehended under the former 
aspect it could be the object neither of erroneous nor of 
sublative cognition, nor would the apprehending person 
endeavour to seize it. For these reasons you (the anirva- 
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£aniyatva-vidin) also must admit that the actual process 
is that of one thing appearing as another. 

Those also who hold other theories as to the kind of 
cognition under discussion (of which the shell, mistaken for 
silver, is an instance) must — whatsoever effort they may 
make to avoid it — admit that their theory finally implies 
the appearing of one thing as another. The so-called 
asatkhyati-view implies that the non-existing appears 
as existing ; the atmakhyati-view, that the Self — which 
here means ' cognition ' — appears as a thing ; and the 
akhyati-view, that the attribute of one thing appears as 
that of another, that two acts of cognition appear as one, 
and — on the view of the non-existence of the object — that 
the non-existing appears as existing *. 

Moreover, if you say that there is originated silver of 
a totally new inexplicable kind, you are bound to assign 
the cause of this origination. This cause cannot be the 
perception of the silver ; for the perception has the silver 
for its object, and hence has no existence before the 
origination of the silver. And should you say that the 
perception, having arisen without an object, produces 
the silver and thereupon makes it its object, we truly do 
not know what to say to such excellent reasoning ! — Let it 
then be said that the cause is some defect in the sense- 
organ. — This, too, is inadmissible ; for a defect abiding in 
the percipient person cannot produce an objective effect — 
Nor can the organs of sense (apart from defects) give rise 
to the silver ; for they are causes of cognitions only (not of 
things cognised). Nor, again, the sense-organs in so far as 
modified by some defect ; for they also can only produce 
modifications in what is effected by them, i. e. cognition. — 
And the hypothesis of a beginningless, false a^wana consti- 
tuting the general material cause of all erroneous cognitions 
has been refuted above. 

How is it, moreover, that this new and inexplicable thing 

* For a full explanation of the nature of these ' khy&tis,' see 
A.Venis' translation of the Vedanta Siddhanta Muktavali (Reprint 
from the Pandit, p. 130 ff.). 
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(which you assume to account for the silver perceived on 
the shell) becomes to us the object of the idea and word 
'silver,' and not of some other idea and term, e.g. of 
a jar? — If you reply that this is due to its similarity to 
silver, we point out that in that case the idea and the word 
presenting themselves to our mind should be that of 
' something resembling silver.' Should you, on the other 
hand, say that we apprehend the thing as silver because it 
possesses the generic characteristics of silver, we ask whether 
these generic characteristics are real or unreal. The former 
alternative is impossible, because something real cannot 
belong to what is unreal; and the latter is impossible 
because something unreal cannot belong to what is 
real. 

But we need not extend any further this refutation of an 
altogether ill-founded theory. 

All knowledge is of the Beal. 

' Those who understand the Veda hold that all cognition 
has for its object what is real ; for JSruti and Smrzti alike 
teach that everything participates in the nature of every- 
thing else. In the scriptural account of creation preceded 
by intention on the part of the Creator it is said that each 
of these elements was made tripartite ; and this tripartite 
constitution of all things is apprehended by Perception as 
well. The red colour in burning fire comes from (primal 
elementary) fire, the white colour from water, the black 
colour from earth — in this way Scripture explains the 
threefold nature of burning fire. In the same way all 
things are composed of elements of all things. The 
Vishnu Purana, in its account of creation, makes a similar 
statement : " The elements possessing various powers 
and being unconnected could not, without combination, 
produce living beings, not having mingled in any way. 
Having combined, therefore, with one another, and enter- 
ing into mutual associations — beginning with the principle 
called Mahat, and extending down to the gross elements 
—they formed an egg," &c. (Vi. Pu. I, 2, 50 ; 53). This 
tripartiteness of the elements the Sutrakara also de- 
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clares (Ve. Sft. Ill, 1, 3). For the same reason Sruti 
enjoins the use of Putika sprouts when no Soma can be 
procured ; for, as the Mimawsakas explain, there are in the 
Putika plant some parts of the Soma plant (Pu. ML Su.) ; 
and for the same reason nivara grains may be used as 
a substitute for rice grains. That thing is similar to 
another which contains within itself some part of that 
other thing; and Scripture itself has thus stated that in 
shells, &c, there is contained some silver, and so on. 
That one thing is called " silver" and another " shell " has 
its reason in the relative preponderance of one or the other 
element. We observe that shells are similar to silver ; thus 
perception itself informs us that some elements of the latter 
actually exist in the former. Sometimes it happens that 
owing to a defect of the eye the silver-element only is 
apprehended, not the shell-element, and then the percipient 
person, desirous of silver, moves to pick up the shell. If, 
on the other hand, his eye is free from such defect, he 
apprehends the shell-element and then refrains from action. 
Hence the cognition of silver in the shell is a true one. 
In the same way the relation of one cognition being sublated 
by another explains itself through the preponderant 
element, according as the preponderance of the shell- 
element is apprehended partially or in its totality, and 
does not therefore depend on one cognition having for its 
object the false thing and another the true thing. The 
distinctions made in the practical thought and business 
of life thus explain themselves on the basis of everything 
participating in the nature of everything else.' 

In dreams, again, the divinity creates, in accordance with 
the merit or demerit of living beings, things of a special 
nature, subsisting for a certain time only, and perceived 
only by the individual soul for which they are meant. In 
agreement herewith Scripture says, with reference to the 
state of dreaming, ' There are no chariots in that state, no 
horses, no roads; then he creates chariots, horses, and 
roads. There are no delights, no joys, no bliss ; then he 
creates delights, joys, and bliss. There are no tanks, no 
lakes, no rivers; then he creates tanks, lakes, and rivers. 
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For he is the maker' (Bri. Up. IV, 3, 10). The meaning 
of this is, that although there are then no chariots, &c, to 
be perceived by other persons, the Lord creates such 
things to be perceived by the • dreaming person only. 
' For he is the maker ' ; for such creative agency belongs 
to him who possesses the wonderful power of making all 
his wishes and plans to come true. Similarly another 
passage, 'That person who is awake in those who are 
asleep, shaping one lovely sight after another, that indeed 
is the Bright, that is Brahman, that alone is called the 
Immortal. All worlds are contained in it, and no One goes 
beyond it' (Ka. Up. II, 5, 8). — The Sutrakara also, after 
having in two Sutras (III, a, 1 ; 3) stated the hypothesis of 
the individual soul creating the objects appearing in dreams, 
finally decides that that wonderful creation is produced by 
the Lord for the benefit of the individual dreamer ; for the 
reason that as long as the individual soul is in the sawtsara 
state, its true nature — comprising the power of making its 
wishes to come true — is not fully manifested, and hence it 
cannot practically exercise that power. The last clause 
of the Ka/v4a text (' all worlds are contained in it,' &c.) 
clearly shows that the highest Self only is the creator 
meant. That the dreaming person who lies in his chamber 
should go in his body to other countries and experience 
various results of his merit or demerit — being at one time 
crowned a king, having at another time his head cut off, 
and so on — is possible in so far as there is created for 
him another body in every way resembling the body 
resting on the bed. 

The case of the white shell being seen as yellow, explains 
itself as follows. The visual rays issuing from the eye are 
in contact with the bile contained in the eye, and thereupon 
enter into conjunction with the shell ; the result is that the 
whiteness belonging to the shell is overpowered by the 
yellowness of the bile, and hence not apprehended ; 
the shell thus appears yellow, just as if it were gilt 
The bile and its yellowness is, owing to its exceeding 
tenuity, not perceived by the bystanders ; but thin though 
jt be it is apprehended by the person suffering from jaundice, 
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to whom it is very near, in so far as it issues from his own 
eye, and through the mediation of the visual rays, aided by 
the action of the impression produced on the mind by that 
apprehension, it is apprehended even in the distant object, 
viz. the shell. — In an analogous way the crystal which is 
placed near the rose is apprehended as red, for it is over- 
powered by the brilliant colour of the rose ; the brilliancy 
of the rose is perceived in a more distinct way owing to its 
close conjunction with the transparent substance of the 
crystal. — In the same way the cognition of water in the 
mirage is true. There always exists water in connexion 
with light and earth ; but owing to some defect of the 
eye of the perceiving person, and to the mysterious in- 
fluence of merit and demerit, the light and the earth are 
not apprehended, while the water is apprehended. — In 
the case again of the firebrand swung round rapidly, its 
appearance as a fiery wheel explains itself through the 
circumstance that moving very rapidly it is in conjunction 
with all points of the circle described without our being 
able to apprehend the intervals. The case is analogous to 
that of the perception of a real wheel ; but there is the 
difference that in the case of the wheel no intervals are 
apprehended, because there are none ; while in the case of 
the firebrand none are apprehended owing to the rapidity 
of the movement. But in the latter case also the cognition 
is true. — Again, in the case of mirrors and similar reflecting 
surfaces the perception of one's own face is likewise true 
The fact is that the motion of the visual rays (proceeding 
from the eye towards the mirror) is reversed (reflected) by 
the mirror, and that thus those rays apprehend the person's 
own face, subsequently to the apprehension of the surface 
of the mirror ; and as in this case also, owing to the 
rapidity of the process, there is no apprehension of any 
interval (between the mirror and the face), the face presents 
itself as being in the mirror. — In the case of one direction 
being mistaken for another (as when a person thinks the 
south to be where the north is), the fact is that, owing to 
the unseen principle (i. e. merit or demerit), the direction 
which actually exists in the other direction (for a point 
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which is to the north of me is to the south of another 
point) is apprehended by itself, apart from the other elements 
of direction ; the apprehension which actually takes place 
is thus likewise true. — Similar is the case of the double 
moon. Here, either through pressure of the finger upon 
the eye, or owing to some abnormal affection of the eye, 
the visual rays are divided (split), and the double, mutually 
independent apparatus of vision thus originating, becomes 
the cause of a double apprehension of the moon. One 
apparatus apprehends the moon in her proper place ; the # 
other which moves somewhat obliquely, apprehends at first 
a place close by the moon, and then the moon herself, which 
thus appears somewhat removed from her proper place. 
Although, therefore, what is apprehended is the one moon 
distinguished by connexion with two places at the same 
time — an apprehension due to the double apparatus of 
vision — yet, owiiig to the difference of apprehensions, there 
is a difference in the character of the object apprehended, 
and an absence of the apprehension of unity, and thus 
a double moon presents itself to perception. That the 
second spot is viewed as qualifying the moon, is due to the 
circumstance that the apprehension of that spot, and that 
of the moon which is not apprehended in her proper place, 
are simultaneous. Now here the doubleness of the 
apparatus is real, and hence the apprehension of the 
moon distinguished by connexion with two places is real 
also, and owing to this doubleness of apprehension, the 
doubleness of aspect of the object apprehended, i.e. the moon, 
is likewise real. That there is only one moon constituting 
the true object of the double apprehension, this is a matter 
for which ocular perception by itself does not suffice, and 
hence what is actually seen is a double moon. That, 
although the two eyes together constitute one visual 
apparatus only, the visual rays being divided through 
some defect of the eyes, give rise to a double apparatus — 
this we infer from the effect actually observed. When that 
defect is removed there takes place only one apprehension 
of the moon as connected with her proper place, and thus 
the idea of one moon only arises. It is at the same time 



Digitized by 



Google 



1 24 vedAnta-sOtras. 



quite clear how the defect of the eye gives rise to a double 
visual apparatus, the latter to a double apprehension, 
and the latter again to a doubleness of the object of 
apprehension. 

We have thus proved that all cognition is true. The 
shortcomings of other views as to the nature of cognition 
have been set forth at length by other philosophers, and 
we therefore do not enter on that topic What need is 
there, in fact, of lengthy proofs ? Those who acknowledge the 
validity of the different means of knowledge, perception, and 
so on, and — what is vouched for by sacred tradition — the 
existence of a highest Brahman — free from all shadow of 
imperfection, of measureless excellence, comprising within 
itself numberless auspicious qualities, all-knowing, immedi- 
ately realising all its purposes—, what should they not be 
able to prove? That holy highest Brahman — while producing 
the entire world as an object of fruition for the individual 
souls, in agreement with their respective good and ill deserts 
— creates certain things of such a nature as to become 
common objects of consciousness, either pleasant or un- 
pleasant, to all souls together, while certain other things 
are created in such a way as to be perceived only by 
particular persons, and to persist for a limited time only. 
And it is this distinction — viz. of things that are objects of 
general consciousness, and of things that are not so — which 
makes the difference between what is called 'things sublat- 
ing ' and 'things sublated.' — Everything is explained hereby. 

Neither Scripture nor Smriti and Parana teach 
nescience. 

The assertion that Nescience — to be defined neither as 
that which is nor as that which is not — rests on the 
authority of Scripture is untrue. In passages such as 
'hidden by the untrue' (Kh. Up. VIII, 3, a), the word 
' untrue ' does not denote the Undefinable ; it rather means 
that which is different from 'rrta,' and this latter word — 
as we see from the passage 'enjoying the rtta' (Ka. Up. 
Ill, 1)— denotes such actions as aim at no worldly end, but 
only at the propitiation of the highest Person, and thus 
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enable the devotee to reach him. The word 'annta' 
therefore denotes actions of a different kind, i. e. such as 
aim at worldly results and thus stand in the way of the soul 
reaching Brahman ; in agreement with the passage ' they do 
not find that Brahma-world, for they are carried away by 
anrrta' (Kh. Up. VIII, 3, 2). — Again, in the text 'Then 
there was neither non- Being nor Being' (Ri. Sawh. X, 
129, 1), the terms 'being' and 'non-being' denote intelligent 
and non-intelligent beings in their distributive state.- What 
that text aims at stating is that intelligent and non-intelli- 
gent beings, which at the time of the origination of the 
world are called ' sat ' and ' tyat ' (Taitt. Up. II, 6), are, 
during the period of reabsorption, merged in the collective 
totality of non-intelligent matter which the text denotes 
by the term ' darkness' (Ri. Samh. X, 129, 3). There is 
thus no reference whatever to something 'not definable 
either as being or non-being ' : the terms ' being ' and ' non- 
being ' are applied to different modes of being at different 
times. That the term 'darkness' denotes the collective 
totality of non-intelligent matter appears from another 
scriptural passage, viz. 'The Non-evolved (avyaktam) is 
merged in the Imperishable (akshara), the Imperishable in 
darkness (tamas), darkness becomes one with the highest 
divinity .' — True, the word ' darkness ' denotes the subtle 
condition of primeval matter (prakrzti), which forms the 
totality of non-intelligent things ; but this very Prakn'ti 
is called Maya— in the text 'Know Prakn'ti to be Maya,' 
and this proves it be something ' undefinable ' ! — Not so, 
we reply; we meet with no passages where the word 
* Maya ' denotes that which is undefinable ! — But the word 
' Maya ' is synonymous with ' mithya,' i. e. falsehood, and 
hence denotes the Undefinable also ! — This, too, we cannot 
admit ; for the word ' Maya ' does not in all places refer to 
what is false ; we see it applied e.g. to such things as the 
weapons of Asuras and Rakshasas, which are not 'false' but 
real. ' Maya,' in such passages, really denotes that which 
produces various wonderful effects, and it is in this sense 
that Prakrtti is called Maya. This appears from the 
passage (Svet Up. IV, 9) ' From that the " mayin " creates. 
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all this, and in that the other one is bound up by maya.' 
For this text declares that Prakriti — there called Maya — 
produces manifold wonderful creations, and the highest 
Person is there called 'may in' because he possesses that 
power of maya ; not on account of any ignorance or nescience 
on his part. The latter part of the text expressly says that 
(not the Lord but) another one, i. e. the individual soul is 
bound up by maya ; and therewith agrees another text, 
viz. 'When the soul slumbering in beginningless Maya 
awakes* (Gau</. Ka.). Again, in the text 'Indra goes 
multiform through the Mayas ' (Ri. Sawh. VI, 47, 18), the 
manifold powers of Indra are spoken of, and with this 
agrees what the next verse says, 'he shines greatly as 
Tvash/r* ' : for an unreal being does not shine. And where 
the text says ' my Maya is hard to overcome ' (Bha. Gt. VII, 
14), the qualification given there to Maya, viz. ' consisting of 
the gu«as,' shows that what is meant is Praknti consisting 
of the three gu«as. — All this shows that Scripture does not 
teach the existence of a ' principle called Nescience, not to 
be defined either as that which is or that which is not.' 

Nor again is such Nescience to be assumed for the reason 
that otherwise the scriptural statements of the unity of all 
being would be unmeaning. For if the text * Thou art 
that,' be viewed as teaching the unity of the individual soul 
and the highest Self, there is certainly no reason, founded 
on unmeaningness, to ascribe to Brahman, intimated by 
the word 'that'— which is all-knowing, &c. — Nescience, 
which is contradictory to Brahman's nature. — Itihasa and 
Pura«a also do not anywhere teach that to Brahman there 
belongs Nescience. 

But, an objection is raised, the Vish«u Purl*a, in the 
jloka, ' The stars are Vishwu,' &c. (II, ia, 38), first refers to 
Brahman as one only, and comprising all -things within 
itself ; thereupon states in the next jloka that this entire 
world, with all its distinctions of hills, oceans, &c, is sprung 
out of the ' a^ftana ' of Brahman, which in itself is pure 
'^«ana,' i. e. knowledge; thereupon confirms the view of 
the world having sprung from a^wana by referring to the 
fact that Brahman, while abiding in its own nature, is free 
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from all difference (si. 40) ; proves in the next two riokas 
the non-reality of plurality by a consideration of the things 
of this world ; sums up, in the following jrloka, the un- 
reality of all that is different from Brahman ; then (43) 
explains that action is the root of that a^-»ana which causes 
us to view the one uniform Brahman as manifold ; there- 
upon declares the intelligence constituting Brahman's 
nature to be free from all distinction and imperfection (44) ; 
and finally teaches (45) that Brahman so constituted, alone 
is truly real, while the so-called reality of the world is 
merely conventional. — This is not, we reply, a true repre- 
sentation of the drift of the passage. The passage at the 
outset states that, in addition to the detailed description of 
the world given before, there will now be given a succinct 
account of another aspect of the world not yet touched 
upon. This account has to be understood as follows. Of 
this universe, comprising intelligent and non-intelligent 
beings, the intelligent part — which is not to be reached by 
mind and speech, to be known in its essential nature by the 
Self only, and, owing to its purely intelligential character, 
not touched by the differences due to Prakr/ti — is, owing to 
its imperishable nature, denoted as that which is ; while the 
non-intelligent, material, part which, in consequence of 
the actions of the intelligent beings undergoes manifold 
changes, and thus is perishable, is denoted as that which 
is not. Both parts, however, form the body of Vasudeva, 
Le. Brahman, and hence have Brahman for their Self. 
The text therefore says (37), ' From the waters which form 
the body of Vishwu was produced the lotus-shaped earth, 
with its seas and mountains ' : what is meant is that the 
entire Brahma-egg which has arisen from water consti- 
tutes the body of which Vish«u is the soul. This relation 
of soul and body forms the basis of the statements of 
co-ordination made in the next sloka. (38), ' The stars are 
Vishnu,' &c ; the same relation had been already declared in 
numerous previous passages of the Purana (' all this is the 
body of Hari,' &c). All things in the world, whether they 
are or are not, are Vishwu's body, and he is their soul. Of 
the next jloka, * Because the Lord has knowledge for his 
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essential nature,' the meaning is ' Because of the Lord who 
abides as the Self of all individual souls, the essential 
nature is knowledge only — while bodies divine, human, &c, 
have no part in it — , therefore all non-intelligent things, 
bodies human and divine, hills, oceans, &c, spring from his 
knowledge, i.e. have their root in the actions springing 
from the volitions of men, gods, &c, in whose various 
forms the fundamental intelligence manifests itself. And 
since non-intelligent matter is subject to changes corres- 
ponding to the actions of the individual souls, it may be 
called ' non-being,' while the souls are ' being.' — This the 
next jloka further explains ' when knowledge is pure,' &c 
The meaning is ' when the works which are the cause of 
the distinction of things are destroyed, then all the dis- 
tinctions of bodies, human or divine, hills, oceans, &c. — 
all which are objects of fruition for the different individual 
souls — pass away.' Non-intelligent matter, as entering 
into various states of a non-permanent nature, is called 
' non-being ' ; while souls, the nature of which consists in 
permanent knowledge, are called ' being.' On this differ- 
ence the next .rloka insists (41). We say 'it is' of that 
thing which is of a permanently uniform nature, not con- 
nected with the idea of beginning, middle and end, and 
which hence never becomes the object of the notion of 
non-existence ; while we say ' it is not ' of non-intelligent 
matter which constantly passes over into different states, 
each later state being out of connexion with the earlier 
state. The constant changes to which non- intelligent matter 
is liable are illustrated in the next .rloka, ' Earth is made 
into a jar,' &c. And for this reason, the subsequent .rloka 
goes on to say that there is nothing but knowledge. This 
fundamental knowledge or intelligence is, however, variously 
connected with manifold individual forms of being due to 
karman, and hence the text adds : ' The one intelligence is 
in many ways connected with beings -whose minds differ, 
owing to the difference of their own acts ' (s\. 43, second 
half). Intelligence, pure, free from stain and grief, &c, 
which constitutes the intelligent element of the world, and 
unintelligent matter — these two together constitute the 
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world, and the world is the body of Vasudeva ; such is 
the purport of xloka 44. — The next sldka. sums up the 
whole doctrine ; the words ' true and untrue ' there denote 
what in the preceding verses had been called 'being' and 
' non-being ' ; the second half of the doka refers to the 
practical plurality of the world as due to karman. 

Now all these jlokas do not contain a single word sup- 
porting the doctrine of a Brahman free from all difference ; 
of a principle called Nescience abiding within Brahman 
and to be defined neither as that which is nor as that 
which is not ; and of the world being wrongly imagined, 
owing to Nescience. The expressions • that which is ' and 
' that which is not ' (si. 35), and ' satya ' (true) and ' asatya ' 
(untrue ; jl. 45), can in no way denote something not to be 
defined either as being or non-being. By ' that which is 
not ' or ' which is untrue,' we have to understand not what 
is undefinable, but that which Has no true being, in so far 
as it is changeable and perishable. Of this character is 
all non-intelligent matter. This also appears from the 
instance adduced in si. 42 : the jar is something perishable, 
but not a thing devoid of proof or to be sublated by true 
knowledge. * Non-being ' we may call it, in so far as while 
it is observed at a certain moment in a certain form it is at 
some other moment observed in a different condition. But 
there is no contradiction between two different conditions 
of a thing which are perceived at different times ; and hence 
there is no reason to call it something futile (tukAkfa) or 
false (mithya), &c. 

Scripture does not teach that Release is due to the know- 
ledge of a non-qualified Brahman.— The meaning of 
'tat tvam asi.' 

Nor can we admit the assertion that Scripture teaches 
the cessation of avidya to spring only from the cognition 
of a Brahman devoid of all difference. Such a view is 
clearly negatived by passages such as the following: 'I 
know that great person of sun-like lustre beyond darkness ; 
knowing him a man becomes immortal, there is no other 
[48] K 
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path to go ' (Svet. Up. Ill, 8) ; ' All moments sprang from 
lightning, the Person — none is lord over him, his name 
is great glory — they who know him become immortal ' 
(Mahana. Up. I, 8-1 1). For the reason that Brahman is 
characterised by difference all Vedic texts declare that 
final release results from the cognition of a qualified 
Brahman. And that even those texts which describe 
Brahman by means of negations really aim at setting 
forth a Brahman possessing attributes, we have already 
shown above. 

In texts, again, such as ' Thou art that,' the co-ordination, 
of the constituent parts is not meant to convey the idea 
of the absolute unity of a non-differenced substance: orr 
the contrary, the words 'that' and 'thou ' denote a Brahman 
distinguished by difference. The word 'that' refers to 
Brahman omniscient, &c, which had been introduced as 
the general topic of consideration in previous passages of 
the same section, such as ' It thought, may I be many ' ; 
the word 'thou,' which stands in co-ordination to 'that,' 
conveys the idea of Brahman in so far as having for its 
body the individual souls connected with non-intelligent 
matter. This is in accordance with the general principle 
that co-ordination is meant to express one thing subsisting 
in a twofold form. If such doubleness of form (or cha- 
racter) were abandoned, there could be no difference of 
aspects giving rise to the application of different terms, 
and the entire principle of co-ordination would thus be 
given up. And it would further follow that the two words 
co-ordinated would have to be taken in an implied sense 
(instead of their primary direct meaning). Nor is there any 
need of our assuming implication (lakshawa) in sentences " 
such as ' this person is that Devadatta (known to me from 
former occasions) ' ; for there is no contradiction in the 
cognition of the oneness of a thing connected with the past 
on the one hand, and the present on the other, the contra- 
diction that arises from difference of place being removed 

' Which are alleged to prove that samdn£dhikara»ya is to be 
explained on the basis of laksha»4\ 
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by the accompanying difference of time. If the text ' Thou 
art that ' were meant to express absolute oneness, it would, 
moreover, conflict with a previous statement in the same 
section, viz. * It thought, may I be many ' ; and, further, the 
promise (also made in the same section) that by the know- 
ledge of one thing all things are to be known could not be 
considered as fulfilled. It, moreover, is not possible (while, 
however, it would result from the absolute oneness of ' tat ' 
and 'tvam') that to Brahman, whose essential nature is 
knowledge, which is free from all imperfections, omniscient, 
comprising within itself all auspicious qualities, there should 
belong Nescience ; and that it should be the substrate of 
all those defects and afflictions which spring from Nescience. 
If, further, the statement. of co-ordination (' thou art that ') 
were meant to sublate (the previously existing wrong notion 
of plurality), we should have to admit that the two terms 
' that ' and ' thou ' have an implied meaning, viz. in so far 
as denoting, on the one hand, one substrate only, and, 
on the other, the cessation of the different attributes 
(directly expressed by the two terms) ; and thus implica- 
tion and the other shortcomings mentioned above would 
cling to this interpretation as well. And there would be 
even further difficulties. When we form the sublative 
judgment ' this is not silver,' the sublation is founded on 
an independent positive judgment, via ' this is a shell ' ; 
in the case under discussion, however,, the sublation would 
not be known (through an independent positive judgment), 
but would be assumed merely on the ground that it cannot 
be helped. And, further, there is really no possibility of 
sublation, since the word ' that ' does not convey the idea 
of an attribute in addition to the mere substrate. To this 
it must not be objected that the substrate was previously 
concealed, and that hence it is the special function of the 
word ' that ' to present the substrate in its non-concealed 
aspect; for if, previously to the sublative judgment, the 
substrate was not evident (as an object of consciousness), 
there is no possibility of its becoming the object either 
of an error or its sublation. — Nor can we allow you to say 
that, previously to sublation, the substrate was non-con- 
ic 2 
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cealed in so far as (i.e. was known as) the object of error, 
for in its ' non-concealed ' aspect the substrate is opposed 
to all error, and when that aspect shines forth there is no 
room either for error or sublation. — The outcome of this is 
that as long as you do not admit that there is a real attri- 
bute in addition to the mere substrate, and that this attribute 
is for a time hidden, you cannot show the possibility either 
of error or sublation. We add an illustrative instance. 
That with regard to a man there should arise the error 
that he is a mere low-caste hunter is only possible on 
condition of a real additional attribute — e.g. the man's 
princely birth — being hidden at the time ; and the cessa- 
tion of that error is brought about by the declaration of 
this attribute of princely birth, not by a mere declaration 
of the person being a man : this latter fact being evident 
need not be declared at all, and if it is declared it sublates 
no error. — If, on the other hand, the text is understood to 
refer to Brahman as having the individual souls for its body, 
both words (' that ' and ' thou ') keep their primary denota- 
tion ; and, the text thus making a declaration about one 
substance distinguished by two aspects, the fundamental 
principle of ' co-ordination ' is preserved. On this interpre- 
tation the text further intimates that Brahman — free from 
all imperfection and comprising within itself all auspicious 
qualities — is the internal ruler of the individual souls and 
possesses lordly power. It moreover satisfies the demand 
of agreement with the teaching of the previous part of the 
section, and it also fulfils the promise as to all things being 
known through one thing, viz. in so far as Brahman having 
for its body all intelligent and non-intelligent beings in 
their gross state is the effect of Brahman having for its 
body the same things in their subtle state. And this inter- 
pretation finally avoids all conflict with other scriptural 
passages, such as 'Him the great Lord, the highest of 
Lords ' (.SVet. Up. VI, 7) ; ' His high power is revealed as 
manifold ' (ibid. VI, 8) ; ' He that is free from sin, whose 
wishes are true, whose purposes are true* (KA, Up. VIII, 
7, 1), and so on. 
But how, a question may be asked, can we decide, on 
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your interpretation of the text, which of the two terms 
is meant to make an original assertion with regard to the 
other? — The question does not arise, we reply; for the 
text does not mean to make an original assertion at all, 
the truth which it states having already been established 
by the preceding clause, 'In that all this world has its 
Self.' This clause does make an original statement — in 
agreement with the principle that ' Scripture has a purport 
with regard to what is not established by other means ' — 
that is, it predicates of 'all this,' i.e. this entire world 
together with all individual souls, that ' that/ i. e. Brahman 
is the Self of it. The reason of this the text states in 
a previous passage, 'All these creatures have their root 
in that which is, their dwelling and their rest in that which 
is ' ; a statement which is illustrated by an earlier one 
(belonging to a different section), viz. ' All this is Brahman ; 
let a man meditate with calm mind on this world as begin- 
ning, ending, and breathing in Brahman' {Kh. Up. Ill, 
14, 1). Similarly other texts also teach that the world 
has its Self in Brahman, in so far as the whole aggregate 
of intelligent and non-intelligent beings constitutes Brah- 
man's body. Compare ' Abiding within, the ruler of beings, 
the Self of all ' ; ' He who dwells in the earth, different 
from the earth, whom the earth does not know, whose 
body the earth is, who rules the earth within — he is thy 
Self, the ruler within, the immortal.— He who dwells in 
the Self,' &c. (Bri. Up. Ill, 7, 3 ; 22) ; ' He who moving 
within the earth, and so on — whose body is death, whom 
death does not know, he is the Self of all beings, free from 
sin, divine, the one God, Narayawa* (Subal. Up. VII, 1); 
' Having created that he entered into it ; having entered 
it he became sat and tyat ' (Taitt. Up. II, 6). And also 
in the section under discussion the passage 'Having en- 
tered into them with this living Self let me evolve names 
and forms,' shows that it is only through the entering into 
them -of the living soul whose Self is Brahman, that all 
things possess their substantiality and their connexion with 
the words denoting them. And as this passage must be 
understood m connexion with Taitt. Up. II, 6 (where the 
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4 sat ' denotes the individual soul) it follows that the indi- 
vidual soul also has Brahman for its Self, owing to the fact 
of Brahman having entered into it — From all this it follows 
that the entire aggregate of things, intelligent and non- 
intelligent, has its Self in Brahman in so far as it constitutes 
Brahman's body. And as, thus, the whole world different 
from Brahman derives its substantial being only from con- 
stituting Brahman's body, any term denoting the world or 
something in it conveys a meaning which has its proper 
consummation in Brahman only : in other words all terms 
whatsoever denote Brahman in so far as distinguished by 
the different things which we associate with those terms 
on the basis of ordinary use of speech and etymology. — 
The text ' that art thou ' we therefore understand merely as 
a special expression of the truth already propounded in the 
clause ' in that all this has its Self.' 

This being so, it appears that those as well who hold the 
theory of the absolute unity of one non-differenced sub- 
stance, as those who teach the doctrine of bhedabheda 
(co-existing difference and non-difference), and those who 
teach the absolute difference of several substances, give up 
all those scriptural texts which teach that Brahman is the 
universal Self. With regard to the first-mentioned doctrine, 
we ask 'if there is only one substance; to what can the 
doctrine of universal identity refer ? ' — The reply will 
perhaps be ' to that very same substance.' — But, we reply, 
this point is settled already by the texts defining the nature 
of Brahman \ and there is nothing left to be determined 
by the passages declaring the identity of everything with 
Brahman. — But those texts serve to dispel the idea of 
fictitious difference! — This, we reply, cannot, as has been 
shown above, be effected by texts stating universal identity 
in the way of co-ordination ; and statements of co-ordination, 
moreover, introduce into Brahman a doubleness of aspect, 
and thus contradict the theory of absolute oneness. — The 
bhedabheda view implies that owing to Brahman's con- 
nexion with limiting adjuncts (upadhi) all the imperfections 

1 Such as ' The True, knowledge/ &c 

Digitized by LjOOQ IC 



i admvAya, i fApa, i. 135 



resulting therefrom — and which avowedly belong to the 
individual soul— would manifest themselves in Brahman 
itself; and as this contradicts the doctrine that the Self of 
all is constituted by a Brahman free from all imperfection 
and comprising within itself all auspicious qualities, the 
texts conveying that doctrine would have to be disregarded. 
If, on the other hand, the theory be held in that form that 
' bhedabheda ' belongs to Brahman by its own nature (not 
only owing to an upadhi), the view that Brahman by its 
essential nature appears as individual soul, implies that 
imperfections no less than perfections are essential to 
Brahman, and this is in conflict with the texts teaching 
that everything is identical with Brahman free from all 
imperfections. — For those Anally who maintain absolute 
difference, the doctrine of Brahman being the Self of all 
has no meaning whatsoever — for things absolutely different 
can in no way be one — and this implies the abandonment 
of all Vedanta-texts together. 

Those, on the other hand, who take their stand on the 
doctrine, proclaimed by all Upanishads, that the entire 
world forms the body of Brahman, may accept in their 
fulness all the texts teaching the identity of the world with 
Brahman. For as genus (g£t\) and quality (gu«a), so 
substances (dravya) also may occupy the position of 
determining attributes (vueshawa), in so far namely as they 
constitute the body of something else. Enunciations such 
as ' the Self (soul) is, according to its works, born either 
(as) a god, or a man, or a horse, or a bull,' show that in 
ordinary speech as well as in the Veda co-ordination 
has to be taken in a real primary (not implied) sense. 
In the same way it is also in the case of generic character 
and of qualities the relation of 'mode' only (in which 
generic character and qualities stand to substances) which 
determines statements of co-ordination, such as ' the ox is 
broken-horned,' 'the cloth is white.' And as material 
bodies bearing the generic marks of humanity are definite 
things, in so far only as they are modes of a Self or soul, 
enunciations of co-ordination such as ' the soul has been 
born as a man, or a eunuch, or a woman,' are in every way 
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appropriate. What determines statements of co-ordination 
is thus only the relation of ' mode ' in which one thing stands 
to another, not the relation of generic character, quality, 
and so on, which are of an exclusive nature (and cannot 
therefore be exhibited in co-ordination with substances). 
Such words indeed as denote substances capable of sub- 
sisting by themselves occasionally take suffixes, indicating 
that those substances form the distinguishing attributes of 
other substances — as when from datuia., 'staff,' we form 
daWin, ' staff-bearer ' ; in the case, on the other hand, of 
substances not capable of subsisting and being apprehended 
apart from others, the fact of their holding the position of 
attributes is ascertained only from their appearing in 
grammatical co-ordination. — But, an objection is raised, if 
it is supposed that in sentences such as ' the Self is born, 
as god, man, animal,' &c, the body of a man, god, &c, 
stands towards the Self in the relation of a mode, in the 
same way as in sentences such as ' the ox is broken-horned,' 
* the cloth is white,' the generic characteristic and the quality 
stand in the relation of modes to the substances ('cow,' 
' cloth ') to which they are grammatically co-ordinated ; 
then there would necessarily be simultaneous cognition 
of the mode, and that to which the mode belongs, i. e. of 
the body and the Self; just as there is simultaneous 
cognition of the generic character and the individual. 
But as a matter of fact this is not the case ; we do not 
necessarily observe a human, divine, or animal body 
together with the Self. The co-ordination expressed in 
the form ' the Self is a man,' is therefore an ' implied ' one 
only (the statement not admitting of being taken in its 
primary literal sense). — This is not so, we reply. The 
relation of bodies to the Self is strictly analogous to that 
of class characteristics and qualities to the substances in 
which they inhere ; for it is the Self only which is their 
substrate and their final cause (praycguna), and they are 
modes of the Self. That the Self only is their substrate, 
appears from the fact that when the Self separates itself 
from the body the latter perishes ; that the Self alone is 
their final cause, appears from the fact that they exist to 
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the end that the fruits of the actions of the Self may be 
enjoyed ; and that they are modes of the Self, appears from 
the fact that they are mere attributes of the Self manifest- 
ing itself as god, man, or the like. These are just the 
circumstances on account of which words like ' cow ' extend 
in their meaning (beyond the class characteristics) so as to 
comprise the individual also. Where those circumstances 
are absent, as in the case of staffs, earrings, and the like, the 
attributive position is expressed (not by co-ordination but) 
by. means of special derivative forms — such as dandin 
(staff-bearer), kuWalin (adorned with earrings). In the 
case of bodies divine, human, &c, on the other hand, the 
essential nature of which it is to be mere modes of the Self 
which constitutes their substrate and final cause, both 
ordinary and Vedic language express the relation sub- 
sisting between the two, in the form of co-ordination, 
' This Self is a god, or a man,' &c. That class charac- 
teristics and individuals are invariably observed together, 
is due to the fact of both being objects of visual perception ; 
the Self, on the other hand, is not such, and hence is not 
apprehended by the eye, while the body is so apprehended. 
Nor must you raise the objection that it is hard to under- 
stand how that which is capable of being apprehended by 
itself can be a mere mode of something else : for that the 
body's essential nature actually consists in being a mere 
mode of the Self is proved — just as in the case of class 
characteristics and so on — by its having the Self only for 
its substrate and final cause, and standing to it in the 
relation of a distinguishing attribute. That two things are 
invariably perceived together, depends, as already observed, 
on their being apprehended by means of the same apparatus, 
visual or otherwise. Earth is naturally connected with 
smell, taste, and so on, and yet these qualities are not 
perceived by the eye; in the same way the eye which 
perceives the body does not perceive that essential charac- 
teristic of the body which consists in its being a mere mode 
of the Self; the reason of the difference being that the 
eye has no capacity to apprehend the Self. But this does 
not imply that the body does not possess that essential 
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nature: it rather is just the possession of that essential 
nature on which the judgment of co-ordination (' the Self is 
a man, god,' &c.) is based. And as words have the power 
of denoting the relation of something being a mode of the 
Self, they denote things Together with this relation. — But 
in ordinary speech the word ' body ' is understood to mean 
the mere body ; it does not therefore extend in its denota- 
tion up to the Self t — Not so, we reply. The body is, in 
reality, nothing but a mode of the Self; but, for the purpose 
of showing the distinction of things, the word ' body ' is 
used in a limited sense. Analogously words such as 
' whiteness,' ' generic character of a cow,' ' species,' ' quality,' 
are used in a distinctive sense (although ' whiteness ' is not 
found apart from a white thing, of which it is the prakara, 
and so on). Words such as ' god,' ' man,' &c, therefore do 
extend in their connotation up to the Self. And as the 
individual souls, distinguished by their connexion with 
aggregates of matter bearing the characteristic marks of 
humanity, divine nature, and so on, constitute the body 
of the highest Self, and hence are modes of it, the words 
denoting those individual souls extend in their connotation 
up to the very highest Self. And as all intelligent and 
non-intelligent beings are thus mere modes of the highest 
Brahman, and have reality thereby only, the words denot- 
ing them are used in co-ordination with the terms denoting 
Brahman. — This point has been demonstrated by me in 
the Vedarthasawgraha. A Sutra also (IV, i, 3) will declare 
the identity of the world and Brahman to consist in the 
relation of body and Self; and the Vakyakara too says 'It is 
the Self — thus everything should be apprehended.' 

Summary statement as to the way in which different 
scriptural texts are to be reconciled. 

The whole matter may be summarily stated as follows. 
Some texts declare a distinction of nature between non- 
intelligent matter, intelligent beings, and Brahman, in so 
far as matter is the object of enjoyment, the souls the enjoy- 
ing subjects, and Brahman the ruling principle. ' From 
that the Lord of Maya creates all this ; in that the other 
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one is bound up through that Maya ' (Svet. Up. IV, 9) ; 
* Know Prakr*ti to be Maya, and the great Lord the ruler 
of Maya ' (10) ; * What is perishable is the Pradhana, the 
immortal and imperishable is Hara : the one God rules the 
Perishable and the Self (Svet. Up. I, 10)— In this last 
passage the clause ' the immortal and imperishable is Hara/ 
refers to the enjoying individual soul, which is called ' Hara,' 
because it draws (harati) towards itself the pradhana as the 
object of its enjoyment. — ' He is the cause, the lord of the 
lords of the organs, and there is of him neither parent nor 
lord ' (Svet. Up. VI, 9) ; ' The master of the pradhana and 
of the individual souls' (Svet. Up. VI, 16) ; ' The ruler of all, 
the lord of the Selfs, the eternal, blessed, undecaying one ' 
(Mahanar. Up. XI, 3) ; 'There are two unborn ones, one 
knowing, the other not knowing, one a ruler, the other not 
a ruler ' (Svet. Up. I, 9) ; ' The eternal among the non- 
eternal, the intelligent one among the intelligent, who 
though one fulfils the desires of many ' (Svet. Up. VI, 13) ; 
' Knowing the enjoyer, the object of enjoyment and the 
Mover' (Svet. Up. J, 12); 'One of them eats the sweet 
. fruit, the other looks on without eating ' (Svet. Up. IV, 6) ; 
' Thinking that the Self is different from the Mover, blessed 
by him he reaches Immortality ' (Svet Up. I, 6) ; ' There is 
one unborn female being, red, white, and black, uniform but 
producing manifold offspring. There is one unborn male 
being who loves her and lies by her ; there is another who 
leaves her after he has enjoyed her ' (Svet. Up. IV, 5). ' On 
the same tree man, immersed, bewildered, grieves on 
account of his impotence; but when he sees the other 
Lord contented and knows his glory, then his grief passes 
away ' (Svet. Up. IV, 9). — Smr/ti expresses itself similarly. 
— 'Thus eightfold is my nature divided. Lower is this 
Nature ; other than this and higher know that Nature of 
mine which constitutes the individual soul, by which this 
world is supported ' (Bha. Gi. VII, 4, 5). ' All beings at 
the end of a Kalpa return into my Nature, and again 
at the beginning of a Kalpa do I send them forth. Resting 
on my own Nature again and again do I send forth this 
entire body of beings, which has no power of its own, 
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being subject to the power of nature* (Bha. Gl. IX, 7, 8) ; 
'With me as supervisor Nature brings forth the movable 
and the immovable, and for this reason the world ever 
moves round ' (Bha. Gi. IX, 10) ; ' Know thou both Nature 
and the Soul to be without beginning' (XIII, 19) ; 'The 
great Brahman is my womb, in which I place the embryo, 
and thence there is the origin of all beings' (XIV, 3). 
This last passage means — the womb of the world is the 
great Brahman, i.e. non-intelligent matter in its subtle 
state, commonly called Prakr/ti ; with this I connect the 
embryo, i.e. the intelligent principle. From this contact 
of the non-intelligent and the intelligent, due to my will, 
there ensues the origination of all beings from gods down 
to lifeless things. 

Non-intelligent matter and intelligent beings — holding 
the relative positions of objects of enjoyment and enjoying 
subjects, and appearing in multifarious forms — other scrip- 
tural texts declare to be permanently connected with the 
highest Person in so far as they constitute his body, and 
thus are controlled by him ; the highest Person thus con- 
stituting their Self. Compare the following passages : ' He 
who dwells in the earth and within the earth, whom the 
earth does not know, whose body the earth is, and who 
rules the earth within, he is thy Self, the ruler within, the im- 
mortal,' &c. (Br*. Up. Ill, 7, 3-23) ; ' He who moves within the 
earth, whose body the earth is, &c. ; he who moves within death, 
whose body death is,' &c. (Subala Up. VII, 1). In this latter 
passage the word ' death ' denotes what is also called * dark- 
ness,' viz. non-intelligent matter in its subtle state ; as appears 
from another passage in the same Upanishad, ' the Imperish- 
able is merged in darkness.' And compare also ' Entered 
within.the ruler of creatures, the Self of all ' (Taitt. Ar. Ill, 24). 

Other texts, again, aim at teaching that the highest Self 
to whom non-intelligent and intelligent beings stand in the 
relation of body, and hence of modes, subsists in the form 
of the world, in its causal as well as in its effected aspect, 
and hence speak of the world in this its double aspect as 
that which is (the Real); so e.g. 'Being only this was in 
the beginning, one only without a second — it desired, may 
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I be many, may I grow forth — it sent forth fire,' &c, 
up to ' all these creatures have their root in that which is,' 
&c, up to 'that art thou, O Svetaketu' {Kh. Up. VI, 
2-8) ; * He wished, may I be many,' &c, up to ' it became 
the true and the untrue ' (Taitt. Up. II, 6). These sections 
also refer to the essential distinction of nature between 
non-intelligent matter, intelligent beings, and the highest 
Self which is established by other scriptural texts ; so in 
the AV^andogya passage, ' Let me enter those three divine 
beings with this living Self, and let me then evolve names 
and forms ' ; and in the Taitt passage, ' Having sent forth 
that he entered into it; having entered it he became sat 
and tyat, knowledge and (what is) without knowledge, the 
true and the untrue,' &c. These two passages evidently 
have the same purport, and hence the soul's having its Self 
in Brahman — which view is implied in the Kh. passage — 
must be understood as resting thereon that the souls 
(together with matter) constitute the body of Brahman as 
asserted in the Taitt. passage (' it became knowledge and 
that which is without knowledge,' i. e. souls and matter). 
The same process of evolution of names and forms is 
described elsewhere also, ' All this was then unevolved ; it 
became evolved by form and name' (Br*. Up. I, 4, 7). 
The fact is that the highest Self is in its causal or in its 
'effected' condition, according as it has for its body 
intelligent and non-intelligent beings either in their subtle 
or their gross state; the effect, then, being non-different 
from the cause, and hence being cognised through the 
cognition of the cause, the result is that the desired 
' cognition of all things through one ' can on our view be well 
established. In the clause ' I will enter into these three 
divine beings with this living Self,' &c, the term 'the 
three divine beings ' denotes the entire aggregate of non- 
sentient matter, and as the text declares that the highest 
Self evolved names and forms by entering into matter 
by means of the living souls of which he is the Self, it 
follows that all terms whatsoever denote the highest Self 
as qualified by individual Selfs, the latter again being 
qualified by non-sentient matter. A term which denotes 
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the highest Self in its causal condition may therefore be 
exhibited in co-ordination with another term denoting 
the highest Self in its * effected ' state, both terms being 
used in their primary senses. Brahman, having for its 
modes intelligent and non-intelligent things in their gross 
and subtle states, thus constitutes effect and cause, 
and the world thus has Brahman for its material cause 
(upadana). Nor does this give rise to any confusion of the 
essential constituent elements of the great aggregate of 
things. Of some parti-coloured piece of cloth the material 
cause is threads white, red, black, &c. ; all the same, each 
definite spot of the cloth is connected with one colour only 
white e.g., and thus there is no confusion of colours even 
in the ' effected ' condition of the cloth. Analogously the 
combination of non-sentient matter, sentient beings, and 
the Lord constitutes the material cause of the world, but 
this does not imply any confusion of the essential charac- 
teristics of enjoying souls, objects of enjoyment, and the 
universal ruler, even in the world's ' effected ' state. There 
is indeed a difference between the two cases, in so far as 
the threads are capable of existing apart from one another, 
and are only occasionally combined according to the 
volition of men, so that the web sometimes exists in its 
causal, sometimes in its effected state ; while non-sentient 
matter and sentient beings in all their states form the body 
of the highest SeH", and thus have a being only as the 
modes of that — on which account the highest Self may, in 
all cases, be denoted by any term whatsoever. But the 
two cases are analogous, in so far as there persists a dis- 
tinction and absence of all confusion, on the part of the" 
constituent elements of the aggregate. This being thus, 
it follows that the highest Brahman, although entering into 
the 'effected ' condition, remains unchanged — for its essential 
nature does not become different — and we also understand 
what constitutes its ' effected ' condition, viz. its abiding as 
the Self of non-intelligent and intelligent beings in their gross 
condition, distinguished by name and form. For becoming 
an effect means entering into another state of being. 

Those texts, again, which speak of Brahman as devoid of 
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qualities, explain themselves on the ground of Brahman 
being free from all touch of evil. For the passage, Kh. 
Up. VIII, 1, 5 — which at first negatives all evil qualities 
' free from sin, from old age, from death, from grief, from 
hunger and thirst,' and after that affirms auspicious qualities 
'whose wishes and purposes come true' — enables us to 
decide that in other places also the general denial of 
qualities really refers to evil qualities only. — Passages 
which declare knowledge to constitute the essential nature 
of Brahman explain themselves on the ground that of 
Brahman — which is all-knowing, all-powerful, antagonistic 
to all evil, a mass of auspicious qualities — the essential 
nature can be defined as knowledge (intelligence) only — 
which also follows from the ' self-luminousness ' predicated 
of it. Texts, on the other hand, such as ' He who is all- 
knowing' (Ma. Up. 1, 1, 9) ; 'His high power is revealed as 
manifold, as essential, acting as force and knowledge ' (5vet 
Up. VI, 11, 8); 'Whereby should he know the knower' 
(Br/. Up. II, 4, 1 4), teach the highest Self to be a knowing 
subject Other texts, again, such as ' The True, knowledge, 
infinite is Brahman' (Taitt. Up. II, 1,1), declare knowledge to 
constitute its nature, as it can be defined through knowledge 
only, and is self-luminous. And texts such as ' He desired, 
may I be many ' (Taitt. Up. II, 6) ; 'It thought, may I be 
many ; it evolved itself through name and form ' {Kit. Up. 
VI, a), teach that Brahman, through its mere wish, appears 
in manifold modes. Other texts, again, negative the opposite 
view, viz. that there is a plurality of things not having 
their Self in Brahman. ' From death to death goes he who 
sees here any plurality ' ; ' There is here not any plurality ' 
(Br/. Up. IV, 4, 19) ; * For where there is duality as it were' 
(Br/. Up. II, 4, 14). But these texts in no way negative 
that plurality of modes— declared in passages such as ' May 
I be many, may I grow forth' — which springs from 
Brahman's will, and appears in the distinction of names 
and forms. This is proved by clauses in those ' negativing' 
texts themselves, ' Whosoever looks for anything elsewhere 
than in the Self,' ' from that great Being there has been 
breathed forth the /e/g-veda,' &c. (Br/. Up. II, 4, 6, io).-r 
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On this method of interpretation we find that the texts 
declaring the essential distinction and separation of non- 
sentient matter, sentient beings, and the Lord, and those 
declaring him to be the cause and the world to be the 
effect, and cause and effect to be identical, do not in any 
way conflict with other texts declaring that matter and 
souls form the body of the Lord, and that matter and souls 
in their causal condition are in a subtle state, not admitting 
of the distinction of names and forms while in their 
' effected ' gross state they are subject to that distinction. 
On the other hand, we do not see how there is any opening 
for theories maintaining the connexion of Brahman with 
Nescience, or distinctions in Brahman due to limiting 
adjuncts (upadhi) — such and similar doctrines rest on 
fallacious reasoning, and flatly contradict Scripture. 

There is nothing contradictory in allowing that certain 
texts declare the essential distinction of matter, souls, and 
the Lord, and their mutual relation as modes and that to 
which the modes belong, and that other texts again repre- 
sent them as standing in the relation of cause and effect, 
and teach cause and effect to be one. We may illustrate 
this by an analogous case from the Karmakamia. There 
six separate oblations to Agni, and so on, are enjoined by 
separate so-called originative injunctions ; these are there- 
upon combined into two groups (viz. the new moon and 
the full-moon sacrifices) by a double clause referring to 
those groups, and finally a so-called injunction of quali- 
fication enjoins the entire sacrifice as something to be 
performed by persons entertaining a certain wish. In a 
similar way certain Vedanta-texts give instruction about 
matter, souls, and the Lord as separate entities (' Perishable 
is the pradhana, imperishable and immortal Hara,' &c, 
.Svet. Up. I, 10 ; and others) ; then other texts teach that 
matter and souls in all their different states constitute the 
body of the highest Person, while the latter is their Self 
(' Whose body the earth is,' &c.) ; and finally another group 
of texts teaches — by means of words such as 'Being,' 
* Brahman,' ' Self,' denoting the highest Self to which the 
body belongs — that the one highest Self in its causal and 



Digitized by 



Google 



i adhyAya, i pAda, i. 145 

effected states comprises within itself the triad of entities 
which had been taught in separation (' Being only this was 
in the beginning* ; ' In that all this has its Self; 'All this 
is Brahman'). — That the highest Self with matter and souls 
for its body should be simply called the highest Self, is no 
more objectionable than that that particular form of Self 
which is invested with a human body should simply be 
spoken of as Self or soul — as when we say ' This is a happy 
soul.' 



Hescience cannot be terminated by the simple act of 
cognising Brahman as the Universal Self. 

The doctrine, again, that Nescience is put an end to by 
the cognition of Brahman being the Self of all can in no 
way be upheld ; for as bondage is something real it cannot 
be put an end to by knowledge. How, we ask, can any 
one assert that bondage — which consists in the experience 
of pleasure and pain caused by the connexion of souls with 
bodies of various kind, a connexion springing from good 
or evil actions — is something false, unreal ? And that the 
cessation of such bondage is to be obtained only through 
the grace of the highest Self pleased by the devout medi- 
tation of the worshipper, we have already explained. As 
the cognition of universal oneness which you assume 
rests on a view of things directly contrary to reality, and 
therefore is false, the only effect it can have is to strengthen 
the ties of bondage. Moreover, texts such as ' But different 
is the highest Person' (Bha. Gi. XV, 17), and 'Having 
known the Self and the Mover as separate ' (5vet Up. I, 6), 
teach that it is the cognition of Brahman as the inward 
ruler different from the individual soul, that effects the 
highest aim of man, i. e. final release. And, further, as that 
'bondage-terminating' knowledge which you assume is 
itself unreal, we should have to look out for another act 
of cognition to put an end to it. — But may it not be said 
that this terminating cognition, after having put an end 
to the whole aggregate of distinctions antagonistic to it, 
immediately passes away itself, because being of a merely 
[48] L 
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instantaneous nature ? — No, we reply. Since its nature, its 
origination, and its destruction are all alike fictitious, we 
have clearly to search for another agency capable of de- 
stroying that avidya which is the cause of the fiction of its 
destruction ! — Let us then say that the essential nature of 
Brahman itself is the destruction of that cognition ! — From 
this it would follow, we reply, that such ' terminating ' know- 
ledge would not arise at all; for that the destruction of 
what is something permanent can clearly not originate 1 — 
Who moreover should, according to you, be the cognising 
subject in a cognition which has for its object the nega- 
tion of everything that is different from Brahman ? — That 
cognising subject is himself something fictitiously super- 
imposed on Brahman I — This may not be, we reply: he 
himself would in that case be something to be negatived, 
and hence an object of the ' terminating ' cognition ; he 
could not therefore be the subject of cognition ! — Well, then, 
let us assume that the essential nature of Brahman itself is 
the cognising subject 1 — Do you mean, we ask in reply, that 
Brahman's being the knowing subject in that ' terminating ' 
cognition belongs to Brahman's essential nature, or that 
it is something fictitiously superimposed on Brahman ? In 
the latter case that superimposition and the Nescience 
founded on it would persist, because they would not be 
objects of the terminating cognition, and if a further ter- 
minating act of knowledge were assumed, that also would 
possess a triple aspect (viz. knowledge, object known, and 
subject knowing), and we thus should be led to assume an 
infinite series of knowing subjects. If, on the other hand, 
the essential nature of Brahman itself constitutes the 
knowing subject, your view really coincides with the one 
held by us 1 . And if you should say that the terminating 
knowledge itself and the knowing subject in it are things 
separate from Brahman and themselves contained in the 
sphere of what is to be terminated by that knowledge, 
your statement would be no less absurd than if you were 
to say ' everything on the surface of the earth has been cut 

1 According to which Brahman is not gHUnam, but gHiXri. 
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down by Devadatta with one stroke' — meaning thereby 
that Devadatta himself and the action of cutting down 
are comprised among the things cut down ! — The second 
alternative, on the other hand — according to which the 
knowing subject is not Brahman itself, but a knower super- 
imposed upon it — would imply that that subject is the 
agent in an act of knowledge resulting in his own de- 
struction; and this is impossible since no person aims at 
destroying himself. And should it be said that the de- 
struction of the knowing agent belongs to the very nature 
of Brahman itself 1 , it would follow that we can assume 
neither plurality nor the erroneous view of plurality, nor 
avidya as the root of that erroneous view. — All this con- 
firms our theory, viz. that since bondage springs from 
agn&na. in the form of an eternal stream of karman, it can 
be destroyed only through knowledge of the kind main- 
tained by us. Such knowledge is to be attained only 
through the due daily performance of religious duties as 
prescribed for a man's caste and Irrama, such performance 
being sanctified by the accompanying thought of the true 
nature of the Self, and having the character of propitiation of 
the highest Person. Now, that mere works produce limited 
and non-permanent results only, and that on the other 
hand works not aiming at an immediate result but meant 
to please the highest Person, bring about knowledge of 
the character of devout meditation, and thereby the un- 
limited and permanent result of the intuition of Brahman 
being the Self of all — these are points not to be known 
without an insight into the nature of works, and hence, 
without this, the attitude described — which is preceded 
by the abandonment of mere works— cannot be reached. 
For these reasons the enquiry into Brahman has to be 
entered upon after the enquiry into the nature of 
works. 

1 And, on that account, belongs to what constitutes man's 
highest aim. 
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The Vedantin aiming to ascertain the nature of Brahman 
from Scripture, need not be disconcerted by the Ht- 
m&msa-theory of all speech having informing power 
with regard to actions only. 

Here another prima facie view 1 finally presents itself. 
The power of words to denote things cannot be ascertained 
in any way but by observing the speech and actions of 
experienced people. Now as such speech and action 
always implies the idea of something to be done (kirya), 
words are means of knowledge only with reference to 
things to be done ; and hence the matter inculcated by the 
Veda also is only things to be done. From this it follows 
that the Vedanta-texts cannot claim the position of autho- 
ritative means of knowledge with regard to Brahman, 
which is (not a thing to be done but) an accomplished 
fact. — Against this view it must not be urged that in the 
case of sentences expressive of accomplished facts — as e. g. 
that a son is born to somebody — the idea of a particular 
thing may with certainty be inferred as the cause of certain 
outward signs — such as e. g. a pleased expression of coun- 
tenance — which are generally due to the attainment of 
a desired object ; for the possible causes of joy, past, present, 
and future, are infinite in number, and in the given case 
other causes of joy, as e. g. the birth having taken place in 
an auspicious moment, or having been an easy one, &c, 
may easily be imagined. Nor, again, can it be maintained 
that the denotative power of words with regard to accom- 
plished things may be ascertained in the way of our infer- 
ring either the meaning of one word from the known 
meaning of other words, or the meaning of the radical 
part of a word from the known meaning of a formative 
element ; for the fact is that we are only able to infer on 
the basis of a group of words known to denote a certain 
thing to be done, what the meaning of some particular 
constituent of that group may be. — Nor, again, when 
a person, afraid of what he thinks to be a snake, is ob- 

1 This view is held by the Prdbhikara Mtmi/wsakas. 
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served to dismiss his fear on being told that the thing 
is not a snake but only a rope, can we determine thereby 
that what terminates his fear is the idea of the non- 
existence of a snake. For there are many other ideas 
which may account for the cessation of his fear — he may 
think, e. g, ' this is a thing incapable of moving, devoid of 
poison, without consciousness ' — the particular idea present 
to his mind we are therefore not able to determine. — 
The truth is that from the fact of all activity being in- 
variably dependent on the idea of something to be done, we 
learn that the meaning which words convey is something 
prompting activity. All words thus denoting something 
to be done, the several words of a sentence express only 
some particular action to be performed, and hence it is 
not possible to determine that they possess the power of 
denoting their own meaning only, in connexion with the 
meaning of the other words of the sentence. — (Nor must 
it be said that what moves to action is not the idea of 
the thing to be done, but the idea of the means to do 
it ; for) the idea of the means to bring about the desired 
end causes action only through the idea of the thing to be 
done, not through itself; as is evident from the fact that 
the idea of means past, future, and even present (when 
divorced from the idea of an end to be accomplished), 
does not prompt to action. As long as a man does not 
reflect 'the means towards the desired end are not to be 
accomplished without an effort of mine ; it must therefore 
be accomplished through my activity' ; so long he does 
not begin to act. What causes activity is thus only the 
idea of things to be done; and as hence words denote 
such things only, the Veda also can tell us only about 
things to be done, and is not therefore in a position to give 
information about the attainment of an infinite and per- 
manent result, such result being constituted by Brahman, 
which is (not a thing to be done, but) an accomplished 
entity. The Veda does, on the other hand, actually teach 
that mere works have a permanent result (' Imperish- 
able is the merit of him who offers the £aturmasya-sacri- 
fices,' and so on) ; and hence it follows that to enter on an 
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enquiry into Brahman for the reason that the knowledge 
of Brahman has an infinite and permanent result, while the 
result of works is limited and non-permanent, is an alto- 
gether unjustified proceeding. 

To this we make the following reply. — To set aside 
the universally known mode of ascertaining the connexion 
of words and their meanings, and to assert that all words 
express only one non-worldly meaning (viz. those things to 
be done which the Veda inculcates), is a proceeding for 
which men paying due attention to the means of proof 
can have only a slight regard. A child avowedly learns 
the connexion of words and meanings in the following 
way. The father and mother and other people about him 
point with the finger at the child's mother, father, uncle, 
&c, as well as at various domestic and wild animals, birds, 
snakes, and so on, to the end that the child may at the 
same time pay attention to the terms they use and to the 
beings denoted thereby, and thus again and again make 
him understand that such and such words refer to such 
and such things. The child thus observing in course of 
time that these words of themselves give rise to certain 
ideas in his mind, and at the same time observing neither 
any different connexion of words and things, nor any 
person arbitrarily establishing such connexion, comes to 
the conclusion that the application of such and such words 
to such and such things is based on the denotative power 
of the words. And being taught later on by his elders 
that other words also, in addition to those learned first, 
have their definite meaning, he in the end becomes ac- 
quainted with the meanings of all words, and freely forms 
sentences conveying certain meanings for the purpose of 
imparting those meanings to other persons. 

And there is another way also in which the connexion of 
words and things can easily be ascertained. Some person 
orders another, by means of some expressive gesture, to go 
and inform Devadatta that his father is doing well, and the 
man ordered goes and tells Devadatta ' Your father is 
doing well.' A by-stander who is acquainted with the 
meaning of various gestures, and thus knows on what 
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errand the messenger is sent, follows him and hears the 
words employed by him to deliver his message : he there- 
fore readily infers that such and such words have such and 
such a meaning. — We thus see that the theory of words 
having a meaning only in relation to things to be done is 
baseless. The Vedanta-texts tell us about Brahman, which 
is an accomplished entity, and about meditation on Brahman 
as having an unlimited result, and hence it behoves us to 
undertake an enquiry into Brahman so as fully to ascertain 
its nature. 

We further maintain that even on the supposition of the 
Veda relating only to things to be done, an enquiry into 
Brahman must be undertaken. For ' The Self is to be seen, 
to be heard, to be reflected on, to be meditated on ' (Br/. 
Up. II, 4, 5) ; ' He is to be searched out, him we must try to 
understand ' (Kk. Up. VIII, 7, 1) ; ' Let a Brahmawa having 
known him practise wisdom' (Bri. Up. XI, 4, 21) ; ' What 
is within that small ether, that is to be sought for, that is 
to be understood ' (Kk. Up. VIII, 1, 1) ; * What is in that 
small ether, that is to be meditated upon' (Mahanar. 
Up. X, 7) — these and similar texts enjoin a certain action, 
viz. meditation on Brahman, and when we then read ' He 
who knows Brahman attains the highest,' we understand that 
the attainment of Brahman is meant as a reward for him 
who is qualified for and enters on such meditation. Brah- 
man itself and its attributes are thus established thereby 
only — that they subserve a certain action, viz. meditation. 
There are analogous instances in the Karmakawafo. of the 
Veda. When an arthavada-passage describes the heavenly 
world as a place where there is no heat, no frost, no grief, 
&c, this is done merely with a view to those texts which 
enjoin certain sacrifices on those who are desirous of the 
heavenly world. Where another arthavada says that 'those 
who perform certain sattra-sacrifkes are firmly established,' 
such ' firm establishment ' is referred to only because it is 
meant as the reward for those acting on the text which 
enjoins those sattras, ' Let him perform the ratri-sattras ' 
(Pu. Mt. SO. IV, 3, 17). And where a text says that a 
person threatening a Brahmawa is to be punished with 



Digitized by 



Google 



152 vedAnta-sOtras. 



a fine of one hundred gold pieces, this statement is made 
merely with reference to the prohibitory passage, • Let him 
not threaten a Brahmawa ' (Pu. Mi. Su. Ill, 4, 17). 

We, however, really object to the whole theory of the 
meaning of words depending on their connexion with 
' things to be done,' since this is not even the case in 
imperative clauses such as ' bring the cow.' For you are 
quite unable to give a satisfactory definition of your ' thing 
to be done ' (karya). You understand by ' karya ' that which 
follows on the existence of action (krtti) and is aimed at 
by action. Now to be aimed at by action is to be the 
object (karman) of action, and to be the object of action is 
to be that which it is most desired to obtain by action 
(according to the grammarian's definition). But what one 
desires most to obtain is pleasure or the cessation of 
pain. When a person desirous of some pleasure or cessa- 
tion of pain is aware that his object is not to be accom- 
plished without effort on his part, he resolves on effort and 
begins to act : in no case we observe an object of desire to 
be aimed at by action in any other sense than that of its 
accomplishment depending on activity. The prompting 
quality (prerakatva) also, which belongs to objects of desire, 
is nothing but the attribute of their accomplishment de- 
pending on activity j for it is this which' moves to action. — 
Nor can it be said that • to be aimed at by action ' means 
to be that which is ' agreeable ' (anukula) to man ; for it is 
pleasure only that is agreeable to man. The cessation of 
pain, on the other hand; is not what is ' agreeable ' to man. 
The essential distinction between pleasure and pain is that 
the former is agreeable to man, and the latter disagreeable 
(pratikula), and the cessation of pain is desired not because 
it is agreeable, but because pain is disagreeable : absence 
of pain means that a person is in his normal condition, 
affected neither with pain nor pleasure. Apart from pleasure, 
action cannot possibly be agreeable, nor does it become so 
by being subservient to pleasure ; for its essential nature 
is pain. Its being helpful to pleasure merely causes the 
resolve of undertaking it. — Nor, again, can we define that 
which is aimed at by action as that to which action is 
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auxiliary or supplementary (.resha), while itself it holds the 
position of something principal to be subserved by other 
things (.reshin) ; for of the .resha and .reshin also no proper 
definition can be given. It cannot be said that a .resha is 
that which is invariably accompanied by an activity pro- 
ceeding with a view to something else, and that the corre- 
late of such a .resha is the .reshin ; for on this definition the 
action is not a .resha, and hence that which is to be effected 
by the action cannot be the correlative .reshin. And more- 
over a .reshin may not be defined as what is correlative to 
an action proceeding with a view to — i.e. aiming at — 
something else ; for it is just this ' being aimed at ' of which 
we require a definition, and moreover we observe that also 
the jcshin (or ' pradhana ') is capable of action proceeding 
with a view to the .resha, as when eg. a master does 
something for — let us say, keeps or feeds — his servant. 
This last criticism you must not attempt to ward off by 
maintaining that the master in keeping his servant acts with 
a view to himself (to his own advantage) ; for the servant 
in serving the master likewise acts with a view to himself. 
— And as, further, We have no adequate definition of 
' karya,' it would be inappropriate to define .resha as that 
which is correlative to karya, and .reshin as that which is 
correlative to .resha. — Nor, finally, may we define 'that 
which is aimed at by action ' as that which is the final end 
(prayeg-ana) of action ; for by the final end of an action we ' 
could only understand the end for which the agent under- 
takes the action, and this end is no other than the desired 
object. As thus ' what is aimed at by action ' cannot be 
defined otherwise than what is desired, karya cannot be 
defined as what is to be effected by action and stands to 
action in the relation of principal matter (pradhana or .reshin). 
(Let it then be said that the ' niyoga,' i. e. what is com- 
monly called the apurva — the supersensuous result of an 
action which later on produces the sensible result — con- 
stitutes the prayqguna — the final purpose — of the action. — 
But) the apurva also can, as it is something different from 
the direct objects of desire, viz. pleasure and the cessation 
of pain, be viewed only as a means of bringing about these. 
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direct objects, and as something itself to be effected by the 
action ; it is for this very reason that it is something 
different from the action, otherwise the action itself would 
be that which is effected by the action. The thing to be 
effected by the action — which is expressed by means of 
optative and imperative verbal forms such as ya^eta, ' let 
him sacrifice ' — is, in accordance with the fact of its being 
connected with words such as svargakamaA, 'he who 
is desirous of heaven,' understood to be the means of 
bringing about (the enjoyment of) the heavenly world"; 
and as the (sacrificial) action itself is transitory, there is 
assumed an altogether ' new ' or ' unprecedented ' (apurva) 
effect of it which (later on) is to bring about the enjoyment 
of heaven. This so-called ' apurva ' can therefore be 
understood only with regard to its. capability of bringing 
about the heavenly world. Now it certainly is ludicrous 
to assert that the apurva, which is assumed to the end of 
firmly establishing the independent character of the effect 
of the action first recognised as such (i.e. independent), 
later on becomes the means of realising the heavenly 
world ; for as the word expressing the result of the action 
(ya.gneta) appears in syntactical connexion with 'svarga- 
kamaA' (desirous of heaven), it does not, from the very 
beginning, denote an independent object of action, and 
moreover it is impossible to recognise an independent 
* result of action other than either pleasure or cessation of 
pain, or the means to bring about these two results. — What, 
moreover, do you understand by the apurva being a final 
end (praycgana)? — You will perhaps reply, 'its being 
agreeable like pleasure.' — Is then the apurva a pleasure ? 
It is pleasure alone which is agreeable! — Well, let us then 
define the apurva as a kind of pleasure of a special nature, 
called by that name ! — But what proof, we ask, have you for 
this ? You will, in the first place, admit yourself that you 
do not directly experience any pleasure springing from con- 
sciousness of your apurva, which could in any way be 
compared to the pleasure caused by the consciousness of 
the objects of the senses. — Well, let us say then that as 
authoritative doctrine gives us the notion of an apurva aa 
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something beneficial to man, we conclude that it will be 
enjoyed later on. — But, we ask, what is the authoritative 
doctrine establishing such an apurva beneficial to man? 
Not, in the first place, ordinary, i. e. non-Vedic doctrine ; 
for such has for its object action only which always is 
essentially painful Nor, in the next place, Vedic texts ; 
for those also enjoin action only as the means to bring 
about certain results such as the heavenly world. Nor 
again the Smrrti texts enjoining works of either permanent 
or occasional obligation ; for those texts always convey the 
notion of an apurva only on the basis of an antecedent 
knowledge of the apurva as intimated by Vedic texts 
containing terms such as svargakamaA. And we, more- 
over, do not observe that in the case of works having 
a definite result in this life, there is enjoyment of any 
special pleasure called apurva, in addition to those advan- 
tages which constitute the special result of the work and are 
enjoyed here below, as e. g. abundance of food or freedom 
from sickness. Thus there is not any proof of the apurva 
being a pleasure. The arthavada-passages of the Veda 
also, while glorifying certain pleasurable results of works, 
as e.g. the heavenly world, do not anywhere exhibit a 
similar glorification of a pleasure called apurva. 

From all this we conclude that also in injunctory sen- 
tences that which is expressed by imperative and similar 
forms is only the idea that the meaning of the root — as 
known from grammar — is to be effected by the effort of 
the agent. And that what constitutes the meaning of 
roots, viz. the action of sacrificing and the like, possesses 
the quality of pleasing the highest Person, who is the 
inner ruler of Agni and other divinities (to whom the sacri- 
fices are ostensibly offered), and that through the highest 
Person thus pleased the result of the sacrifice is accom- 
plished, we shall show later on, under Su. Ill, a, 37. — It 
is thus finally proved that the Vedanta-texts give informa- 
tion about an accomplished entity, viz. Brahman, and that 
the fruit of meditation on Brahman is something infinite and 
permanent Where, on the other hand, Scripture refers 
to the fruit of mere works, such as the £aturmasya-sacrifices> 
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as something imperishable, we have to understand this 
imperishableness in a merely relative sense, for Scripture 
definitely teaches that the fruit of all works is perishable. 

We thus arrive at the settled conclusion that, since the 
fruit of mere works is limited and perishable, while that of 
the cognition of Brahman is infinite and permanent, there 
is good reason for entering on an enquiry into Brahman — 
the result of which enquiry wfll be the accurate determina- 
tion of Brahman's nature. — Here terminates the adhikarawa 
of ' Enquiry.' 

What then is that Brahman which is here said to be an 
object that should be enquired into ? — To this question the 
second Sutra gives a reply. 

2. (Brahman is that) from which the origin, &c, 
of this (world proceed). 

The expression * the origin,' &c, means ' creation, sub- 
sistence, and reabsorption.' The ' this ' (in 'of this ') denotes 
this entire world with its manifold wonderful arrangements, 
not to be fathomed by thought, and comprising within 
itself the aggregate of living souls from Brahma down to 
blades of grass, all of which experience the fruits (of their 
former actions) in definite places and at definite times. 
•That from which,' i. e. that highest Person who is the 
ruler of all ; whose nature is antagonistic to all evil ; whose 
purposes come true; who possesses infinite auspicious 
qualities, such as knowledge, blessedness, and so on ; who 
is omniscient, omnipotent, supremely merciful ; from 
whom the creation j subsistence, and reabsorption of this 
world proceed— '-he is Brahman: such is the meaning of 
the Sutra. — The definition here given of Brahman is 
founded on the text Taitt. Up. Ill, 1, ' Bhr*gu Varum went 
to his father Varu«a, saying, Sir, teach me Brahman,' &c, 
up to 'That from which these beings are born, that by 
which when born they live, that into which they enter at 
their death, try to know that : that is Brahman.' 

A doubt arises here. Is it possible, or not, to gain 
a knowledge of Brahman from the characteristic marks 
stated in this passage? — It is not possible, the Purva- 
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pakshin contends. The attributes stated in that passage — 
viz. being that from which the world originates, and so 
on — do not properly indicate Brahman ; for as the essence 
of an attribute lies in ka separative or distinctive func- 
tion, there would result from the plurality of distinctive 
attributes plurality on the part of Brahman itself. — But 
when we say ' Devadatta is of a dark complexion, is young, 
has reddish eyes,' &c, we also make a statement as to 
several attributes, and yet we are understood to refer 
to one Devadatta only; similarly we understand in the 
case under discussion also that there is one Brahman only t 
— Not so, we reply. In Devadatta's case we connect all 
attributes with one person, because we know his unity 
through other means of knowledge j otherwise the dis- 
tinctive power of several attributes would lead us, in this 
case also, to the assumption of several substances to which 
the several attributes belong. In the case under discussion, 
on the other hand, we do not, apart from the statement as 
to attributes, know anything about the unity of Brahman, 
and the distinctive power of the attributes thus necessarily 
urges upon us the idea of several Brahmans. — But we 
maintain that the unity of the term ' Brahman ' intimates 
the unity of the thing ' Brahman ' ! — By no means, we 
reply. If a man who knows nothing about cows, but 
wishes to know about them, is told ' a cow is that which 
has either entire horns, or mutilated horns, or no horns/ 
the mutally exclusive ideas of the possession of entire 
horns, and so on, raise in his mind the ideas of several 
individual cows, although the term ' cow ' is one only ; and 
in the same way we are led to the idea of several distinct 
Brahmans. For this reason, even the different attributes 
combined are incapable of defining the thing, the definition 
of which is desired. — Nor again are the characteristics 
enumerated in the Taitt. passage (viz. creation of the 
world, &c.) capable of defining Brahman in the way of 
secondary marks (upalakshawa), because the thing to be 
defined by them is not previously known in a different 
aspect. So-called secondary marks are the cause of some- 
thing already known from a certain point of view, being 
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known in a different aspect — as when it is said 'Where 
that crane is standing, that is the irrigated field of Dcva- 
datta.' — But may we not say that from the text '-The True, 
knowledge, the Infinite is Brahman,' we already have an 
idea of Brahman, and that hence its being the cause of the 
origin, &c, of the world may be taken as collateral indi- 
cations (pointing to something already known in a certain 
way)? — Not so, we reply; either of these two defining 
texts has a meaning only with reference to an aspect of 
Brahman already known from the other one, and this 
mutual dependence deprives both of their force. — Brahman 
cannot therefore be known through the characteristic marks 
mentioned in the text under discussion. 

To this prima facie view we make the following reply. 
Brahman can be known on the basis of the origination, 
subsistence, and reabsorption of the world — these charac- 
teristics occupying the position of collateral marks. No 
objection can be raised against this view, on the ground 
that, apart from what these collateral marks point to, no 
other aspect of Brahman is known ; for as a matter of fact 
they point to that which is known to us as possess- 
ing supreme greatness (brthattva) and power of growth 
(brz/tthana) — this being the meaning of the root brimh 
(from which ' Brahman ' is derived). Of this Brahman, 
thus already known (on the basis of etymology), the 
origination, sustentation, and reabsorption of the world are 
collateral marks. Moreover, in the Taitt. text under dis- 
cussion, the relative pronoun — which appears in three forms, 
(that) ' from whence,' (that) ' by which,' (that) ' into which ' 
— refers to something which is already known as the cause 
of the origin, and so on, of the world. This previous know- 
ledge rests on the Kh. passage, ' Being only this was in the 
beginning,' &c, up to ' it sent forth fire ' — which declares 
that the one principle denoted as ' being ' is the universal 
material, and instrumental cause. There the clause ' Being 
only this was in the beginning, one only,' establishes that 
one being as the general material cause ; the word ' without 
a second ' negatives the existence of a second operative 
cause ; and the clauses ' it thought, may I be many, may 
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I grow forth,' and 'it sent forth fire,' establish that one 
being (as the cause and substance of everything). If, 
then, it is said that Brahman is that which is the root of 
the world's origination, subsistence, and reabsorption, those 
three processes sufficiently indicate Brahman as that entity 
which is their material and operative cause ; and as being 
the material and the operative cause implies greatness 
(bnhattva) manifesting itself in various powers, such as 
omniscience, and so on, Brahman thus is something already 
known ; and as hence origination, &c, of the world are 
marks of something already known, the objection founded 
above on the absence of knowledge of another aspect of 
Brahman is seen to be invalid. — Nor is there really any 
objection to the origination, &c, of the world being taken 
as characteristic marks of Brahman in so far as they are 
distinctive attributes. For taken as attributes they indi- 
cate Brahman as something different from what is opposed 
to those attributes. Several attributes which do not con- 
tradict each other may serve quite well as characteristic 
marks denning one thing, the nature of which is not other- 
wise known, without the plurality of the attributes in any 
way involving plurality of the thing defined ; for as those 
attributes are at once understood to belong to one substrate, 
we naturally combine them within that one substrate. Such 
attributes, of course, as the possession of mutilated horns 
(mentioned above), which are contradictorily opposed to 
each other, necessarily lead to the assumption of several 
individual cows to which they severally belong ; but the 
origination, &c, of the world are processes separated from 
each other by difference of time only, and may therefore, 
without contradiction, be connected with one Brahman in 
succession. — The text * from whence these beings,' &c, 
teaches us that Brahman is the cause- of the origination, 
&c, of the world, and of this Brahman thus known the 
other text ' The True, knowledge, the Infinite is Brahman,' 
tells us that its essential nature marks it off from every- 
thing else. The term ' True ' expresses Brahman in so far 
as possessing absolutely non-conditioned existence, and 
thus distinguishes it from non-intelligent matter, the abode 
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of change, and the souls implicated in matter ; for as both 
of these enter into different states of existence called by 
different names, they do not enjoy unconditioned being. 
The term 'knowledge* expresses the characteristic of 
permanently non-contracted intelligence, and thus distin- 
guishes Brahman from the released souls whose intelligence 
is sometimes in a contracted state. And the term ' Infinite' 
denotes that, whose nature is free from all limitation of 
place, time, and particular substantial nature ; and as 
Brahman's essential nature possesses attributes, infinity 
belongs both to the essential nature and to the attributes. 
The qualification of Infinity excludes all those individual 
souls whose essential nature and attributes are not unsur- 
passable, and who are distinct from the two classes of 
beings already excluded by the two former terms (viz. 
' true being ' and * knowledge '). — The entire text therefore 
defines Brahman — which is already known to be the cause 
of the origination, &c, of the world — as that which is in 
kind different from all other things ; and it is therefore not 
true that the two texts under discussion have no force 
because mutually depending on each other. And from this 
it follows that a knowledge of Brahman may be gained 
on the ground of its characteristic marks — such as its being 
the cause of the origination, &c, of the world, free from all 
evil, omniscient, all-powerful, and so on. 

To those, on the other hand, who maintain that the 
object of enquiry is a substance devoid of all difference, 
neither the first nor the second Sutra can be acceptable ; 
for the Brahman, the enquiry into which the first Sutra 
proposes, is, according to authoritative etymology, some- 
thing of supreme greatness ; and according to the second 
Sutra it is the cause of the origin, subsistence, and final 
destruction of the world. The same remark holds good 
with regard to all following Sutras, and the scriptural texts 
on which they are based — none of them confirm the theory 
of a substance devoid of all difference. Nor, again, does 
Reasoning prove such a theory; for Reasoning has for 
its object things possessing a 'proving' attribute which 
constantly goes together with an attribute ' to be proved.' 
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And even if, in agreement with your view, we explained 
the second Sutra as meaning ' Brahman is that whence 
proceeds the error of the origination, &c, of the world,' we 
should not thereby advance your theory of a substance 
devoid of all difference. For, as you teach, the root of all 
error is Nescience, and Brahman is that which witnesses 
(is conscious of) Nescience, and the essence of witnessing 
consciousness consists in being pure light (intelligence), 
and the essence of pure light or intelligence is that, distin- 
guishing itself from the Non-intelligent, it renders itself, as 
well as what is different from it, capable of becoming the 
object of empiric thought and speech (vyavahara). All this 
implies the presence of difference — if there were no differ- 
ence, light or intelligence could not be what it is, it would 
be something altogether void, without any meaning. — Here 
terminates the adhikarawa of ' origination and so on.' 

An objection to the purport of the preceding Sutras 
here presents itself. — The assertion that Brahman, as the 
cause of the origination, &c, of the world, must be known 
through the Vedanta-texts is unfounded ; for as Brahman 
may be inferred as the cause of the world through ordinary 
reasoning, it is not something requiring to be taught by 
authoritative texts. — To this objection the next Sutra 
replies. 

3. Because Scripture is the source (of the know- 
ledge of Brahman). 

Because Brahman, being raised above all contact with 
the senses, is not an object of perception and the other 
means of proof, but to be known through Scripture only ; 
therefore the text * Whence these creatures are born,' &c, 
has to be accepted as instructing us regarding the true 
nature of Brahman. — But, our opponent points out, Scrip- 
ture cannot be the source of our knowledge of Brahman, 
because Brahman is to be known through other means. 
For it is an acknowledged principle that Scripture has 
a meaning only with regard to what is not established by 
other sources of knowledge. — But what, to raise a prima 
facie counter objection, are those other sources of know- 
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ledge? It cannot, in the first place, be Perception. 
Perception is twofold, being based either on the sense- 
organs or on extraordinary concentration of mind (yoga). 
Of Perception of the former kind there are again two 
sub-species, according as Perception takes place either 
through the outer sense-organs or the internal organ 
(manas). Now the outer sense-organs produce knowledge 
of their respective objects, in so far as the latter are in 
actual contact with the organs, but are quite unable to 
give rise to the knowledge of the special object constituted 
by a supreme Self that is capable of being conscious of 
and creating the whole aggregate of things. Nor can 
internal perception give rise to such knowledge ; for only 
purely internal things, such as pleasure and pain, fall within 
its cognisance, and it is incapable of relating itself to external 
objects apart from the outer sense-organs. Nor, again, 
perception based on Yoga ; for although such perception 
— which springs from intense imagination — implies a vivid 
presentation of things, it is, after all, nothing more than 
a reproduction of objects perceived previously, and does 
not therefore rank as an instrument of knowledge ; for it 
has no means of applying itself to objects other than those 
perceived previously. And if, after all, it does so, it is 
(not a means of knowledge but) a source of error. — Nor 
also inference either of the kind which proceeds on the 
observation of special cases or of the kind which rests on 
generalizations (cp. Nyaya Su. I, i, 5). Not inference of 
the former kind, because such inference is not known 
to relate to anything lying beyond the reach of the 
senses. Nor inference of the latter kind, because we do 
not observe any characteristic feature that is invariably 
accompanied by the presence of a supreme Self capable 
of being conscious of, and constructing, the universe of 
things. — But there is such a feature, viz. the world's being 
an effected thing ; it being a matter of common experience 
that whatever is an effect or product, is due to an agent 
who possesses a knowledge of the material cause, the instru- 
mental cause, the final end, and the person meant to make 
use of the thing produced. It further is matter of ex- 
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perience that whatever consists of non-sentient matter is 
dependent on, or ruled by, a single intelligent principle. 
The former generalization is exemplified by the case of 
jars and similar things, and the latter by a living body 
in good health, which consists of non-intelligent matter 
dependent on an intelligent principle. And that the body 
is an effected thing follows from its consisting of parts. — 
Against this argumentation also objections may be raised. 
What, it must be asked, do you understand by this depen- 
dence on an intelligent principle? Not, we suppose, that 
the origination and subsistence of the non-intelligent thing 
should be dependent on the intelligent principle; for in 
that case your example would not help to prove your 
contention. Neither the origin nor the subsistence of 
a person's healthy body depends on the intelligent soul 
of that person alone ; they rather are brought about by 
the merit and demerit of all those souls which in any way 
share the fruition of that body — the wife, e. g. of that 
person, and others. Moreover, the existence of a body 
made up of parts means that body's being connected with 
its parts in the way of so-called intimate relation (sama- 
vaya), and this requires a certain combination of the parts 
but not a presiding intelligent principle. The existence 
of animated bodies, moreover, has for its characteristic 
mark the process of breathing, which is absent in the case 
of the earth, sea, mountains, &c. — all of which are included 
in the class of things concerning which you wish to prove 
something — , and we therefore miss a uniform kind of exis- 
tence common to all those things. — Let us then understand 
by the dependence of a non-intelligent thing on an intelli- 
gent principle, the fact of the motion of the former de- 
pending on the latter ! — This definition, we rejoin, would 
comprehend also those cases in which heavy things, such 
as carriages, masses of stone, trees, &c, are set in motion 
by several intelligent beings (while what you want to prove 
is the dependence of a moving thing on one intelligent 
principle). If, on the other hand, you mean to say that 
all motion depends on intelligence in general, you only 
prove what requires no proof.— Another alternative, more- 
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over, here presents itself. As we both admit the existence 
of individual souls, it will be the more economical hypo- 
thesis to ascribe to them the agency implied in the con- 
struction of the world. Nor must you object to this view 
on the ground that such agency cannot belong to the 
individual souls because they do not possess the knowledge 
of material causes, &c, as specified above ; for all intelli- 
gent beings are capable of direct knowledge of material 
causes, such as earth and so on, and instrumental causes, 
such as sacrifices and the like. Earth and other material 
substances, as well as sacrifices and the like, are directly 
perceived by individual intelligent beings at the present 
time (and were no doubt equally perceived so at a former 
time when this world had to be planned and constructed). 
Nor does the fact that intelligent beings are not capable of 
direct insight into the unseen principle — called ' apurva,' or 
by similar names — which resides in the form of a power in 
sacrifices and other instrumental causes, in any way pre- 
clude their being agents in the construction of the world. 
Direct insight into powers is nowhere required for under- 
taking work : what is required for that purpose is only 
direct presentative knowledge of the things endowed with 
power, while of power itself it suffices to have some kind 
of knowledge. Potters apply themselves to the task of 
making pots and jars on the strength of the direct know- 
ledge they possess of the implements of their work — the 
wheel, the staff, &c— without troubling about a similar 
knowledge of the powers inherent in those implements ; 
and in the same way intelligent beings may apply them- 
selves to their work (to be effected by means of sacri- 
fices, &c), if only they are assured by sacred tradition of 
the existence of the various powers possessed by sacrifices 
and the like. — Moreover, experience teaches that agents 
having a knowledge of the material and other causes must 
be inferred only in the case of those effects which can be 
produced, and the material and other causes of which can 
be known: such things, on the other hand, as the earth, 
mountains, and oceans, can neither be produced, nor can 
their material and other causes ever be known ; we there- 
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fore have no right to infer for them, intelligent producers. 
Hence the quality of being an effected thing can be used 
as an argument for proving the existence of an intelligent 
causal agent, only where that quality is found in things, the 
production of which, and the knowledge of the causes of 
which, is possible at all. — Experience further teaches that 
earthen pots and similar things are produced by intelligent 
agents possessing material bodies, using implements, not 
endowed with the power of a Supreme Lord, limited in 
knowledge and so on ; the quality of being an effect there- 
fore supplies a reason for inferring an intelligent agent of the 
kind described only, and thus is opposed to the inference 
of attributes of a contrary nature, viz. omniscience, omni- 
potence, and those other attributes that belong to the 
highest Soul, whose existence you wish to establish. — Nor 
does this (as might be objected) imply an abandonment of all 
inference. Where the thing to be inferred is known through 
other means of proof also, any qualities of an opposite nature 
which may be suggested by the inferential mark (linga) are 
opposed by those other means of proof, and therefore must 
be dropped. In the case under discussion, however, the 
thing to be inferred is something not guaranteed by any 
other means of proof, viz. a person capable of constructing 
the entire universe : here there is nothing to interfere with 
the ascription to such a person of all those qualities which, 
on the basis of methodical inference, necessarily belong to it. 
— The conclusion from all this is that, apart from Scripture, 
the existence of a Lord does not admit of proof. 

Against all this the Purvapakshin now restates his case 
as follows : — It cannot be gainsaid that the world is some- 
thing effected, for it is made up of parts. We may state 
this argument in various technical forms. * The earth, 
mountains, &c, are things effected, because they consist of 
parts ; in the same way as jars and similar things.' ' The 
earth, seas, mountains, &c, are effects, because, while being 
big (i. e. non-atomic), they are capable of motion ; just as 
jars and the like.' « Bodies, the world, &c, are effects, 
because, while being big, they are solid (murtta) ; just as 
jars and the like.' — But, an objection is raised, in the case 



Digitized by 



Google 



1 66 vedakta-sCtras. 



of things made up of parts we do not, in addition to this 
attribute of consisting of parts, observe any other aspect 
determining that the thing is an effect — so as to enable us 
to say 'this thing is effected, and that thing is not'; and, 
on the other hand, we do observe it as an indispensable 
condition of something being an effect, that there should 
be the possibility of such an effect being brought about, 
and of the existence of such knowledge of material causes, 
&c. (as the bringing about of the effect presupposes). — Not 
so, we reply. In the case of a cause being inferred on the 
ground of an effect, the knowledge and power of the cause 
must be inferred in accordance with the nature of the 
effect. From the circumstance of a thing consisting of 
parts we know it to be an effect, and on this basis we 
judge of the power and knowledge of the cause. A person 
recognises pots, jars and the like, as things produced, 
and therefrom infers the constructive skill and knowledge 
of their maker ; when, after this, he sees for the first 
time a kingly palace with all its various wonderful parts 
and structures, he concludes from the special way in which 
the parts are joined that this also is an effected thing, and 
then makes an inference as to the architect's manifold 
knowledge and skill. Analogously, when a living body and 
the world have once been recognised to be effects, we infer 
— as their maker — some special intelligent being, possessing 
direct insight into their nature and skill to construct them. — 
Pleasure and pain, moreover, by which men are requited for 
their merit and demerit, are themselves of a non-intelligent 
nature, and hence cannot bring about their results unless 
they are controlled by an intelligent principle, and this 
also compels us to assume a being capable of allotting to 
each individual soul a fate corresponding to its deserts. 
For we do not observe that non-intelligent implements, such 
as axes and the like, however much they may be favoured 
by circumstances of time, place, and so on, are capable 
of producing posts and pillars unless they be handled by 
a carpenter. And to quote against the generalization on 
which we rely the instance of the seed and sprout and the 
like can only spring from an ignorance and stupidity which 
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may be called truly demoniac. The same remark would 
apply to pleasure and pain if used as a counter instance. 
(For in all these cases the action which produces an effect 
must necessarily be guided by an intelligent principle.) — 
Nor may we assume, as a * less complicated hypothesis,' 
that the guiding principle in the construction of the world 
is the individual souls, whose existence is acknowledged 
by both parties. For on the testimony of observation we 
must deny to those souls the power of seeing what is 
extremely subtle or remote in time or place (while such 
power must necessarily be ascribed to a world-constructing 
intelligence). On the other hand, we have no ground for 
concluding that the Lord is, like the individual souls, 
destitute of such power ; hence it cannot be said that other 
means of knowledge make it impossible to infer such a Lord. 
The fact rather is that as his existence is proved by the 
argument that any definite effect presupposes a causal 
agent competent to produce that effect, he is proved at the 
same time as possessing the essential power of intuitively 
knowing and ruling all things in the universe. — The 
contention that from the world being an effect it follows 
that its maker does not possess lordly power and so on, 
so that the proving reason would prove something contrary 
to the special attributes (belonging to a supreme agent, viz. 
omnipotence, omniscience, &c), is founded on evident 
ignorance of the nature of the inferential process. For the 
inference clearly does not prove that there exist in the 
thing inferred all the attributes belonging to the proving 
collateral instances, including even those attributes which 
stand in no causal relation to the effect. A certain effect 
which is produced by some agent presupposes just so much 
power and knowledge on the part of that agent as is 
requisite for the production of the effect, but in no way 
presupposes any incapability or ignorance on the part of 
that agent with regard to things other than the particular 
effect ; for such incapability and ignorance do not stand 
towards that effect in any causal relation. If the origina- 
tion of the effect can be accounted for on the basis of the 
agent's capability of bringing it about, and of his knowledge 
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of the special material and instrumental causes, it would be 
unreasonable to ascribe causal agency to his (altogether 
irrelevant) incapabilities and ignorance with regard to other 
things, only because those incapabilities, &c, are observed 
to exist together with his special capability and knowledge. 
The question would arise moreover whether such want of 
capability and knowledge (with regard to things other than 
the one actually effected) would be helpful towards the 
bringing about of that one effect, in so far as extending to 
all other things or to some other things. The former 
alternative is excluded because no agent, a potter e. g., is 
quite ignorant of all other things but his own special work ; 
and the second alternative is inadmissible because there is 
no definite rule indicating that there should be certain 
definite kinds of want of knowledge and skill in the case of 
all agents 1 , and hence exceptions would arise with regard 
to every special case of want of knowledge and skill. From 
this it follows that the absence of lordly power and similar 
qualities which (indeed is observed in the case of ordinary 
agents but) in no way contributes towards the production of 
the effects (to which such agents give rise) is not proved in the 
case of that which we wish to prove (i. e. a Lord, creator 
of the world), and that hence Inference does not establish 
qualities contrary (to the qualities characteristic of a Lord). 
A further objection will perhaps be raised, viz. that as 
experience teaches that potters and so on direct their im- 
plements through the mediation of their own bodies, we 
are not justified in holding that a bodiless Supreme Lord 
directs the material and instrumental causes of the universe. 
— But in reply to this we appeal to the fact of experience, 
that evil demons possessing men's bodies, and also venom, 
are driven or drawn out of those bodies by mere will power. 
Nor must you ask in what way the volition of a bodiless 

1 A certain potter may not possess the skill and knowledge 
required to make chairs and beds; but some other potter may 
possess both, and so on. We cannot therefore point to any 
definite want of skill and knowledge as invariably accompanying 
the capability of producing effects of some other kind. 
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Lord can put other bodies in motion ; for volition is not 
dependent on a body. The cause of volitions is not the 
body but the internal organ (manas), and such an organ we 
ascribe to the Lord also, since what proves the presence of 
an internal organ endowed with power and knowledge is 
just the presence of effects. — But volitions, even if directly 
springing from the internal organ, can belong to embodied 
beings only, such only possessing internal organs! — This 
objection also is founded on a mistaken generalization : the 
fact rather is that the internal organ is permanent, and 
exists also in separation from the body. The conclusion, 
therefore, is that — as the individual souls with their limited 
capacities and knowledge, and their dependence on merit 
and demerit, are incapable of giving rise to things so 
variously and wonderfully made as worlds and animated 
bodies are — inference directly leads us to the theory that 
there is a supreme intelligent agent, called the Lord, who 
possesses unfathomable, unlimited powers and wisdom, is 
capable of constructing the entire world, is without a body, 
and through his mere volition brings about the infinite 
expanse of this entire universe so variously and wonder- 
fully planned. As Brahman may thus be ascertained by 
means of knowledge other than revelation, the text quoted 
under the preceding Sutra cannot be taken to convey 
instruction as to Brahman. Since, moreover, experience 
demonstrates that material and instrumental causes always 
are things absolutely distinct from each other, as e. g. the 
clay and the potter with his implements; and since, further, 
there are substances not made up of parts, as e. g. ether, 
which therefore cannot be viewed as effects; we must 
object on these grounds also to any attempt to represent the 
one Brahman as the universal material and instrumental 
cause of the entire world. 

Against all this we now argue as follows : — The Vedanta- 
text declaring the origination, &c, of the world does teach 
that there is a Brahman possessing the characteristics men- 
tioned ; since Scripture alone is a means for the knowledge 
of Brahman. That the world is an effected thing because 
it consists of parts ; and that, as all effects are observed to 
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have for their antecedents certain appropriate agents com- 
petent to produce them, we must infer a causal agent 
competent to plan and construct the universe, and stand- 
ing towards it in the relation of material and operative 
cause — this would be a conclusion altogether unjustified. 
There is no proof to show that the earth, oceans, &c, 
although things produced, were created at one time by one 
creator. Nor can it be pleaded in favour of such a con- 
clusion that all those things have one uniform character of 
being effects, and thus are analogous to one single jar; 
for we observe that various effects are distinguished by 
difference of time of production, and difference of producers. 
Nor again may you maintain the oneness of the creator 
on the ground that individual souls are incapable of the 
creation of this wonderful universe, and that if an additional 
principle be assumed to account for the world — which 
manifestly is a product — it would be illegitimate to assume 
more than one such principle. For we observe that in- 
dividual beings acquire more and more extraordinary 
powers in consequence of an increase of religious merit ; 
and as we may assume that through an eventual supreme 
degree of merit they may in the end qualify themselves 
for producing quite extraordinary effects, we have no right 
to assume a highest soul of infinite merit, different from all 
individual souls. Nor also can it be proved that all things 
are destroyed and produced all at once ; for no such thing 
is observed to take place, while it is, on the other hand, 
observed that things are produced and destroyed in suc- 
cession ; and if we infer that all things are produced and 
destroyed because they are effects, there is no reason why 
this production and destruction should not take place in 
a way agreeing with ordinary experience. If, therefore, 
what it is desired to prove is the agency of one intelligent 
being, we are met by the difficulty that the proving reason 
(viz. the circumstance of something being an effect) is not 
invariably connected with what it is desired to prove; 
there, further, is the fault of qualities not met with in 
experience being attributed to the subject about which 
something has to be proved ; and lastly there is the fault 
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of the proving collateral instances being destitute of what 
has to be proved — for experience does not exhibit to us one 
agent capable of producing everything. If, on the other 
hand, what you wish to prove is merely the existence of 
an intelligent creative agent, you prove only what is 
proved already (not contested by any one). — Moreover, 
if you use the attribute of being an effect (which belongs 
to the totality of things) as a means to prove the existence 
of one omniscient and omnipotent creator, do you view 
this attribute as belonging to all things in so far as pro- 
duced together, or in so far as produced in succession ? 
In the former case the attribute of being an effect is not 
established (for experience does not show that all things 
are produced together) ; and in the latter case the attribute 
would really prove what is contrary to the hypothesis 
of one creator (for experience shows that things produced 
in, succession have different causes). In attempting to 
prove the agency of one intelligent creative being only, we 
thus enter into conflict with Perception and Inference, and 
we moreover contradict Scripture, which says that 'the 
potter is born ' and ' the cartwright is born ' (and thus 
declares a plurality of intelligent agents). Moreover, as 
we observe that all effected things, such as living bodies 
and so on, are connected with pleasure and the like, which 
are the effects of sattva (goodness) and the other primary 
constituents of matter, we must conclude that effected 
things have sattva and so on for their causes. Sattva and 
so on — which constitute the distinctive elements of the 
causal substance — are the causes of the various nature of the 
effects. Now those effects can be connected with their 
causes only in so far as the internal organ of a person 
possessing sattva and so on undergoes modifications. And 
that a person possesses those qualities is due to karman. 
Thus, in order to account for the origination of different 
effects we must necessarily assume the connexion of an 
intelligent agent with karman, whereby alone he can become 
the cause of effects ; and moreover the various character 
of knowledge and power (which the various effects pre- 
suppose) has its reason in karman. And if it be said that 
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it is (not the various knowledge, &c, but) the mere wish 
of the agent that causes the origination of effects, we point 
out that the wish, as being specialised by its particular 
object, must be based on sattva and so on, and hence 
is necessarily connected with karman. From all this it 
follows that individual souls only can be causal agents : no 
legitimate inference leads to a Lord different from them in 
nature. — This admits of various expressions in technical 
form. 'Bodies, worlds, &c, are effects due to the causal 
energy of individual souls, just as pots are ' ; ' the Lord is 
not a causal agent, because he has no aims; just as the 
released souls have none ' ; ' the Lord is not an agent, 
because he has no body ; just as the released souls have 
none.' (This last argumentation cannot be objected to on 
the ground that individual souls take possession of bodies ; 
for in their case there exists a beginningless subtle body 
by means of which they enter into gross bodies). — 'Time 
is never devoid of created worlds ; because it is time, just 
like the present time (which has its created world).' 

Consider the following point also. Does the Lord pro- 
duce his effects, with his body or apart from his body ? 
Not the latter ; for we do not observe causal agency on 
the part of any bodiless being : even the activities of the 
internal organ are found only in beings having a body, and 
although the internal organ be eternal we do not know of 
its producing any effects in the case of released disembodied 
souls. Nor again is the former alternative admissible ; for 
in that case the Lord's body would either be permanent or 
non-permanent. The former alternative would imply that 
something made up of parts is eternal ; and if we once 
admit this we may as well admit that the world itself is 
eternal, and then there is no reason to infer a Lord. And 
the latter alternative is inadmissible because in that case 
there would be no cause of the body, different from it 
(which would account for the origination of the body). 
Nor could the Lord himself be assumed as the cause of the 
body, since a bodiless being cannot be the cause of a body. 
Nor could it be maintained that the Lord can be assumed 
to be ' embodied ' by means of some other body ; for this 



Digitized by 



Google 



i adhyAya, i pAda, 3. 173 

leads us into a regressus in infinitum. — Should we, more- 
over, represent to ourselves the Lord (when productive) as 
engaged in effort or not? — The former is inadmissible, 
because he is without a body. And the latter alternative 
is excluded because a being not making an effort does not 
produce effects. And if it be said that the effect, i. e. the 
world, has for its causal agent one whose activity consists 
in mere desire, this would be to ascribe to the subject of 
the conclusion (i. e. the world) qualities not known from 
experience ; and moreover the attribute to be proved would 
be absent in the case of the proving instances (such as 
jars, &c, which are not the work of agents engaged in mere 
wishing). Thus the inference of a creative Lord which 
claims to be in agreement with observation is refuted 
by reasoning which itself is in agreement with observation, 
and we hence conclude that Scripture is the only source of 
knowledge with regard to a supreme soul that is the 
Lord of all and constitutes the highest Brahman. What 
Scripture tells us of is a being which comprehends within 
itself infinite, altogether unsurpassable excellences such as 
omnipotence and so on, is antagonistic to all evil, and totally 
different in character from whatever is cognised by the 
other means of knowledge : that to such a being there 
should attach even the slightest imperfection due to its 
similarity in nature to the things known by the ordinary 
means of knowledge, is thus altogether excluded. — The 
Purvapakshin had remarked that the oneness of the in- 
strumental and the material cause is neither matter of 
observation nor capable of proof, and that the same holds 
good with regard to the theory that certain non-composite 
substances such as ether are created things ; that these points 
also are in no way contrary to reason, we shall show later 
on under Su. I, 4, 23, and Su. II, 3, 1. 

The conclusion meanwhile is that, since Brahman does 
not fall within the sphere of the other means of knowledge, 
and is the topic of Scripture only, the text ' from whence 
these creatures,' &c, does give authoritative information as to 
a Brahman possessing the characteristic qualities so often 
enumerated. Here terminates the adhikara»a of ' Scripture 
being the source.' 
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A new objection here presents itself. — Brahman does not 
indeed fall within the province of the other means of 
knowledge; but all the same Scripture does not give 
authoritative information regarding it : for Brahman is 
not something that has for its purport activity or cessation 
from activity, but is something fully established and ac- 
complished within itself. — To this objection the following 
Sutra replies. 

4. But that (i.e. the authoritativeness of Scripture 
with regard to Brahman) exists on account of the con- 
nexion (of Scripture with the highest aim of man). 

The word ' but ' is meant to rebut the objection raised. 
That, i.e. the authoritativeness of Scripture with regard to 
Brahman, is possible, on account of samanvaya, i. e. con- 
nexion with the highest aim of man — that is to say because 
the scriptural texts are connected with, i. e. have for their 
subject, Brahman, which constitutes the highest aim of man. 
For such is the connected meaning of the whole aggregate 
of words which constitutes the Upanishads — 'That from 
whence these beings are born' (Taitt. Up. Ill, 1, 1). ' Being 
only this was in the beginning, one, without a second ' 
(Kh. Up. VI, 2), &c. &c. And of aggregates of words 
which are capable of giving information about accomplished 
things known through the ordinary means of ascertaining 
the meaning of words, and which connectedly refer to 
a Brahman which is the cause of the origination, subsistence, 
and destruction of the entire world, is antagonistic to all 
imperfection and so on, we have no right to say that, owing 
to the absence of a purport in the form of activity or 
cessation of activity, they really refer to something other 
than Brahman. 

For all instruments of knowledge have their end in 
determining the knowledge of their own special objects : 
their action does not adapt itself to a final purpose, but the 
latter rather adapts itself to the means of knowledge. Nor 
is it true that where there is no connexion with activity or 
cessation of activity all aim is absent ; for in such cases we 
observe connexion with what constitutes the general aim, i. e. 
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the benefit of man. Statements of accomplished matter of 
fact — such as ' a son is born to thee.' ' This is no snake ' — 
evidently have an aim, viz. in so far as they either give rise 
to joy or remove pain and fear. 

Against this view the Purvapakshin now argues as follows. 
The Vedanta-texts do not impart knowledge of Brahman ; 
for unless related to activity or the cessation of activity, 
Scripture would be unmeaning, devoid of all purpose. 
Perception and the other means of knowledge indeed have 
their aim and end in supplying knowledge of the nature of 
accomplished things and facts ; Scripture, on the other hand, 
must be supposed to aim at some practical purpose. For 
neither in ordinary speech nor in the Veda do we ever 
observe the employment of sentences devoid of a practical 
purpose: the employment of sentences not having such 
a purpose is in fact impossible. And what constitutes such 
purpose is the attainment of a desired, or the avoidance of a 
non-desired object, to be effected bysome action or abstention 
from action. ' Let a man desirous of wealth attach himself 
to the court of a prince ' ; ' a man with a weak digestion 
must not drink much water ' ; 'let him who is desirous of 
the heavenly world offer sacrifices ' ; and so on. With 
regard to the assertion that such sentences also as refer to 
accomplished things — ' a son is born to thee ' and so on — 
are connected with certain aims of man, viz. joy or the 
cessation of fear, we ask whether in such cases the attain- 
ment of man's purpose results from the thing or fact itself, 
as e. g. the birth of a son, or from the knowledge of that 
thing or fact. — You will reply that as a thing although 
actually existing is of no use to man as long as it is not 
known to him, man's purpose is accomplished by his 
knowledge of the thing. — It then appears, we rejoin, that 
man's purpose is effected through mere knowledge, even if 
there is no actual thing; and from this it follows that 
Scripture, although connected with certain aims, is not 
a means of knowledge for the actual existence of things. 
In all cases, therefore, sentences have a practical purpose ; 
they determine either some form of activity or cessation 
from activity, or else some form of knowledge. No sentence, 
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therefore, can have for its purport an accomplished thing, 
and hence the Vedanta-texts do not convey the knowledge 
of Brahman as such an accomplished entity. 

At this point somebody propounds the following view. 
The Vedanta-texts are an authoritative means for the cog- 
nition of Brahman, because as a matter of fact they also aim 
at something to be done. What they really mean to teach 
is that Brahman, which in itself is pure homogeneous know- 
ledge, without a second, not connected with a world, but is, 
owing to beginningless Nescience, viewed as connected 
with a world, should be freed from this connexion. And it 
is through this process of dissolution of the world that 
Brahman becomes the object of an injunction. — But which 
texts embody this injunction, according to which Brahman 
in its pure form is to be realised through the dissolution of 
this apparent world with its distinction of knowing subjects 
and objects of knowledge ? — Texts such as the following : 
' One should not see (i. e. represent to oneself) the seer of 
seeing, one should not think the thinker of thinking' 
(Bri. Up. Ill, 4, 2) ; for this means that we should realise 
Brahman in the form of pure Seeing (knowledge), free from 
the distinction of seeing agents and objects of sight. 
Brahman is indeed accomplished through itself, but all the 
same it may constitute an object to be accomplished, viz. in 
so far as it is being disengaged from the apparent world. 

This view (the Mlmawsaka rejoins) is unfounded. He 
who maintains that injunction constitutes the meaning of 
sentences must be able to assign the injunction itself, the 
qualification of the person to whom the injunction is 
addressed, the object of the injunction, the means to carry 
it out, the special mode of the procedure, and the person 
carrying out the injunction. Among these things the 
qualification of the person to whom the injunction addresses 
itself is something not to be enjoined (but existing previously 
to the injunction), and is of the nature either of cause 
(nimitta) or a result aimed at (phala). We then have to 
decide what, in the case under discussion (i. e. the alleged 
injunction set forth by the antagonist), constitutes the 
qualification of the person to whom the injunction addresses 
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itself, and whether it be of the nature of a cause or of 
a result. — Let it then be said that what constitutes the 
qualification in our case is the intuition of the true nature 
of Brahman (on the part of the person to whom the 
injunction is addressed). — This, we rejoin, cannot be a 
cause, as it is not something previously established ; while 
in other cases the nimitta is something so established, as 
e.g. 'life' is in the case of a person to whom the following 
injunction is addressed, 'As long as his life lasts he is to 
make the Agnihotra-oblation.' And if, after all, it were 
admitted to be a cause, it would follow that, as the 
intuition of the true nature of Brahman is something 
permanent, the object of the injunction would have to be 
accomplished even subsequently to final release, in the 
same way as the Agnihotra has .to be performed per- 
manently as long as life lasts.— Nor again can, the intuition 
of Brahman's true nature be a result ; for then, being the 
result of an action enjoined, it would be something non- 
permanent, like the heavenly world. — What, in the next 
place, would be the * object to be accomplished ' of the 
injunction? You may not reply 'Brahman'; for as 
Brahman is something permanent it is not something 
that can be realised, and moreover it is not denoted by 
a verbal form (such as denote actions that can be accom- 
plished, as eg. yaga, sacrifice). — -Let it then be said that 
what is to be. realised is Brahman,. in so far as free from the 
world ! — But, we rejoin, even if this be accepted as a thing 
to be realised, it is not the object (vishaya) of the injunc- 
tion — that it cannot be for the second reason just stated— 
but its final result (phala). What moreover is, on this last 
assumption, the thing to be realised — Brahman, or the 
cessation of the apparent world?— Not Brahman; for 
Brahman is something accomplished, and from your 
assumption it would follow that it is not eternal. — .Well 
then, the dissolution of the world 1 — Not so, we reply ; for 
then it would not be Brahman that is realised. — Let it then 
be said that the dissolution of the world only is the object 
of the injunction 1 — This, too, cannot be, we rejoin ; that 
dissolution is the result (phala) and cannot therefore be the 

[48] N 
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object of the injunction. For the dissolution of the world 
means Anal release; and that is the result aimed at. 
Moreover, if the dissolution of the world is taken as the 
object of the injunction, that dissolution would follow 
from the injunction, and the injunction would be carried 
out by the dissolution of the world ; and this would be 
a case of vicious mutual dependence. — We further ask — is 
the world, which is to be put an end to, false or real ? — If 
it is false, it is put an end to by knowledge alone, and then 
the injunction is needless. Should you reply to this that 
the injunction puts an end to the world in so far as it gives 
rise to knowledge, we reply that knowledge springs of itself 
from the texts which declare the highest truth: hence 
there is no need of additional injunctions. As knowledge of 
the meaning of those texts sublates the entire false world 
distinct from Brahman, the injunction itself with all its 
adjuncts is seen to be something baseless. — If, on the 
other hand, the world is true, we ask — is the injunction, 
which puts an end to the world, Brahman itself or some- 
thing different from Brahman ? If the former, the world 
cannot exist at all : for what terminates it, viz. Brahman, 
is something eternal ; and the injunction thus being eternal 
itself cannot be accomplished by means of certain actions. — 
Let then the latter alternative be accepted ! — But in that 
case, the niyoga being something which is accomplished 
by a set of performances the function of which it is to put 
an end to the entire world, the performing person himself 
perishes (with the rest of the world), and the niyoga thus 
remains without a substrate. And if everything apart 
from Brahman is put an end to by a performance the 
function of which it is to put an end to the world, there 
remains no result to be effected by the niyoga, consequently 
there is no release. 

Further, the dissolution of the world cannot constitute 
the instrument (karawa) in the action enjoined, because no 
mode of procedure (itikartavyata) can be assigned for the 
instrument of the niyoga, and unless assisted by a mode of 
procedure an instrument cannot operate. — But why is there 
no 'mode of procedure'? — For the following reasons. 
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A mode of procedure is either of a positive or a negative 
kind. If positive, it may be of two kinds, viz. either such 
as to bring about the instrument or to assist it. Now in 
our case there is no room for either of these alternatives. 
Not for the former; for there exists in our case nothing 
analogous to the stroke of the pestle (which has the 
manifest effect of separating the rice grains from the husks), 
whereby the visible effect of the dissolution of the whole 
world could be brought about. Nor, secondly, is there 
the possibility of anything assisting the instrument, already 
existing independently, to bring about its effect; for 
owing to the existence of such an assisting factor the 
instrument itself, i.e. the cessation of the apparent world, 
cannot be established. Nor must you say that it is the 
cognition of the non-duality of Brahman that brings about 
the means for the dissolution of the world ; for, as we have 
already explained above, this cognition directly brings 
about final Release, which is the same as the dissolution 
of the world, and thus there is nothing left to be effected 
by special means. — And if finally the mode of procedure is 
something purely negative, it can, owing to this its nature, 
neither bring about nor in any way assist the instrumental 
cause. From all this it follows that there is no possibility 
of injunctions having for their object the realisation of 
Brahman, in so far as free from the world. 

Here another prima facie view of the question is set 
forth. — It must be admitted that the Vedanta-texts are 
not means of authoritative knowledge, since they refer to 
Brahman, which is an accomplished thing (not a thing ' to 
be accomplished'); nevertheless Brahman itself is esta- 
blished, viz. by means of those passages which enjoin 
meditation (as something ' to be done '). This is the pur- 
port of texts such as the following: 'The Self is to be 
seen, to be heard, to be reflected on, to be meditated upon * 
(Br*. Up. II, 4, 5) ; 'The Self which is free from sin must 
be searched out' (Kh. Up. VIII, 7, 1); 'Let a man medi- 
tate upon him as the Self (Br*. Up. 1, 4, 7); ' Let a man 
meditate upon the Self as his world' (Br*. Up. 1, 4, 15). — 
These injunctions have meditation for their object, and 
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meditation again is defined by its own object only, so that 
the injunctive word immediately suggests an object of 
meditation ; and as such an object there presents itself, 
the 'Self mentioned in the same sentence. Now there 
arises the question, What are the characteristics of that 
Self? and in reply to it there come in texts such as 'The 
True, knowledge, infinite is Brahman'; 'Being only this 
was in the beginning, one without a second.' As these 
texts give the required special information, they stand in 
a supplementary relation to the injunctions, and hence are 
means of right knowledge ; and in this way the purport of 
the Vedanta-texts includes Brahman — as having a definite 
place in meditation which is the object of injunction. Texts 
such as ' One only without a second ' (Kh. Up. VI, a, i) ; 
'That is the true, that is the Self {Kh. Up. VI, 8, 7); 
' There is here not any plurality ' (Br*. Up. IV, 4, 19), teach 
that there is one Reality only, viz. Brahman, and that every- 
thing else is false. And as Perception and the other means 
of proof, as well as that part of Scripture which refers to 
action and is based on the view of plurality, convey the 
notion of plurality, and as there is contradiction between 
plurality and absolute Unity, we form the conclusion that 
the idea of plurality arises through beginningless avidya, 
while absolute Unity alone is real. And thus it is through 
the injunction of meditation on Brahman — which has for 
its result the intuition of Brahman — that man reaches final 
release, i.e. becomes one with Brahman, which consists of 
non-dual intelligence free of all the manifold distinctions 
that spring from Nescience. Nor is this becoming one 
with Brahman to be accomplished by the mere cognition 
of the sense of certain Vedanta-texts ; for this is not observed 
— the fact rather being that the view of plurality persists 
even after the cognition of the sense of those texts — , and, 
moreover, if it were so, the injunction by Scripture of 
hearing, reflecting, &c, would be purposeless. 

To this reasoning the following objection might be raised. 
— We observe that when a man is told that what he is afraid 
of is not a snake, but only a rope, his fear comes to an end ; 
and as bondage is as unreal as the snake imagined in the 
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rope it also admits of being sublated by knowledge, and 
may therefore, apart from all injunction, be put an end to 
by the simple comprehension of the sense of certain texts. 
If final release were to be brought about by injunctions, it 
would follow that it is not eternal — not any more than the 
heavenly world and the like ; while yet its eternity is ad- 
mitted by every one. Acts of religious merit, moreover 
(such as are prescribed by injunctions), can only be the 
causes of certain results in so far as they give rise to a body 
capable of experiencing those results, and thus necessarily 
produce the so-called samsara-state (which is opposed to 
final release, and) which consists in the connexion of the 
soul with some sort of body, high or low. Release, therefore, 
is not something to be brought about by acts of religious 
merit. In agreement herewith Scripture says, 'For the 
soul as long as it is in the body, there is no release from 
pleasure and pain ; when it is free from the body, then 
neither pleasure nor pain touch it' (KA. Up. VIII, ia, 1). 
This passage declares that in the state of release, when 
the soul is freed from the body, it is not touched by either 
pleasure or pain — the effects of acts of religious merit or 
demerit ; and from this it follows- that the disembodied 
state is not to be accomplished by acts of religious merit 
Nor may it be said that, as other special results are accom- 
plished by special injunctions, so the disembodied state is 
to be accomplished by the injunction of meditation ; for 
that state is essentially something not to be effected. Thus 
scriptural texts say, 'The wise man who knows the Self 
as bodiless among the bodies, as persisting among non- 
persisting things, as great and all-pervading ; he does not 
grieve' (Ka. Up. I, 2, 0.2)', 'That person is without breath, 
without internal organ, pure, without contact' (Mu. Up. 
II, 1, a). — Release which is a bodiless state is eternal, and 
cannot therefore be accomplished through meritorious acts. 
In agreement herewith Scripture says, ' That which thou 
seest apart from merit (dharma) and non-merit, from what 
is done and not done, from what exists and what has to be 
accomplished — tell me that ' (Ka. Up. I,% 14)- — Consider 
what follows also. When we speak of something being 
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accomplished (effected — sadhya) we mean one of four things, 
viz. its being originated (utpatti), or obtained (prapti), or 
modified (vikriti), or in some way or other (often purely 
ceremonial) made ready or fit (samskriti). Now in neither 
of these four senses can final Release be said to be accom- 
plished. It cannot be originated, for being Brahman itself it 
is eternal. It cannot be attained ; for Brahman, being the 
Self, is something eternally attained. It cannot be modi- 
fied ; for that would imply that like sour milk and similar 
things (which are capable of change) it is non-eternal. 
Nor finally can it be made * ready ' or ' fit.' A thing is 
made ready or fit either by the removal of some imper- 
fection or by the addition of some perfection. Now 
Brahman cannot be freed from any imperfection, for it 
is eternally faultless ; nor can a perfection be added to it, 
for it is absolutely perfect. Nor can it be improved in the 
sense in which we speak of improving a mirror, viz. by 
polishing it ; for as it is absolutely changeless it cannot 
become the object of any action, either of its own or of an 
outside agent. And, again, actions affecting the body, such 
as bathing, do not ' purify ' the Self (as might possibly be 
maintained) but only the organ of Egoity (ahamkartri) 
which is the product of avidya, and connected with the 
body; it is this same aha.mka.rtri also that enjoys the 
fruits springing from any action upon the body. Nor must 
it be said that the Self is the ahamkartri; for the Self 
rather is that which is conscious of the aha.mka.rtri. This 
is the teaching of the mantras : ' One of them eats the sweet 
fruit, the other looks on without eating ' (Mu. Up. Ill, i, i); 
' When he is in union with the body, the senses, and the 
mind, then wise men call him the Enjoyer' (Ka. Up. I, 
3, 4) ; ' The one God, hidden in all beings, all-pervading, 
the Self within all beings, watching over all works, dwelling 
in all beings, the witness, the perceiver, the only one, free 
from qualities ' (Svet. Up. VI, 11) ; 'He encircled all, bright, 
bodiless, scatheless, without muscles, pure, untouched by 
evil' (Ira Up. 8), — All these texts distinguish from the 
ahatnkartri due to Nescience, the true Self, absolutely 
perfect and pure, free from all change. Release therefore 
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—which is the Self— cannot be brought about in any 
way. — But, if this is so, what then is the use of the com- 
prehension of the texts ? — It is of use, we reply, in so far as 
it puts an end to the obstacles in the way of Release. This 
scriptural texts declare : ' You indeed are our father, you who 
carry us from our ignorance to the other shore ' (Pra. Up. 
VI, 8); 'I have heard from men like you that he who 
knows the Self overcomes grief. I am in grief. Do, Sir, 
help me over this grief of mine' (Kh. Up. VII, 1,3); 'To 
him whose faults had thus been rubbed out Sanatkumara 
showed the other bank of Darkness ' (Kh. Up. VII, 26, a). 
This shows that what is effected by the comprehension of 
the meaning of texts is merely the cessation of impediments 
in the way of Release. This cessation itself, although 
something effected, is of the nature of that kind of non- 
existence which results from the destruction of something 
existent, and as such does not pass away. — Texts such 
as ' He knows Brahman, he becomes Brahman ' (Mu. Up. 
Ill, 2, 9); 'Having known him he passes beyond death' 
(Svet. Up. 111,8), declare that Release follows immediately 
on the cognition of Brahman, and thus negative the inter- 
vention of injunctions. — Nor can it be maintained that 
Brahman is related to action in so far as constituting the 
object of the action either of knowledge or of meditation ; 
for scriptural texts deny its being an object in either of 
these senses. Compare 'Different is this from what is 
known, and from what is unknown' (Ke. Up. Ill); 'By 
whom he knows all this, whereby should he know him ? ' 
(Br*. Up. IV, 5, 15) ; ' That do thou know as Brahman, not 
that on which they meditate as being this ' (Ke. Up. IV, 4). 
Nor does this view imply that the sacred texts have no 
object at all ; for it is their object to put an end to the 
view of difference springing from avidya. Scripture does 
not objectivise Brahman in any definite form, but rather 
teaches that its true nature is to be non-object, and thereby 
puts an end to the distinction, fictitiously suggested by 
Nescience, of knowing subjects, acts of knowledge, and 
objects of knowledge. Compare the text ' You should not 
see a seer of seeing, you should not think a thinker of 
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thought,' &c. (Bri. Up. Ill, 4, 2). — Nor, again, must it be 
said that, if knowledge alone puts an end to bondage, the 
injunctions of hearing and so on are purposeless ; for their 
function is to cause the origination of the comprehension 
of the texts, in so far as they divert from all other alterna- 
tives the student who is naturally inclined to yield to dis- 
tractions. — Nor, again, can it be maintained that a cessation 
of bondage through mere knowledge is never observed to 
take place; for as bondage is something false (unreal) it 
cannot possibly persist after the rise of knowledge. For 
the same reason it is a mistake to maintain that the cessa- 
tion of bondage takes place only after the death of the 
• body. In order that the fear inspired by the imagined 
snake should come to an end, it is required only that the 
rope should be recognised as what it is, not that a snake 
should be destroyed. If the body were something real, 
its destruction would be necessary ; but being apart from 
Brahman it is unreal. He whose bondage does not come 
to an end, in him true knowledge has not arisen ; this we 
infer from the effect of such knowledge not being observed 
in him; Whether the body persist or not, he who has 
reached true knowledge is released from that very moment. 
— The general conclusion of all this is that, as Release is 
not something to be accomplished by injunctions of medi- 
tation, Brahman is not proved to be something standing in 
a supplementary relation to such injunctions ; but is rather 
proved by (non-injunctory) texts, such as ' Thou art that ' ; 
' The True, knowledge, infinite is Brahman ' ; ' This Self is 
Brahman.' 

This view (the holder of the dhyana-vidhi theory rejoins) 
is untenable; since the cessation of bondage cannot possibly 
spring from the mere comprehension of the meaning of 
texts. Even if bondage were something unreal, and there- 
fore capable of sublation by knowledge, yet being some- 
thing direct, immediate, it could not be sublated by the 
indirect comprehension of the sense of texts. When a man 
directly conscious of a snake before him is told by a com- 
petent by-stander that it is not a snake but merely a rope, 
his fear is not dispelled by a mere cognition contrary to 
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that of a snake, and due to the information received ; but 
the information brings about the cessation of his fear in 
that way that it rouses him to an activity aiming at the 
direct perception, by means of his senses, of what the thing 
before him really is. Having at first started back in fear 
of the imagined snake, he now proceeds to ascertain by 
means of ocular perception the true nature of the thing, 
and having accomplished this is freed from fear. It would 
not be correct to say that in this case words (viz. of the 
person informing) produce this perceptional knowledge; 
for words are not a sense-organ, and among the means of 
knowledge it is the sense-organs only that give rise to 
direct knowledge. Nor, again, can it be pleaded that in the 
special case of Vedic texts sentences may give rise to direct 
knowledge, owing to the fact that the person concerned 
has cleansed himself of all imperfection through the per- 
formance of actions not aiming at immediate results, and 
has been withdrawn from all outward objects by hearing, 
reflection, and meditation; for in other cases also, where 
special impediments in the way of knowledge are being 
removed, we never observe that the special means of know- 
ledge, such as the sense-organs and so on, operate outside 
their proper limited sphere.-— Nor, again, can it be main- 
tained that meditation acts as a means helpful towards the 
comprehension of texts ; for this leads to vicious reciprocal 
dependence — when the meaning of the texts has been 
comprehended it becomes the object of meditation ; and 
when meditation has taken place there arises compre- 
hension of the meaning of the texts ! — Nor can it be said 
that meditation and the comprehension of the meaning of 
texts have different objects ; for if this were so the com- 
prehension of the texts could not be a means helpful 
towards meditation: meditation on one thing does not 
give rise to eagerness with regard to another thing! — For 
meditation which consists in uninterrupted remembrance 
of a thing cognised, the cognition of the sense of texts, 
moreover, forms an indispensable prerequisite ; for know- 
ledge of Brahman — the object of meditation — cannot 
originate from any other source. — Nor can it be said that 
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that knowledge on which meditation is based is produced 
by one set of texts, while that knowledge which puts an 
end to the world is produced by such texts as 'thou art 
that,' and the like. For, we ask, has the former knowledge 
the same object as the latter, or a different one ? On the 
former alternative we are led to the same vicious reciprocal 
dependence which we noted above ; and on the latter 
alternative it cannot be shown that meditation gives rise 
to eagerness with regard to the latter kind of knowledge. 
Moreover, as meditation presupposes plurality comprising 
an object of meditation, a meditating subject and so on, it 
really cannot in any perceptible way be helpful towards 
the origination of the comprehension of the sense of texts, 
the object of which is the oneness of a Brahman free from 
all plurality : he, therefore, who maintains that Nescience 
comes to an end through the mere comprehension of the 
meaning of texts really implies that the injunctions of 
hearing, reflection, and meditation are purposeless. 

The conclusion that, since direct knowledge cannot spring 
from texts, Nescience is not terminated by the compre- 
hension of the meaning of texts, disposes at the same time 
of the hypothesis of the so-called ' Release in this life ' 
(^-ivanmukti). For what definition, we ask, can be given 
of this * Release in this life ' ? — ' Release of a soul while yet 
joined to a body ' ! — You might as well say, we reply, that 
your mother never had any children ! You have yourself 
proved by scriptural passages that 'bondage' means the 
being joined to a body, and ' release ' being free from a 
body I — Let us then define ^Ivanmukti as the cessation of 
embodiedness, in that sense that a person, while the appear- 
ance of embodiedness persists, is conscious of the unreality 
of that appearance. — But, we rejoin, if the consciousness of 
the unreality of the body puts an end to embodiedness, 
how can you say that ^ivanmukti means release of a soul 
while joined to a body ? On this explanation there remains 
no difference whatsoever between ' Release in this life ' and 
Release after death ; for the latter also can only be defined 
as cessation of the false appearance of embodiedness. — Let 
us then say that a person is '<fivanmukta ' when the appear- 
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ance of embodiedness, although sublated by true know- 
ledge, yet persists in the same way as the appearance of 
the moon being double persists (even after it has been 
recognised as false). — This too we cannot allow. As the 
sublating act of cognition on which Release depends 
extends to everything with the exception of Brahman, it 
sublates the general defect due to causal Nescience, inclusive 
of the particular erroneous appearance of embodiedness : 
the latter being sublated in this way cannot persist. In 
the case of the double moon, on the other hand, the defect 
of vision on which the erroneous appearance depends is 
not the object of the sublatiye art of cognition, i.e. the 
cognition of the oneness of the moon, and it therefore 
remains non-sublated ; hence the false appearance of a 
double moon may persist. — jMoreover, the text ' For him 
there is delay only as long as he is not freed from the 
body; then he will be released ' (KA. Up. VI, 14, 2), teaches 
that he who takes his stand on the knowledge of the Real 
requires for his Release the putting off of the body only : 
the text thus negatives ^ivanmukti. Apastamba also 
rejects the view of ^Jvanmukti, ' Abandoning the Vedas, 
this world and the next, he (the Sawmyasin) is to seek the 
Self. (Some say that) he obtains salvation when he knows 
(the Self). This opinion is contradicted by the .rastras. 
(For) if Salvation were obtained when the Self is known, 
he should not feel any pain even in this world. Hereby 
that which follows is explained' (Dh. Su. II, 9, 13-17). — 
This refutes also the view that Release is obtained through 
mere knowledge. — The conclusion to be drawn from all 
this is that Release, which consists in the cessation of all 
Plurality, cannot take place as long as a man lives. And 
we therefore adhere to our view that Bondage is to be 
terminated only by means of the injunctions of meditation, 
the result of which is direct knowledge of Brahman. Nor 
must this be objected to on the ground that Release, if 
brought about by injunctions, must therefore be something 
non-eternal ; for what is effected is not Release itself, but 
only the cessation of what impedes it. Moreover, the 
injunction does not directly produce the cessation of 
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Bondage, but only through the mediation of the direct 
cognition of Brahman as consisting of pure knowledge, and 
not connected with a world. It is this knowledge only 
which the injunction' produces. — But how can an injunction 
cause the origination of knowledge? — How, we ask in 
return, can, on your view, works not aiming at some imme- 
diate result cause the origination of knowledge ? — You will 
perhaps reply ' by means of purifying the mind ' (manas) ; 
but this reply may be given by me also. — But (the objector 
resumes) there is a difference. On my view Scripture pro- 
duces knowledge in the mind purified by works ; while on 
your view we must assume that in the purified mind the 
means of knowledge are produced by injunction. — The 
mind itself, we reply, purified by knowledge, constitutes this 
means. — How do you know this ? our opponent questions. 
— How, we ask in return, do you know that the mind is 
purified by works, and that, in the mind so purified of a 
person withdrawn from all other objects by hearing, re- 
flection and meditation, Scripture produces that knowledge 
which destroys bondage? — Through certain texts such as 
the following : ' They seek to know him by sacrifice, by 
gifts, by penance, by fasting' (Bri. Up. IV, 4, 22) ; ' He is 
to be heard, to be reflected on, to be meditated on ' (Bri. 
Up. II, 4, 5) ; ' He knows Brahman, he becomes Brahman' 
(Mu. Up. Ill, a, 9). — Well, we reply, in the same way our 
view — viz. that through the injunction of meditation the 
mind is cleared, and that a clear mind gives rise to direct 
knowledge of Brahman— is confirmed by scriptural texts 
such as 'He is to be heard, to be reflected on, to be 
meditated on ' (Bri. Up. II, 4, 5) ; ' He who knows Brahman 
reaches the highest ' (Taitt. Up. II, 1,1); ' He is not appre- 
hended by the eye nor by speech' (Mu. Up. Ill, 1, 8) ; 
'But by a pure mind' (?)•; 'He is apprehended by the 
heart, by wisdom, by the mind' (Ka. Up. II, 6, 9). Nor 
can it be said that the text ' not that which they meditate 
upon as this ' (Ke. Up. IV) negatives meditation ; it does 
not forbid meditation on Brahman, but merely declares 
that Brahman is different from the world. The mantra is 
to be explained as follows : ' What men meditate upon as. 
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this world, that is not Brahman ; know Brahman to be that 
which is not uttered by speech, but through which speech 
is uttered.' On a different explanation the clause ' know 
that to be Brahman ' would be irrational, and the injunc- 
tions of meditation on the Self would be meaningless. — 
The outcome of all this is that unreal Bondage which 
appears in the form of a plurality of knowing subjects, 
objects of knowledge, &c, is put an end to by the injunc- 
tions of meditation, the fruit of which is direct intuitive 
knowledge of Brahman. 

Nor can we approve of the doctrine held by some that 
there is no contradiction between difference and non- 
difference ; for difference and non-difference cannot co-exist 
in one thing, any more than coldness and heat, or light 
and darkness. — Let us first hear in detail what the holder 
of this so-called bhedabheda view has to say. The 
whole universe of things must be ordered in agreement 
with our cognitions. Now we are conscious of all things 
as different and non-different at the same time : they are 
non-different in their causal and generic aspects, and 
different in so far as viewed as effects and individuals. 
There indeed is a contradiction between light and darkness 
and so on ; for these cannot possibly exist together, and 
they are actually met with in different abodes. Such 
contradictoriness is not, on the other hand, observed in the 
case of cause and effect, and genus and individual ; on the 
contrary we here distinctly apprehend one thing as having 
two aspects — ' this jar is clay,' ' this cow is short-horned.' 
The fact is that experience does not show us anything that 
has one aspect only. Nor can it be said that in these cases 
there is absence of contradiction because as fire consumes 
grass so non-difference absorbs difference; for the same 
thing which exists as clay, or gold, or cow, or horse, &c, 
at the same time exists as jar or diadem, or short-horned 
cow or mare. There is no command of the Lord to the 
effect that one aspect only should belong to each thing, 
non-difference to what is non-different, and difference to 
what is different. — But one aspect only belongs to each 
thing, because it is thus that things are perceived I — On 
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the contrary, we reply, things have twofold aspects, just 
because it is thus that they are perceived. No man, how- 
ever wide he may open his eyes, is able to distinguish in 
an object — e. g. a jar or a cow — placed before him which 
part is the clay and which the jar, or which part is the 
generic character of the cow and which the individual cow. 
On the contrary, his thought finds its true expression in the 
following judgments : ' this jar is clay ' ; • this cow is short- 
horned.' Nor can it be maintained that he makes a dis- 
tinction between the cause and genus as objects of the idea 
of persistence, and the effect and individual as objects of 
the idea of discontinuance (difference) ; for as a matter of 
fact there is no perception of these two elements in separa- 
tion. A man may look ever so close at a thing placed 
before him, he will not be able to perceive a difference of 
aspect and to point out 'this is the persisting, general, 
element in the thing, and that the non-persistent, individual, 
element.' Just as an effect and an individual give rise to 
the idea of one thing, so the effect plus cause, and the 
individual plus generic character, also give rise to the idea 
of one thing only. This very circumstance makes it 
possible for us to recognise each individual thing, placed as 
it is among a multitude of things differing in place, time, 
and character. — Each thing thus being cognised as en- 
dowed with a twofold aspect, the theory of cause and 
effect, and generic character and individual, being absolutely 
different, is clearly refuted by perception. 

But, an objection is raised, if on account of grammatical 
co-ordination and the resulting idea of oneness, the judgment 
'this pot is clay' is taken to express the relation of 
difference plus non-difference, we shall have analogously 
to infer from judgments such as ' I am a man,' ' I am 
a divine being ' that the Self and the body also stand in 
the bhedabheda-relation ; the theory of the co-existence of 
difference and non-difference will thus act like a fire which 
a man has lit on his hearth, and which in the end consumes 
the entire house ! — This, we reply, is the baseless idea of 
a person who has not duly considered the true nature of 
co-ordination as establishing the bhedabheda-relation. The 
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correct principle is that all reality is determined by states 
of consciousness not sublated by valid means of proof. 
The imagination, however, of the identity of the Self and 
the body is sublated by all the means of proof which apply 
to the Self : it is in fact no more valid than the imagination 
of the snake in the rope, and does not therefore prove the 
non-difference of the two. The co-ordination, on the other 
hand, which is expressed in the judgment ' the cow is 
short-horned ' is never observed to be refuted in any way, 
and hence establishes the bhedabheda-relation. 

For the same reasons the individual soul (flva) is not 
absolutely different from Brahman, but stands to it in the 
bhedabheda-relation in so far as it is a part (a.msa) of 
Brahman. Its non-difference from Brahman is essential 
(svabhavika) ; its difference is due to limiting adjuncts 
(aupadhika). This we know, in the first place, from those 
scriptural texts which declare non-difference — such as 
' Thou art that ' (Kk. Up. VI) ; * There is no other seer but 
he ' (Br*. Up. Ill, 7, 23) ; ' This Self is Brahman ' (Br*. Up. 
II, 5, 19) ; and the passage from the Brahmasukta in the 
Sawhitopanishad of the Atharya«as which, after having 
said that Brahman is Heaven and Earth, continues, * The 
fishermen are Brahman, the slaves are Brahman, Brahman 
are these gamblers ; man and woman are born from 
Brahman ; women are Brahman and so are men.' And, in 
the second place, from those texts which declare difference : 
'He who, one, eternal, intelligent, fulfils the desires of 
many non-eternal intelligent beings' (Ka. Up. II, 5, 13); 
'There are two unborn, one knowing, the other not- 
knowing; one strong, the other weak' (Svet. Up. I, 9); 
' Being the cause of their connexion with him, through the 
qualities of action and the qualities of the Self, he is seen 
as another ' (Svet. Up. V, 1 2) j ' The Lord of nature and the 
souls, the ruler of the qualities, the cause of the bondage, 
the existence and the release of the sawsara ' (5vet. Up. 
VI, 16) ; 'He is the cause, the lord of the lords of the 
organs ' (5vet. Up. VI, 9) ; * One of the two eats the sweet 
fruit, without eating the other looks on ' (Svet Up. IV, 6) ; 
'He who dwelling in the Self (Br*. Up. Ill, 7» «) ; 
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' Embraced by the intelligent Self he knows nothing that is 
without, nothing that is within' (Br*. Up. IV, 3, 21); 
' Mounted by the intelligent Self he goes groaning ' (Br*". 
Up. IV, 3, 35); ' Having known him he passes beyond death' 
(.Svet. Up. Ill, 8). — On the ground of these two sets of 
passages the individual and the highest Self must needs be 
assumed to stand in the bhedabheda-relation. And texts 
such as ' He knows Brahman, he becomes Brahman ' (Mu. 
Up. Ill, 2, 9), which teach that in the state of Release the 
individual soul enters into Brahman itself ; and again texts 
such as 'But when the Self has become all for him, 
whereby should he see another ' (Br*. Up. II, 4, 13), which 
forbid us to view, in the state of Release, the Lord as 
something different (from the individual soul), show that 
non-difference is essential (while difference is merely 
aupadhika). 

But, an objection is raised, the text 'He reaches all 
desires together in the wise Brahman,' in using the word 
'together' shows that even in the state of Release the 
soul is different from Brahman, and the same view is 
expressed in two of the Sutras, viz. IV, 4, 17 ; 21. — This 
is not so, we reply ; for the text, ' There is no other seer 
but he' (Br*. Up. Ill, 7, 23), and many similar texts 
distinctly negative all plurality in the Self. The Taittirlya- 
text quoted by you means that man reaches Brahman with 
all desires, i.e. Brahman comprising within itself all objects 
of desire ; if it were understood differently, it would follow 
that Brahman holds a subordinate position only. And if 
the Sfltra IV, 4, 17 meant that the released soul is separate 
from Brahman it would follow that it is deficient in lordly 
power ; and if this were so the Sfltra would be in conflict 
with other Sutras such as IV, 4, 1. — For these reasons, 
non-difference is the essential condition ; while the distinc- 
tion of the souls from Brahman and from each other is due 
to their limiting adjuncts, i.e. the internal organ, the sense- 
organs, and the body. Brahman indeed is without parts 
and omnipresent; but through its adjuncts it becomes 
capable of division just as ether is divided by jars and the 
like. Nor must it be said that this leads to a reprehensible 
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mutual dependence — Brahman in so far as divided entering 
into conjunction with its adjuncts, and again the division 
in Brahman being caused by its conjunction with its 
adjuncts; for these adjuncts and Brahman's connexion 
with them are due to action (karman), and the stream of 
action is without a beginning. The limiting adjuncts to 
which a soul is joined spring from the soul as connected 
with previous works, and work again springs from the soul 
as joined to its adjuncts : and as this connexion with works 
and adjuncts is without a beginning in time, no fault can 
be found with our theory. — The non-difference of the souls 
from each other and Brahman is thus essential, while their 
difference is due to the Upadhis. These Upadhis, on the 
other hand, are at the same time essentially non-distinct 
and essentially distinct from each other and Brahman; 
for there are no other Upadhis (to account for their dis- 
tinction if non-essential), and if we admitted such,' we 
should again have to assume further Upadhis, and so on 
in infinitum. We therefore hold that the Upadhis are pro- 
duced, in accordance with the actions of the individual souls, 
as essentially non-different and different from Brahman. 

To this bhedabheda view the Purvapakshin now objects 
on the following grounds: — The whole aggregate of 
Vedanta-texts aims at enjoining meditation on a non- 
dual Brahman whose essence is reality, intelligence, and 
bliss, and thus sets forth the view of non-difference ; while 
on the other hand the karma-section of the Veda, and like- 
wise perception and the other means of knowledge, intimate 
the view of the difference of things. Now, as difference 
and non-difference are contradictory, and as the view of 
difference may be accounted for as resting on beginningless 
Nescience, we conclude that universal non-difference is 
what is real. — The tenet that difference and non-difference 
are not contradictory because both are proved by our con- 
sciousness, cannot be upheld. If one thing has different 
characteristics from another there is distinction (bheda) 
of the two; the contrary condition of things constitutes 
non-distinction (abheda) ; who in his senses then would 
maintain that these two — suchness and non-suchness — can 
[48] o 
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be found together? You have maintained that non- 
difference belongs to a thing viewed as cause and genus, 
and difference to the same viewed as effect and individual ; 
and that, owing to this twofold aspect of things, non- 
difference and difference are not irreconcileable. But that 
this view also is untenable, a presentation of the question 
in definite alternatives will show. Do you mean to say- 
that the difference lies in one aspect of the thing and the 
non-difference in the other? or that difference and non- 
difference belong to the thing possessing two aspects ? — 
On the former alternative the difference belongs to the 
individual and the non-difference to the genus ; and this 
implies that there is no one thing with a double aspect. 
And should you say that the genus and individual together 
constitute one thing only, you abandon the view that it is 
difference of aspect which takes away the contradictoriness 
of difference and non-difference. We have moreover re- 
marked already that difference in characteristics and its 
opposite are absolutely contradictory. — On the second 
alternative we have two aspects of different kind and an 
unknown thing supposed to be the substrate of those 
aspects ; but this assumption of a triad of entities proves 
only their mutual difference of character, not their non- 
difference. Should you say that the non-contradictoriness 
of two aspects constitutes simultaneous difference and non- 
difference in the thing which is their substrate, we ask in 
return — How can two aspects which have a thing for their 
substrate, and thus are different from the thing, introduce 
into that thing a combination of two contradictory attri- 
butes (viz. difference and non-difference)? And much 
less even are they able to do so if they are viewed as 
non-different from the thing which is their substrate. If, 
moreover, the two aspects on the one hand, and the 
thing in which they inhere on the other, be admitted to 
be distinct entities, there will be required a further factor 
to bring about their difference and non-difference, and we 
shall thus be led into a regressus in infinitum. — Nor is it 
a fact that the idea of a thing inclusive of its generic 
character bears the character of unity, in the same way as 
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the admittedly uniform idea of an individual ; for wherever 
a state of consciousness expresses itself in the form ' this is 
such and such ' it implies the distinction of an attribute or 
mode, and that to which the attribute or mode belongs. 
In the case under discussion the genus constitutes the 
mode, and the individual that to which the mode belongs : 
the idea does not therefore possess the character of unity. 

For these very reasons the individual soul cannot stand 
to Brahman in the bhedabheda- relation. And as the view 
of non-difference is founded on Scripture, we assume that 
the view of difference rests on beginningless Nescience. — 
But on this view want of knowledge and all the imperfec- 
tions springing therefrom, such as birth, death, &c, would 
cling to Brahman itself, and this would contradict scriptural 
texts such as ' He who is all-knowing ' (Mu. Up. I, 1, 9) ; 
♦ That Self free from all evil' {Kk. Up. VIII, 1, 5). Not 
so, we reply. For all those imperfections we consider to 
be unreal. On your view on the other hand, which admits 
nothing but Brahman and its limiting adjuncts, all the 
imperfections which spring from contact with those 
adjuncts must really belong to Brahman. For as Brahman 
is without parts, indivisible, the upadhis cannot divide or 
split it so as to connect themselves with a part only ; but 
necessarily connect themselves with Brahman itself and 
produce their effects on it — Here the following explanation 
may possibly be attempted. Brahman determined by an 
upadhi constitutes the individual soul. This soul is of 
atomic size since what determines it, viz. the internal organ, 
is itself of atomic size ; and the limitation itself is without 
beginning. All the imperfections therefore connect them- 
selves only with that special place that is determined by 
the upadhi, and do not affect the highest Brahman which* 
is not limited by the upadhi. — In reply to this we ask — 
Do you mean to say that what constitutes the atomic 
individual soul is a part of Brahman which is limited and 
cut off by the limiting adjunct ; or some particular part of 
Brahman which, without being thereby divided off, is con- 
nected with an atomic upadhi ; or Brahman in its totality 
as connected with an upadhi; or some other intelligent 
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being connected with an upadhi, or finally the upadhi 
itself? — The first alternative is not possible, because 
Brahman cannot be divided ; it would moreover imply 
that the individual soul has a beginning, for division means 
the making of one thing into two. — On the second alter- 
native it would follow that, as a part of Brahman would be 
connected with the upadhi, all the imperfections due to the 
upadhis would adhere to that part. And further, if the 
upadhi would not possess the power of attracting to itself 
the particular part of Brahman with which it is connected, 
it would follow that when the upadhi moves the part with 
which it is connected would constantly change; in other 
words, bondage and release would take place at every 
moment. If, on the contrary, the upadhi possessed the 
power of attraction, the whole Brahman — as not being 
capable of division — would be attracted and move with the 
upadhi. And should it be said that what is all-pervading 
and without parts cannot be attracted and move, well then 
the upadhi only moves, and we are again met by the 
difficulties stated above. Moreover, if all the upadhis 
were connected with the parts of Brahman viewed as one 
and undivided, all individual souls, being nothing but parts 
of Brahman, would be considered as non-distinct. And 
should it be said that they are not thus cognised as one 
because they are constituted by different parts of Brahman, 
it would follow that as soon as the upadhi of one individual 
soul is moving, the identity of that soul would be lost (for 
it would, in successive moments, be constituted by different 
parts of Brahman). — On the third alternative (the whole 
of) Brahman itself being connected with the upadhi enters 
into the condition of individual soul, and there remains no 
«non-conditioned Brahman. And, moreover, the soul in all 
bodies will then be one only. — On the fourth alternative 
the individual soul is something altogether different from 
Brahman, and the difference of the soul from Brahman 
thus ceases to depend on the upadhis of Brahman. — And 
the fifth alternative means the embracing of the view of 
the ATarvaka (who makes no distinction between soul and 
matter). — The conclusion from all this is that on the 
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strength of the texts declaring non-difference we must 
admit that all difference is based on Nescience only. 
Hence, Scripture being an authoritative instrument of 
knowledge in so far only as it has for its end action and 
the cessation of action, the Vedanta-texts must be allowed 
to be a valid means of knowledge with regard to Brahman's 
nature, in so far as they stand in a supplementary relation 
to the injunctions of meditation. 

This view is finally combated by the Mtmamsaka. Even 
if, he says, we allow the Vedanta-texts to have a purport in so 
far as they are supplementary to injunctions of meditation, 
they cannot be viewed as valid means of knowledge with 
regard to Brahman. Do the texts referring to Brahman, 
we ask, occupy the position of valid means of knowledge 
in so far as they form a syntactic whole with the injunctions 
of meditation, or as independent sentences ? In the former 
case the purport of the syntactic whole is simply to enjoin 
meditation, and it cannot therefore aim at giving instruction 
about Brahman. If, on the other hand, the texts about 
Brahman are separate independent sentences, they cannot 
have the purport of prompting to action and are therefore 
devoid of instructive power. Nor must it be said that 
meditation is a kind of continued remembrance, and as such 
requires to be defined by the object remembered ; and that 
the demand of the injunction of meditation for something 
to be remembered is satisfied by texts such as ' All this is 
that Self,' 'the True, knowledge, infinite is Brahman,' &c, 
which set forth the nature and attributes of Brahman and — 
forming a syntactic whole with the injunctions — are a valid 
means of knowledge with regard to the existence of the 
matter they convey. For the fact is that the demand on 
the part of an injunction of meditation for an object to be 
remembered may be satisfied even by something unreal (not 
true), as in the case of injunctions such as ' Let him meditate 
upon mind as Brahman '(.O. Up. Ill, 1 8, 1): the real existence 
of the object of meditation is therefore not demanded. — The 
final conclusion arrived at in this purvapaksha is therefore as 
follows. As the Vedanta-texts do not aim at prompting to 
action or the cessation of action ; as, even on the supposition 
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of their being supplementary to injunctions of meditation, 
the only thing they effect is to set forth the nature of the 
object of meditation ; and as, even if they are viewed as 
independent sentences, they accomplish the end of man 
(i.e. please, gratify) by knowledge merely — being thus 
comparable to tales with which we soothe children or sick 
persons ; it does not lie within their province to establish 
the reality of an accomplished thing, and hence Scripture 
cannot be viewed as a valid means for the cognition of 
Brahman. 

To this prima facie view the Sutrakara replies, * But this 
on account of connexion.' ' Connexion ' is here to be taken 
in an eminent sense, as ' connexion with the end of man.' 
That Brahman, which is measureless bliss and therefore 
constitutes the highest end of man, is connected with the 
texts as the topic set forth by them, proves Scripture to be 
a valid means for the cognition of Brahman. To maintain 
that the whole body of Vedanta-texts — which teach us that 
Brahman is the highest object to be attained, since it con- 
sists of supreme bliss free of all blemish whatsoever — is 
devoid of all use and purpose merely because it does not 
aim at action or the cessation of action ; is no better than 
to say that a youth of royal descent is of no use because he 
does not belong to a community of low wretches living on 
the flesh of dogs I 

The relation of the different texts is as follows. There 
are individual souls of numberless kinds — gods, Asuras, 
Gandharvas, Siddhas, Vidyadharas, Kinnaras, Kiwpurushas, 
Yakshas, Rakshasas, Pisa£as, men, beasts, birds, creeping 
animals, trees, bushes, creepers, grasses and so on — dis- 
tinguished as male, female, or sexless, and having different 
sources of nourishment and support and different objects of 
enjoyment. Now all these souls are deficient in insight 
into the true nature of the highest reality, their under- 
standings being obscured by Nescience operating in the 
form of beginningless karman ; and hence those texts only 
are fully useful to them which teach that there exists 
a highest Brahman — which the souls in the state of release 
may cognise as non-different from themselves, and which 
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then, through its own essential nature, qualities, power and 
energies, imparts to those souls bliss infinite and unsur- 
passable. When now the question arises — as it must arise — , 
as to how this Brahman is to be attained, there step in 
certain other Vedanta-texts — such as 'He who knows 
Brahman reaches the highest ' (Br*. Up. II, 1, 1), and ' Let 
a man meditate on the Self as his world ' (Br*. Up. 1, 4, 15) 
— and, by means of terms denoting ' knowing ' and so on, 
enjoin meditation as the means of attaining Brahman. 
(We may illustrate this relation existing between the texts 
setting forth the nature of Brahman and those enjoining 
meditation by two comparisons.) The case is like that of 
a man who has been told • There is a treasure hidden in 
your house.' He learns through this sentence the existence 
of the treasure, is satisfied, and then takes active steps to 
find it and make it his own. — Or take the case of a young 
prince who, intent on some boyish play, leaves his father's 
palace and, losing his way, does not return. The king 
thinks his son is lost ; the boy himself is received by some 
good Brahman who brings him up and teaches him without 
knowing who the boy's father is. When the boy has reached 
his sixteenth year and is accomplished in every way, some 
fully trustworthy person tells him, ' Your father is the ruler 
of all these lands, famous for the possession of all noble 
qualities, wisdom, generosity, kindness, courage, valour and 
so on, and he stays in his capital, longing to see you, his 
lost child. Hearing that his father is alive and a man so 
high and noble, the boy's heart is filled with supreme joy ; 
and the king also, understanding that his son is alive, in 
good health, handsome and well instructed, considers him- 
self to have attained all a man can wish for. He then takes 
steps to recover his son, and finally the two are reunited. 

The assertion again that a statement referring to some 
accomplished thing gratifies men merely by imparting a 
knowledge of the thing, without being a means of knowledge 
with regard to its real existence — so that it would be com- 
parable to the tales we tell to children and sick people—, 
can in no way be upheld. When it is ascertained that 
a thing has no real existence, the mere knowledge or idea 
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of the thing does not gratify. The pleasure which stories 
give to children and sick people is due to the fact that they 
erroneously believe them to be true ; if they were to find 
out that the matter present to their thought is untrue their 
pleasure would come to an end that very moment. And 
thus in the case of the texts of the Upanishads also. If we 
thought that these texts do not mean to intimate the real 
existence of Brahman, the mere idea of Brahman to which 
they give rise would not satisfy us in any way. 

The conclusion therefore is that texts such as * That from 
whence these beings are born ' &c. do convey valid instruc- 
tion as to the existence of Brahman, i. e. that being which is 
the sole cause of the world, is free from all shadow of im- 
perfection, comprises within itself all auspicious qualities, such 
as omniscience and so on, and is of the nature of supreme 
bliss. — Here terminates the adhikaraxa of ' connexion.' 

5. On account of seeing (i. e. thinking) that which 
is not founded on Scripture (i. e. the Pradhana) is 
not (what is taught by the texts referring to the 
origination of the world). 

We have maintained that what is taught by the texts 
relative to the origination of the world is Brahman, om- 
niscient, and so on. The present Sfltra and the following 
Sutras now add that those texts can in no way refer to the 
Pradhana and similar entities which rest on Inference 
only. 

We read in the JTAandogya, ' Being only was this in the 
beginning, one only, without a second. — It thought, may 
I be many, may I grow forth. — It sent forth fire' (VI, a, 
1 ff.) — Here a doubt arises whether the cause of the world 
denoted by the term 'Being' is the Pradhana, assumed by 
others, which rests on Inference, or Brahman as defined 
by us. 

The Pflrvapakshin maintains that the Pradhana is meant 
For he says, the .Oandogya text quoted expresses the 
causal state of what is denoted by the word ' this,' viz. the 
aggregate of things comprising manifold effects, such as 
ether. &c., consisting of the three elements of Goodness, 
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Passion and Darkness, and forming the sphere of fruition of 
intelligent beings. By the ' effected ' state we understand 
the assuming, on the part of the causal substance, of 
a different condition; whatever therefore constitutes the 
essential nature of a thing in its effected state the same 
constitutes its essential nature in the causal state also. 
Now the effect, in our case, is made up of the three elements 
Goodness, Passion and Darkness ; hence the cause is the 
Pradhana which consists in an equipoise of those three 
elements. And as in this Pradhana all distinctions are 
merged, so that it is pure Being, the ATAandogya text refers 
to it as ' Being, one only, without a second.' This estab- 
lishes the non -difference of effect and cause, and in this 
way the promise that through the knowledge of one thing 
all things are to be known admits of being fulfilled. Other- 
wise, moreover, there would be no analogy between the 
instance of the lump of clay and the things made of it, and 
the matter to be illustrated thereby. The texts speaking 
of the origination of the world therefore intimate the 
Pradhana taught by the great Sage Kapila. And as the 
ATAandogya passage has, owing to the presence of an initial 
statement (pra%»a) and a proving instance, the form of an 
inference, the term * Being ' means just that which rests on 
inference, viz. the Pradhana. . 

This prima facie view is set aside by the words of the 
Sutra. That which does not rest on Scripture, i.e. the 
Pradhana, which rests on Inference only, is not what is 
intimated by the texts referring to the origination of the 
world ; for the text exhibits the root ' Iksh ' — which means 
'to think' — as denoting a special activity on the part of 
what is termed ' Being.' ' It thought, may I be many, may 
I grow forth.' ' Thinking ' cannot possibly belong to the 
non-sentient Pradhana: the term 'Being' can therefore 
denote only the all-knowing highest Person who is capable 
of thought. In agreement with this we find that, in all 
sections which refer to creation, the act of creation is stated 
to be preceded by thought. ' He thought, shall I send 
forth worlds. He sent forth these worlds ' (Ait. Ar. II, 4, 
!,»);« He thought he sent forth Prfiwa' (Pr. Up. VI, 3) ; 
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and others. — But it is a rule that as a cause we must 
assume only what corresponds to the effect I — Just so ; 
and what corresponds to the total aggregate of effects is 
the highest Person, all-knowing, all-powerful, whose pur- 
poses realise themselves, who has minds and matter in their 
subtle state for his body. Compare the texts ' His high 
power is revealed as manifold, as inherent, acting as force 
and knowledge' (Svet. Up. VI, 8) ; ' He who is all-knowing, 
all-perceiving ' (Mu. Up. I, i, 9); ' He of whom the 
Unevolved is the body, of whom the Imperishable is the 
body, of whom Death is the body, he is the inner Self of all 
things' (Subal.Up.VII). — This point (viz. as to the body of 
the highest Person) will be established under Su. II, 1, 4. 
The present Sutra declares that the texts treating of 
creation cannot refer to the Pradhana; the Sutra just 
mentioned will dispose of objections. Nor is the Purva- 
pakshin right in maintaining that the KAkndogya. passage 
is of the nature of an Inference; for it does not state 
a reason (hetu — which is the essential thing in an Inference). 
The illustrative instance (of the lump of clay) is introduced 
merely in order to convince him who considers it impossible 
that all things should be known through one thing — as 
maintained in the passage ' through which that is heard 
which was not heard,' &c, — that this is possible after all. 
And the mention made in the text of 'seeing' clearly 
shows that there is absolutely no intention of setting forth 
an Inference. 

Let us assume, then, the Purvapakshin resumes, that the 
' seeing ' of the text denotes not ' seeing ' in its primary, 
direct sense — such as belongs to intelligent beings only; 
but ' seeing ' in a secondary, figurative sense which there is 
ascribed to the Pradhana in the same way as in passages 
immediately following it is ascribed to fire and water — 
•the fire saw'; 'the water saw' (Kh. Up. VI, a, 3). The 
transference, to non-existent things, of attributes properly 
belonging to sentient beings is quite common ; as when 
we say * the rice-fields look out for rain ' ; ' the rain 
delighted the seeds.' — This view is set aside by the next 
Sutra. 
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6. If it be said that (the word ' seeing ') has a 
secondary (figurative) meaning ; we deny this, on 
account of the word 'Self (being applied to the 
cause of the world). 

The contention that, because, in passages standing close 
by, the word 'seeing' is used in a secondary sense, the 
' seeing ' predicated of the Sat (' Being ') is also to be taken 
in a secondary sense, viz. as denoting (not real thought 
but) a certain condition previous to creation, cannot be 
upheld ; for in other texts met with in the same section 
(viz. « All this has that for its Self; that is the True, that 
is the Self," Kh. Up. VI, 8, 7), that which first had been 
spoken of as Sat is called the 'Self.' The designation 
' Self ' which in this passage is applied to the Sat in 
its relation to the entire world, sentient or non-sentient, is 
in no way appropriate to the Pradhana. We therefore 
conclude that, as the highest Self is the Self of fire, water, 
and earth also, the words fire, &c. (in the passages stating 
that fire, &c. thought) denote the highest Self only. This 
conclusion agrees with the text ' Let me enter into these 
three beings with this living Self, and evolve names and 
forms,' for this text implies that fire, water, &c. possess sub- 
stantial being and definite names only through the highest 
Self having entered into them. The thought ascribed in 
the text to fire, water, &c. hence is thought in the proper 
sense, and the hypothesis that, owing to its connexion with 
these latter texts, the thought predicated of ' Being ' (' it 
thought,' &c.) should be thought in a figurative sense only 
thus lapses altogether. 

The next following Sutra confirms the same view. 

7. Because release is taught of him who takes his 
stand on it. 

.Svetaketu, who is desirous of final release, is at first — 
by means of the clause 'Thou art that' — instructed 
to meditate on himself as having his Self in that 
which truly is ; and thereupon the passage ' for him there is 
delay ' only as long as ' I shall not be released, then I shall 
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be united ' teaches that for a man taking his stand upon 
that teaching there will be Release, i.e. union with 
Brahman — which is delayed only until this mortal body 
falls away. If, on the other hand, the text would teach 
that the non-intelligent Pradhana is the general cause, it 
Could not possibly teach that meditation on this Pradhana 
being a man's Self is the means towards his Release. 
A man taking his stand on such meditation rather would 
on death be united with a non-sentient principle, according 
to the scriptural saying, 'According as his thought is in 
this world, so will he be when he has departed this life ' 
(Kh. Up. Ill, 14, 1). And Scripture, which is more loving 
than even a thousand parents, cannot possibly teach such 
union with the Non-sentient, which is acknowledged to be 
the cause of all the assaults of suffering in its threefold 
form. Moreover, those who hold the theory of the Pra- 
dhana being the cause of the world do not themselves 
maintain that he who takes his stand upon the Pradhana 
attains final release. 

The Pradhana is not the cause of the world for the 
following reason also: 

8. And because there is no statement of its having 
to be set aside. 

If the word ' Sat ' denoted the Pradhana as the cause of 
the world, we should expect the text to teach that the idea 
of having his Self in that ' Sat ' should be set aside by 
Svetaketu as desirous of Release ; for that idea would be 
contrary to Release. So far from teaching this, the text, 
however, directly inculcates that notion in the words ' Thou 
art that.' — The next Sutra adds a further reason. 

9. And on account of the contradiction of the 
initial statement. 

The Pradhana's being the cause of the world would imply 
a contradiction of the initial statement, viz. that through the 
knowledge of one thing all things are to be known. Now, 
on the principle of the non-difference of cause and effect, 
this initial statement can only be fulfilled in that way that 
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through the knowledge of the * Sat,' which is the cause, there 
is known the entire world, whether sentient or non-sentient, 
which constitutes the effect But if the Pradhana were the 
cause, the aggregate of sentient beings could not be known 
through it — for sentient beings are not the effect of a non- 
sentient principle, and there would thus arise a contradic- 
tion. — The next Sutra supplies a further reason. 

10. On account of (the individual soul) going to 
the Self. 

With reference to the ' Sat ' the text says, ' Learn from 
me the true nature of sleep. When a man sleeps here, he 
becomes united with the Sat, he is gone to his own (Self). 
Therefore they say he sleeps (svapiti), because he is gone 
to his own (sva-apita) ' {Kh. Up. VI, 8, 1). This text desig- 
nates the soul in the state of deep sleep as having entered 
into, or being merged or reabsorbed in, the Self. By 
reabsorption we understand something being merged in 
its cause. Now the non-intelligent Pradhana cannot be 
the cause of the intelligent soul ; hence the soul's going to 
its Self can only mean its going to the, i.e. the universal, 
Self. The term * individual soul' (^iva) denotes Brahman 
in so far as having an intelligent substance for its body, 
Brahman itself constituting the Self; as we learn from the 
text referring to the distinction of names and forms. This 
Brahman, thus called ^iva, is in the state of deep sleep, no 
less than in that of a general pralaya, free from the invest- 
ment of names and forms, and is then designated as mere 
' Being ' (sat) ; as the text says, ' he is then united with the 
Sat.' As the soul is in the state of deep sleep free" from 
the investment of name and form, and invested by the 
intelligent Self only, another text says with reference to 
the same state, * Embraced by the intelligent Self he knows 
nothing that is without, nothing that is within ' (Br*. Up. IV, 
3, 21). Up to the time of final release there arise in the 
soul invested by name and form the cognitions of objects 
different from itself. During deep sleep the souls divest 
themselves of names and forms, and are embraced by the 
' Sat' only ; but in the waking state they again invest them- 
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selves with names and forms, and thus bear corresponding 
distinctive names and forms. This, other scriptural texts 
also distinctly declare, ' When a man lying in deep sleep 
sees no dream whatever, he becomes one with that pra«a 
alone; — from that Self the prawas proceed, each towards 
its place* (Ka. Up. Ill, 3); 'Whatever these creatures are 
here, whether a lion or a wolf or a boar or a gnat or a 
mosquito, that they become again ' (KA. Up. VI, 9, 3). — 
Hence the term ' Sat ' denotes the highest Brahman, the 
all-knowing highest Lord, the highest Person. Thus the 
VWttikara also says, 'Then he becomes united with the 
Sat — this is proved by (all creatures) entering into it and 
coming back out of it' And Scripture also says, ' Embraced 
by the intelligent Self.' — The next Sutra gives an additional 
reason. 

1 1 . On account of the uniformity of view. 

' In the beginning the Self was all this ; there was nothing 
else whatsoever thinking. He thought, shall I send forth 
worlds? He sent forth these worlds ' (Ait. Ar. II, 4, 1, 1) ; 
* From that Self sprang ether, from ether air, from air fire, 
from fire water, from water earth' (Taitt. Up. II, 1); ' From 
this great Being were breathed forth the Rig-veda.,' &c — 
These and similar texts referring to the creation have all 
the same purport : they all teach us that the Supreme Lord 
is the cause of the world. We therefore conclude that in 
the KA. passage also the Sat, which is said to be the cause 
of the world, is the Supreme Lord. 

12. And because it is directly stated in Scripture, 

The text of the same Upanishad directly declares that the 
being denoted by the word ' Sat ' evolves, as the universal 
Self, names and forms ; is all-knowing, all-powerful, all-, 
embracing ; is free from all evil, &c. ; realises all its wishes 
and purposes. ' Let me, entering those beings with this 
living Self, evolve names and forms ' (KA. Up. VI, 3, a) ; 
' All these creatures have their root in the Sat, they dwell 
in the Sat, they rest in the Sat' (VI, 8, 4) ; 'AH this has 
that for its Self; it is the True, it is the Self (VI, 8, 7) ; 
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4 Whatever there is of him here in the world, and whatever 
is not, all that is contained within it' (VIII, 1, 3); 'In it 
all desires are contained. It is the Self free from sin, 
free from old age, from death and grief, from hunger and 
thirst, whose wishes come true, whose purposes come true * 
(VIII, 1, 5). — And analogously other scriptural texts, 'Of 
him there is no master in the world, no ruler ; not even a 
sign of him. He is the cause, the lord of the lords of the 
organs, and there is of him neither parent nor lord ' (.Svet. 
Up. VI, 9). • The wise one who, having created all forms 
and having given them names, is calling them by those 
names' (Taitt. Ar. Ill, 12,7); 'He who entered within is 
the ruler of all beings, the Self of all ' (Taitt. Ar. Ill, 24) ; 
' The Self of all, the refuge, the ruler of all, the Lord of 
the souls ' (Mahanar. Up. XI) ; ' Whatsoever is seen or 
heard in this world, inside or outside, pervading that all 
Narayawa abides' (Mahanar. Up. XI); 'He is the inner 
Self of all beings, free from all evil, the divine, the only 
god Narayawa.' — 'These and other texts which declare the 
world to have sprung from the highest Lord, can in no 
way be taken as establishing the Pradhana. Hence it 
remains a settled conclusion that the highest Person, 
Narayawa, free from all shadow of imperfection, &c, is the 
single cause of the whole Universe, and is that Brahman 
which these Sfltras point out as the object of enquiry. 

For the same reasons the theory of a Brahman, which 
is nothing but non-differenced intelligence, must also be 
considered as refuted by the Sutrakara, with the help of 
the scriptural texts quoted ; for those texts prove that the 
Brahman, which forms the object of enquiry, possesses 
attributes such as thinking, and so on, in their real literal 
sense. On the theory, on the other hand, of a Brahman 
that is nothing but distinctionless intelligence even the 
witnessing function of consciousness would be unreal. The 
Sfltras propose as the object of enquiry Brahman as known 
from the Vedanta-texts, and thereupon teach that Brahman 
is intelligent (Su. I, 1, 5 ff.) To be intelligent means to 
possess the quality of intelligence : a being devoid of the 
quality of thought would not differ in nature from the 
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Pradh4na. Further, on the theory of Brahman being mere 
non-differenced light it would be difficult to prove that 
Brahman is self-luminous. For by light we understand 
that particular thing which renders itself, as well as other 
things, capable of becoming the object of ordinary thought 
and speech ; but as a thing devoid of all difference does 
not, of course, possess these two characteristics it follows 
that it is as devoid of intelligence as a pot may be. — Let 
it then be assumed that although a thing devoid of all 
distinction does not actually possess these characteristics, 
yet it has the potentiality of possessing them I — But if it 
possesses the attribute of potentiality, it is clear that you 
abandon your entire theory of a substance devoid of all 
distinction ! — Let us then admit, on the authority of Scrip- 
ture, that the universal substance possesses this one dis- 
tinguishing attribute of self-luminousness. — Well, in that 
case you must of course admit, on the same authority, all 
those other qualities also which Scripture vouches for, such 
as all-knowingness, the possession of all powers, and so 
on. — Moreover, potentiality means capability to produce 
certain special effects, and hence can be determined on the 
ground of those special effects only. But if there are no 
means of knowing these particular effects, there are also no 
means of cognising potentiality. — And those who hold the 
theory of a substance devoid of all difference, have not 
even means of proof for their substance ; for as we have 
shown before, Perception, Inference, Scripture, and one'9 
own consciousness, are all alike in so far as having for 
their objects things marked by difference. — It therefore 
remains a settled conclusion that the Brahman to be 
known is nothing else but the highest Person capable of 
the thought ' of becoming many ' by manifesting himself 
in a world comprising manifold sentient and non-sentient 
creatures. — Here terminates the adhikarawa of ' seeing.' 

So far the Sutras have declared that the Brahman which 
forms the object of enquiry is different from the non- 
intelligent Pradhana, which is merely an object of fruition 
for intelligent beings. They now proceed to show that 
Brahman — which is antagonistic to all evil and constituted 
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by supreme bliss — is different from the individual soul, 
which is subject to karman, whether that soul be in its 
purified state or in the impure state that is due to its 
immersion in the ocean of manifold and endless sufferings, 
springing from the soul's contact with Prakn'ti (Pradhana). 

13. The Self consisting of Bliss (is the highest 
Self) on account of multiplication. 

We read in the text of the Taittirlyas, ' Different from 
this Self, which consists of Understanding, is the other 
inner Self which consists of bliss' (Taitt. Up. II, 5). — Here 
the doubt arises whether the Self consisting of bliss be the 
highest Self, which is different from the inner Self subject 
to bondage and release, and termed *^!va ' (i. e. living self 
or individual soul), or whether it be that very inner Self, 
i.e. the giva. — It is that inner Self, the Purvapakshin 
contends. For the text says 'of that this, i. e. the Self 
consisting of bliss, is the jrarira Self; and jarira means 
that which is joined to a body, in other words, the so-called 
giva.. — But, an objection is raised, the text enumerates the 
different Selfs, beginning with the Self consisting of bliss, 
to the end that man may obtain the bliss of Brahman, 
which was, at the outset, stated to be the cause of the 
world (II, 1), and in the end teaches that the Self con- 
sisting of bliss is the cause of the world (II, 6). And that 
the cause of the world is the alUknowing Lord, since 
Scripture says of him that ' he thought,' we have already 
explained. — That cause of the world, the Purvapakshin re- 
joins, is not different from the ^iva; for in the text of 
the ATAandogyas that Being which first is described as 
the creator of the world is exhibited, in two passages, in 
co-ordination with the ^Iva (' having entered into them with 
that living Self and « Thou art that, O Svetaketu '). And 
the purport of co-ordination is to express oneness of being, 
as when we say, • This person here is that Devadatta we 
knew before.' And creation preceded by thought can very 
well be ascribed to an intelligent giva. The connexion of 
the whole Taittiriya-text then is as follows. In the intro- 
ductory clause, ' He who knows Brahman attains the 
[48] P 
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Highest,' the true nature of the giva, free from all con- 
nexion with matter, is referred to as something to be 
attained; and of this nature a definition is given m the 
words, 'The True, knowledge, the Infinite is Brahman.' 
The attainment of the giv* in this form is what consti- 
tutes Release, in agreement with the text, ' So long as he is 
in the body he cannot get free from pleasure and pain ; but 
when he is free from the body then neither pleasure nor 
pain touches him ' (Kk. Up. VIII, ia, i). This true nature 
of the Self, free from all avidya, which the text begins by 
presenting as an object to be attained, is thereupon declared 
to be the Self consisting of bliss. In order to lead up to 
this — just as a man points out to another the moon by first 
pointing out the branch of a tree near which the moon is to 
be seen —the text at first refers to the body (' Man consists 
of food ') ; next to the vital breath with its five modifica- 
tions which is within the body and supports it ; then to the 
manas within the vital breath ; then to the buddhi within 
the manas — ' the Self consisting of breath ' ; ' the Self con- 
sisting of mind ' (manas) ; ' the Self consisting of under- 
standing ' (vi^wana). Having thus gradually led up to the 
giva, the text finally points out the latter, which is the 
innermost of all ('Different from that is the inner Self 
which consists of bliss '), and thus completes the series of 
Selfs one inside the other. We hence conclude that the Self 
consisting of bliss is that same ^iva-self which was at the 
outset pointed out as the Brahman to be attained. — But the 
clause immediately following, 'Brahman is the tail, the 
support (of the Self of bliss *), indicates that Brahman is 
something different from the Self of bliss ! — By no means 
(the Purvapakshin rejoins). Brahman is, owing to its 
different characteristics, there compared to an animal body, 
and head, wings, and tail are ascribed to it, just as in a pre- 
ceding clause the body consisting of food had also been 
imagined as having head, wings, and tail — these members 
not being something different from the body, but the body 
itself. Joy, satisfaction, great satisfaction, bliss, are imagined 
as the members, non-different from it, of Brahman consisting 
•f bliss, and of them all the unmixed bliss-constituted 
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Brahman is said to be the tail or support If Brahman 
were something different from the Self consisting of bliss, 
the text would have continued, ' Different from this Self 
consisting of bliss is the other inner Self — Brahman.' But 
there is no such continuation. The connexion of the 
different clauses stands as follows: After Brahman has 
been introduced as the topic of the section (' He who knows 
Brahman attains the Highest '), and defined as different in 
nature from everything else (' The True, knowledge '), the 
text designates it by the term ' Self,' &c. (' From that Self 
sprang ether'), and then, in order to make it clear that 
Brahman is the innermost Self of all, enumerates the prana- 
maya and so on — designating them in succession as more and 
more inward Selfs — , and finally leads up to the anandamaya 
as the innermost Self ('Different from this,&c., is the Self con- 
sisting of bliss '). From all which it appears that the term 
' Self up to the end denotes the Brahman mentioned at the 
beginning. — But, in immediate continuation of the clause, 
' Brahman is the tail, the support,' the text exhibits the fol- 
lowing .rloka : ' Non-existing becomes he who views Brahman 
as non-existing ; who knows Brahman as existing, him we 
know as himself existing.' Here the existence and non-exis- 
tence of the Self are declared to depend on the knowledge 
and non-knowledge of Brahman, not of the Self consisting of 
bliss. Now no doubt can possibly arise as to the existence 
or non-existence of this latter Self, which, in the form of 
joy, satisfaction, &c, is known to every one. Hence the 
sloka cannot refer to that Self, and hence Brahman is 
different from that Self. — This objection, the Purvapakshin 
rejoins, is unfounded. In the earlier parts of the chapter 
we have corresponding jlokas, each of them following on 
a preceding clause that refers to the tail or support of a 
particular Self: in the case, e. g. of the Self consisting of 
food, we read, ' This is the tail, the support,' and then comes 
the jloka, 'From food are produced all creatures,' &c. 
Now it is evident that all these jlokas are meant to set 
forth not only what had been called ' tail,' but the entire 
Self concerned (Self of food, Self of breath, &c.) ; and from 
this it follows that also the doka, ' Non-existing becomes 
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he,' does not refer to the ' tail ' only as something other 
than the Self of bliss, but to the entire Self of bliss. 
And there may very well be a doubt with regard to the 
knowledge or non-knowledge of the existence of that Self 
consisting of unlimited bliss. On your view also the 
circumstance of Brahman which forms the tail not being 
known is due to its being of the nature of limitless bliss. 
And should it be said that the Self of bliss cannot be 
Brahman because Brahman does not possess a head 
and other members; the answer is that Brahman also 
does not possess the quality of being a tail or support, 
and that hence Brahman cannot be a tail. — Let it then be 
said that the expression, ' Brahman is the tail,' is merely 
figurative, in so far as Brahman is the substrate of all things 
imagined through avidya I — But, the Purvapakshin rejoins, 
we may as well assume that the ascription to Brahman of 
joy, as its head and so on, is also merely figurative, meant to 
illustrate the nature of Brahman, i.e. the Self of bliss as free 
from all pain. To speak of Brahman or the Self as consisting 
of bliss has thus the purpose of separating from all pain and 
grief that which in a preceding clause ('The True, knowledge, 
the Infinite is Brahman ') had already been separated from 
all changeful material things. As applied to Brahman (or 
the Self), whose nature is nothing but absolute bliss, the term 
' anandamaya ' therefore has to be interpreted as meaning 
nothing more than ' ananda ' ; j ust as praxtamaya means pra»a. 

The outcome of all this is that the term ' anandamaya ' 
denotes the true essential nature — which is nothing but 
absolute uniform bliss — of the gtva. that appears as dis- 
tinguished by all the manifold individualising forms which 
are the figments of Nescience. The Self of bliss is the 
giva. or pratyag-atman, i. e. the individual soul. 

Against this prima facie view the Sutrakara contends 
that the Self consisting of bliss is the highest Self 'on 
account of multiplication.' — The section which begins with 
the words, ' This is an examination of bliss,' and terminates 
with the jloka, ' from whence all speech turns back ' (Taitt. 
Up. II, 8), arrives at bliss, supreme and not to be surpassed, 
by successively multiplying inferior stages of bliss by a 
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hundred ; now such supreme bliss cannot possibly belong 
to the individual soul which enjoys only a small share of 
very limited happiness, mixed with endless pain and grief; 
and therefore clearly indicates, as its abode, the highest 
Self, which differs from all other Selfs in so far as being 
radically opposed to all evil and of an unmixed blessed 
nature. The text says, ' Different from this Self consisting 
of understanding (v^wana) there is the inner Self consist- 
ing of bliss.' Now that which consists of understanding 
(vi^iftana) is the individual soul (giva), not the internal 
organ (buddhi) only ; for the formative element, ' maya,' 
('consisting of; in vi^wanamaya) indicates a difference 
(between vigtfana and vi/wanamaya). The term ' prawa- 
maya ' (' consisting of breath *) we explain to mean ' prawa ' 
only, because no other explanation is possible; but as 
vi^anamaya may be explained as giva, we have no right 
to neglect ' maya ' as unmeaning. And this interpretation 
is quite suitable, as the soul in the states of bondage and 
release alike is a ' knowing ' subject. That moreover even 
in ' pranamaya,' and so on, the affix ' maya ' may be taken 
as having a meaning will be shown further on. — But how 
is it then that in the rioka which refers to the v^ianamaya, 
' Understanding (vgwana) performs the sacrifice,' the term 
* vign&na. ' only is used ? — The essential nature, we reply, 
of the knowing subject is suitably called ' knowledge,' and 
this term is transferred to the knowing subject itself which 
is defined as possessing that nature. For we generally 
see that words which denote attributes defining the essen- 
tial nature of a thing also convey the notion of the essential 
nature of the thing itself. This also accounts for the fact 
that the jloka (' Vjjtfana performs the sacrifice, it performs 
all sacred acts ') speaks of vjgri&na as being the agent in 
sacrifices and so on ; the buddhi alone could not be called 
an agent For this reason the text does not ascribe agency 
to the other Selfs (the pranamaya and so on) which are 
mentioned before the vjgtfanamaya; for they are non- 
intelligent instruments of intelligence, and the latter only 
can be an agent With the same view the text further on 
(II, 6), distinguishing the intelligent and the non-intelligent 
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by means of their different characteristic attributes, says in 
the end ' knowledge and non-knowledge,' meaning thereby 
that which possesses the attribute of knowledge and that 
which does not An analogous case is met with in the 
so-called antaryami-brahmawa (Br*. Up. Ill, 7). There the 
Ka/tvas read, ' He who dwells in knowledge ' (v^fwana; III, 
7, 1 6), but instead of this the Mldhyandinas read ' he who 
dwells in the Self/ and so make clear that what the KAxrvas 
designate as ' knowledge ' really is the knowing Self. — 
That the word v^wana, although denoting the knowing 
Self, yet has a neuter termination, is meant to denote it as 
something substantial. We hence conclude that he who is 
different from the Self consisting of knowledge, i.e. the 
individual Self, is the highest Self which consists of bliss. 

It is true indeed that the jloka, ' Knowledge performs the 
sacrifice,' directly mentions knowledge only, not the knowing 
Self; all the same we have to understand that what is 
meant is the latter, who is referred to in the clause, 'different 
from this is the inner Self which consists of knowledge.' 
This conclusion is supported by the sloka referring to the 
Self which consists of food (II, 2); for that jioka refers to 
food only, ' From food are produced all creatures,' &c, 
all the same the preceding clause ' this man consists of the 
essence of food ' does not refer to food, but to an effect of 
it which consists of food. Considering all this the Sutra- 
kara himself in a subsequent Sutra (1, 1, 18) bases his view 
on the declaration, in the scriptural text, of difference. — 
We now turn to the assertion, made by die Purvapakshin, 
that the cause of the world is not different from the indivi- 
dual soul because in two ATAandogya passages it is exhibited 
in co-ordination with the latter (' having entered into them 
with this living Self,' 'Thou art that ') ; and that hence the 
introductory clause of the Taitt passage (' He who knows 
Brahman reaches the Highest') refers to the individual 
soul — which further on is called ' consisting of bliss,' because 
it is free from all that is not pleasure. — This view cannot 
be upheld ; for although the individual soul is intelligent, it 
is incapable of producing through its volition this infinite 
and wonderful Universe — a process described in texts such 
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as * It thought, may I be many, may I grow forth. — It sent 
forth fire,' &c That even the released soul is unequal to 
such ' world business ' as creation, two later Sutras will 
expressly declare. But, if you deny that Brahman, the 
cause of the world, is identical with the individual soul, how 
then do you account for the co-ordination in which the two 
appear in the ATiandogya texts ? — How, we ask in return, 
can Brahman, the cause of all, free from all shadow of 
imperfection, omniscient, omnipotent, &c. &c, be one with 
the individual soul, all whose activities— whether it be 
thinking, or winking of an eye, or anything else — depend 
on karman, which implies endless suffering of various kind ? 
— If you reply that this is possible if one of two things 
is unreal, we ask — which then do you mean to be unreal ? 
Brahman'* connexion with what is evil ? — or its essential 
nature, owing to which it is absolutely good and antagonistic 
to all evil ? — You will perhaps reply that, owing to the fact 
of Brahman, which is absolutely good and antagonistic to 
all evil, being the substrate of beginningless Nescience, 
there presents itself the false appearance of its being con- 
nected with evil. But there you maintain what is contra- 
dictory. On the one side there is Brahman's absolute 
perfection and antagonism to all evil; on the other it is 
the substrate of Nescience, and thereby the substrate of 
a false appearance which is involved in endless pain ; for to 
be connected with evil means to be the substrate of Ne- 
science and the appearance of suffering which is produced 
thereby. Now it is a contradiction to say that Brahman 
is connected with all this and at the same time antagonistic 
to it ! — Nor can we allow you to say that there is no real 
contradiction because that appearance is something false. 
For whatever is false belongs to that group of things con- 
trary to man's true interest, for the destruction of which 
the Vedinta-texts are studied. To be connected with what 
is hurtful to man, and to be absolutely perfect and antago- 
nistic to all evil is self-contradictory. — But, our adversary 
now rejoins, what after all are we to do ? The holy text at 
first clearly promises that through the cognition of one 
thing everything will be known (' by which that which is 
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not heard is heard,' &c Kh. Up. VI, i, 3) ; thereupon 
declares that Brahman is the sole cause of the world 
('Being only this was in the beginning'), and possesses 
exalted qualities such as the power of realising its inten- 
tions (' it thought, may I be many ') ; and then finally, by 
means of the co-ordination, ' Thou art that,' intimates that 
Brahman is one with the individual soul, which we know to 
be subject to endless suffering ! Nothing therefore is left 
to us but the hypothesis that Brahman is the substrate of 
Nescience and all that springs from it I — Not even for the 
purpose, we reply, of making sense of Scripture may we 
assume what in itself is senseless and contradictory 1 — Let 
us then say that Brahman's connexion with evil is real, 
and its absolute perfection unreal ! — Scripture, we reply, 
aims at comforting the soul afflicted by the assaults of 
threefold pain, and now, according to you, it teaches that the 
assaults of suffering are real, while its essential perfection 
and happiness are unreal figments, due to error ! This is 
excellent comfort indeed t — To avoid these difficulties let us 
then assume that both aspects of Brahman — viz. on the 
one hand its entering into the distressful condition of indi- 
vidual souls other than non-differenced intelligence, and on 
the other its being the cause of the world, endowed with 
all perfections, &c — are alike unreal ! — Well, we reply, 
we do not exactly admire the depth of your insight into 
the connected meaning of texts. The promise that through 
the knowledge of one thing everything will be known can 
certainly not be fulfilled if everything is false, for in that 
case there exists nothing that could be known. In so far 
as the cognition of one thing has something real for its 
object, and the cognition of all things is of the same kind, 
and moreover is comprised in the cognition of one thing ; 
in so far it can be said that everything is known through 
one thing being known. Through the cognition of the real 
shell we do not cognise the unreal silver of which the shell 
is the substrate. — Well, our adversary resumes, let it then 
be said that the meaning of the declaration that through 
the cognition of one thing everything is to be known is 
that only non-differenced Being is real, while everything 
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else is unreal. — If this were so, we rejoin, the text would 
not say, ' by which the non-heard is heard — , the non-known 
is known ' ; for the meaning of this is, 'by which when heard 
and known ' (not ' known as false ') ' the non-heard is heard,' 
&c. Moreover, if the meaning were that only the one non- 
differenced substance understood to be the cause of the 
world is real, the illustrative instance, ' As by one lump of 
clay everything made of clay is known,' would not be suit- 
able ; for what is meant there is that through the cognition 
of the (real) lump of clay its (real) effects are known. Nor 
must you say that in the illustrative instance also the 
unreality of the effect is set forth ; for as the person to be 
informed is not in any way convinced at the outset that 
things made of clay are unreal, like the snake imagined in 
the rope, it is impossible that such unreality should be 
referred to as if it were something well known (and the 
clause, 'as by one lump of clay,' &c, undoubtedly does 
refer to something well known), in order to render the 
initial assertion plausible. And we are not aware of any 
means of knowledge — assisted or non-assisted by ratio- 
cination — that would prove the non-reality of things 
effected, previous to the cognition produced by texts such 
as 'That art thou'; a point which will be discussed at 
length under II, 1. — ' Being only this was in the beginning, 
one, without a second ' ; ' it thought, may I be many, may 
I grow forth ; it sent forth fire ' ; * Let me now enter those 
three beings with this living Self and evolve names and 
forms ' ; 'AH these creatures, my son, have their root in the 
True, they dwell in the True, they rest in the True,' &c. ; 
these passages declare in succession that that which really 
is is the Self of this world ; that previous to creation there 
is no distinction of names and forms ; that for the creation 
of the world Brahman, termed ' the True ' (or ' Real '), 
requires no other operative cause but itself; that at the 
time of creation it forms a resolution, possible to itself 
only, of making itself manifold in the form of endless 
movable and immovable things ; that in accordance with 
this resolution there takes place a creation, proceeding 
in a particular order, of an infinite number of manifold 
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beings ; that by Brahman entering into all non-intelligent 
beings with the living soul — which has its Self in Brahman 
— there takes place an evolution, infinite in extent, of all 
their particular names and forms ; and that everything 
different from Brahman has its root and abode in that, is 
moved by that, lives by that, rests on that. All the 
different points — to be learned from Scripture only — which 
are here set forth agree with what numerous other scriptural 
texts teach about Brahman, viz. that it is free from all evil, 
devoid of all imperfection, .all-knowing, all-powerful ; that 
all its wishes and purposes realise themselves; that it is 
the cause of all bliss ; that it enjoys bliss not to be sur- 
passed. To maintain then that the word 'that,' which 
refers back to the Brahman mentioned before, i.e. a 
Brahman possessing infinite attributes, should aim at con- 
veying instruction about a substance devoid of all attributes, 
is as unmeaning as the incoherent talk of a madman. 

The word 'thou* again denotes the individual soul as 
distinguished by its implication in the course of transmigra- 
tory existence, and the proper sense of this term also would 
have to be abandoned if it were meant to suggest a sub- 
stance devoid of all distinctions. And that, in the case of 
a being consisting of non-differenced light, obscuration by 
Nescience would be tantamount to complete destruction, 
we have already explained above. — All this being thus, 
your interpretation would involve that the proper meaning 
of the two words ' that ' and ' thou ' — which refer to one 
thing — would have to be abandoned, and both words would 
have to be taken in an implied sense only. 

Against this the Purvapakshin now may argue as follows. 
Several words which are applied to one thing are meant to 
express one sense, and as this is not possible in so far as 
the words connote different attributes, this part of their 
connotation becomes inoperative, and they denote only the 
unity of one substance ; implication (lakshawa), therefore, 
does not take place. When we say ' blue (is) (the) lotus ' 
we employ two words with the intention of expressing the 
unity of one thing, and hence do not aim at expressing 
a duality of attributes, viz. the quality of blueness and the 
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generic character of a lotus. If this latter point was aimed 
at, it would follow that the sentence would convey the 
oneness of the two aspects of the thing, viz. its being blue 
and its being a lotus ; but this is not possible, for the 
thing (denoted by the two terms) is not characterised by 
(the denotation of) the word 'lotus,' in so far as itself 
characterised by blueness ; for this would imply a re- 
ciprocal inherence (samavaya) of class-characteristics and 
quality 1 . What the co-ordination of the two words conveys 
is, therefore, only the oneness of a substance characterised 
by the quality of blueness, and at the same time by the 
class attributes of a lotus. In the same way, when we say 
' this (person is) that Devadatta ' the co-ordination of the 
words cannot possibly mean that Devadatta in so far as 
distinguished by his connexion with a past time and a 
distant place is one with Devadatta in so far as dis- 
tinguished by his connexion with the present time and 
a near place ; what it means to express is only that there 
is oneness on the part of a personal substance — which sub- 
stance is characterised by connexion with both places and 
moments of time. It is true indeed that when we at first 
hear the one word ' blue ' we form the idea of the attribute 
of blueness, while, after having apprehended the relation of 
coordination (expressed in ' blue is the lotus '), this idea 
no longer presents itself, for this would imply a contra- 
diction ; but all the same ' implication ' does not take place. 
The essence of co-ordination consists, in all cases, therein 
that it suppresses the distinguishing elements in the words 
co-ordinated. And as thus our explanation cannot be 
charged with ' implication,' it cannot be objected to. 

All this, we rejoin, is unfounded. What the words in all 
sentences whatsoever aim at conveying is only a particular 
connexion of the things known to be denoted by those 
words. Words such as 'blue/ standing in co-ordination 
with others, express that some matter possessing the attri- 

1 I. e. we should not in that case be able to decide whether the 
quality (i. e., here, the blueness) inheres in the class (i. c, here, the 
), or vice versft. 
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bute of blueness, &c, as known from the ordinary use of 
language, is connected with some other matter. When, e. g., 
somebody says ' bring the blue lotus,' a thing is brought 
which possesses the attribute of blueness. And when we 
are told that 'a herd of elephants excited with passion 
lives in the Vindhya-forest,' we again understand that what 
is meant is something possessing several attributes denoted 
by several words. Analogously we have to understand, as 
the thing intimated by Vedanta-texts in the form of co- 
ordination, Brahman as possessing such and such attributes. 
— It is an error to assume that, where a sentence aims at 
setting forth attributes, one attribute is to be taken as 
qualifying the thing in so far as qualified by another 
attribute ; the case rather is that the thing itself is equally 
qualified by all attributes. For co-ordination means the 
application, to one thing, of several words having different 
reasons of application ; and the effect of co-ordination is 
that one and the same thing, because being connected — 
positively or negatively — with some attribute other than 
that which is conveyed by one word, is also known through 
other words. As e. g. when it is said that * Devadatta (is) 
dark-complexioned, young, reddish-eyed, not stupid, not 
poor, of irreproachable character,' Where two coordinate 
words express two attributes which cannot exist combined 
in one thing, one of the two words is to be taken in a 
secondary sense, while the other retains its primary mean- 
ing, as e. g. in the case of the sentence, 'The Vahlka man is 
an ox.' But in the case of the ' blue lotus ' and the like, 
where there is nothing contradictory in the connexion of 
the two attributes with one thing, co-ordination expresses 
the fact of one thing being characterised by two attributes. 
— Possibly our opponent will here make the following 
remark. A thing in so far as defined by its correlation to 
some one attribute is something different from the thing in 
so far as denned by its correlation to some second attri- 
bute ; hence, even if there is equality of case affixes (as in 
' nilam utpalam'), the words co-ordinated are incapable of 
expressing oneness, and cannot, therefore, express the one- 
ness of a thing qualified by several attributes; not any 
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more than the juxtaposition of two words such as 'jar ' and 
'cloth' — both having the same case-ending — can prove 
that these two things are one. A statement of co-ordination, 
therefore, rather aims at expressing the oneness of a thing 
in that way that it presents to the mind the essential nature 
of the thing by means of (words denoting) its attributes. — 
This would be so, we reply, if it were only the fact of 
a thing's standing in correlation to two attributes that is 
in the way of its unity. But this is not the case ; for 
what stands in the way of such unity is the fact of there 
being several attributes which are not capable of being 
combined in one thing. Such incapability is, in the case of 
the generic character of a jar and that of a piece of cloth, 
proved by other means of knowledge; but there is no 
contradiction between a thing being blue and its being a 
lotus ; not any more than there is between a man and the 
stick or the earrings he wears, or than there is between the 
colour, taste, smell, &c, of one and the same thing. Not 
only is there no contradiction, but it is this very fact of 
one thing possessing two attributes which makes possible 
co-ordination — the essence of which is that, owing to a 
difference of causes of application, several words express 
one and the same thing. For if there were nothing but 
essential unity of being, what reason would there be for 
the employment of several words ? If the purport of the 
attributes were, not to intimate their connexion with the 
thing, but merely to suggest the thing itself, one attribute 
would suffice for such suggestion, and anything further 
would be meaningless. If, on the other hand, it were 
assumed that the use of a further ' suggestive ' attribute is 
to bring out a difference of aspect in the thing suggested, 
such difference of aspect would imply differentiation in the 
thing (which you maintain to be free from all difference). — . 
Nor is there any shade even of ' implication ' in the judg- 
ment, ' This person is that Devadatta ' ; for there is abso- 
lutely no contradiction between the past Devadatta, who 
was connected with some distant place, and the present 
Devadatta, who is connected with the place before us. For 
this very reason those who maintain the permanency of 
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things prove the oneness of a thing related to two moments 
of time on the basis of the judgment of recognition (' this 
is that ') ; if there really were a contradiction between the 
two representations it would follow that all things are (not 
permanent but) momentary only- The fact is that the 
contradiction involved in one thing being connected with 
two places is removed by the difference of the correlative 
moments of time. We therefore hold to the conclusion 
that co-ordinated words denote one thing qualified by the 
possession of several attributes. 

For this very reason the Vedic passage, * He buys the 
Soma by means of a cow one year old, of a tawny colour, 
with reddish-brown eyes'(arurtayt,ekahayanya,pingakshya), 
must be understood to enjoin that the purchase is to be 
effected by means of a cow one year old, possessing the 
attributes of tawny colour, &c. This point is discussed 
Pft. Ml Su. Ill, i, i a. — The Purvapakshin there argues as 
follows : We admit that the word ' aru«aya ' (' by means of 
a tawny one ') denotes the quality of tawniness inclusive of 
the thing possessing that quality ; for qualities as well as 
generic character exist only in so far as being modes of 
substances. But it is not possible to restrict tawny colour 
to connexion with a cow one year old, for the injunction of 
two different things (which would result from such restric- 
tion ; and which would necessitate the sentence to be 
construed as — ) 'He buys by means of a cow one year old, 
and that a red one ' is not permissible 1 . We must therefore 
break up the sentence into two, one of which is constituted 
by the one word 'aruwaya' — this word expressing that 
tawny colour extends equally to all the substances enjoined 
in that section (as instrumental towards the end of the 
sacrifice). And the use of the feminine case-termination 
of the word is merely meant to suggest a special instance 
(viz. the cow) of all the things, of whatever gender, which 
are enjoined in that section. Tawniness must not therefore 

1 For it would imply so-called vakyabheda, 'spHt of the 
sentence,' which arises when one injunctory clause is made to 
enjoin two different things. 
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be restricted to the cow one year old only. — Of this 
purvapaksha the Sutra disposes in the following words: 
' There being oneness of sense, and hence connexion of sub- 
stance and quality with one action, there is restriction.' — 
The fact that the two words 'aruwaya' and 'ekahayanya' 
— which denote a substance, viz. a cow one year old, distin- 
guished by the quality of possessing tawny colour — stand 
in co-ordination establishes that they have one sense ; and 
as the substance, viz. the cow, and the quality, viz. tawny 
colour — which the word ' aruwaya ' denotes as standing in 
the relation of distinguishing attribute and thing distin- 
guished thereby — can thus, without any contradiction, be 
connected with the one action called ' the buying of the 
Soma,' tawny colour is restricted to the cow one year old 
which is instrumental with regard to the purchase. If the 
connexion of tawniness with the action of buying were to 
be determined from syntactical connexion — in the same way 
as there is made out the connexion of the cow one year 
old with that action — then the injunctory sentence would in- 
deed enjoin two matters (and this would be objectionable). 
But such is not the case; for the one word 'aruwaya' 
denotes a substance characterised by the quality of tawni- 
ness, and the co-ordination in which ' aruwaya ' stands to 
'ekahayanya' makes us apprehend merely that the thing 
characterised by tawniness also is one year old, but does 
not make a special statement as to the connexion of that 
quality with the thing. For the purport of co-ordination is 
the unity of a thing distinguished by attributes ; according 
to the definition that the application to one thing of several 
words possessing different reasons of application, constitutes 
co-ordination. For the same reason, the syntactical unity 
(ekavakyatvam) of sentences such as ' the cloth is red ' 
follows from all the words referring to one thing. The 
function of the syntactical collocation is to express the 
connexion of the cloth with the action of being ; the con- 
nexion of the red colour (with the cloth) on the other hand 
is denoted by the word ' red ' only. And what is ascertained 
from co-ordination (samanadhikarawya) is only that the 
doth is a substance to which a certain colour belongs. 
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The whole matter may, without any contradiction, be con- 
ceived as follows. Several words — having either the affixes 
of the oblique cases or that of the nominative case — which 
denote one or two or several qualities, present to the mind 
the idea of that which is characterised by those qualities, 
and their co-ordination intimates that the thing characterised 
by all those attributes is one only ; and the entire sentence 
finally expresses the connexion in which the thing with its 
attributes stands to the action denoted by the verb. This 
may be illustrated by various sentences exhibiting the 
co-ordination of words possessing different case-endings, 
as e.g. ' There stands Devadatta, a young man of a darkish 
complexion, with red eyes, wearing earrings and carrying 
a stick' (where all the words standing in apposition to 
Devadatta have the nominative termination) ; ' Let him 
make a stage curtain by means of a white cloth ' (where 
' white' and ' cloth' have instrumental case-endings), &c. &c. 
We may further illustrate the entire relation of co-ordinated 
words to the action by means of the following two 
examples : ' Let him boil rice in the cooking-pot by means 
of firewood ' : here we take in simultaneously the idea of 
an action distinguished by its connexion with several 
things. If we now consider the following amplified sen- 
tence, ' Let a skilful cook prepare, in a vessel of even shape, 
boiled rice mixed with milk, by means of sticks of dry 
khidira wood,' we find that each thing connected with the 
action is denoted by an aggregate of co-ordinated words ; 
but as soon as each thing is apprehended, it is at one and 
the same moment conceived as something distinguished by 
several attributes, and as such connects itself with the 
action expressed by the verb. In all this there is no con- 
tradiction whatever. — We must further object to the 
assertion that a word denoting a quality which stands in 
a sentence that has already mentioned a substance denotes 
the quality only (exclusive of the substance so qualified), 
and that hence the word 'aru*aya* also denotes a quality 
only. The fact is that neither in ordinary nor in Vedic 
language we ever meet with a word which — denoting 
a quality and at the same time standing in co-ordination 
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with a word denoting a substance — denotes a mere quality. 
Nor is it correct to say that a quality-word occurring in a 
sentence which has already mentioned a substance denotes 
a mere quality: for in a sentence such as 'the cloth (is) 
white/ where a substance is mentioned in the first place, 
the quality-word clearly denotes (not mere whiteness but) 
something which possesses the quality of whiteness. When, 
on the other hand, we have a collocation of words such as 
* pafesya suklaJt ' (' of the cloth ' — gen. ; ' white ' nom.), the 
idea of a cloth distinguished by whiteness does not arise ; but 
this is due not to the fact of the substance being mentioned 
first, but to the fact of the two words exhibiting different 
case-terminations. As soon as we add to those two words 
an appropriate third one, e. g. ' bhagai ' (so that the whole 
means ' The white part of a cloth'), the co-ordination of two 
words with the same case-termination gives rise to the idea 
of a thing distinguished by the attribute of whiteness. — Nor 
can we agree to the contention that, as the buying of the 
Soma is exclusively concluded by the cow one year old (as 
instrumental in the purchase), the quality of tawniness 
(denoted by the word ' aruwaya ') cannot connect itself with 
the action expressed by the verb ; for a word that denotes 
a quality and stands in co-ordination with a word denoting 
a substance which has no qualities opposed in nature to 
that quality, denotes a quality abiding in that substance, 
and thus naturally connects itself with the action expressed 
by the verb. And since, as shown, the quality of tawniness 
connects itself with its substance (the cow) on the mere 
basis of the form of the words, it is wrong (on the part of 
the Purvapakshin to abandon this natural connexion and) 
to establish their connexion on the ground of their being 
otherwise incapable of serving as means of the purchase. 

All this confirms our contention, viz. that the co-ordi- 
nation of ' thou ' and ' that ' must be understood to express 
oneness, without, at the same time, there being given up 
the different attributes denoted by the two words. This 
however is not feasible for those who do not admit a 
highest Self free from all imperfection and endowed with 
all perfections, and different from that intelligent soul which 
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is conditioned by Nescience, involved in endless suffering 
and undergoing alternate states of purity and impurity. — 
But, an objection is raised, even if such a highest Self be 
acknowledged, it would have to be admitted that the sen- 
tence aims at conveying the oneness of that which is 
distinguished by the different attributes denoted by the 
words co-ordinated, and from this it follows that the highest 
Self participates in all the suffering expressed by the word 
' thou ' ! — This is not so, we reply ; since the word ' thou ' 
also denotes the highest Self, viz. in so far as it is the 
inner Ruler (antaryamin) of all souls. — The connected 
meaning of the text is as follows. That which is denoted 
as 'Being,' i.e. the highest Brahman which is the cause 
of all, free from all shadow of imperfection, &c, resolved 
'to be many'; it thereupon sent forth the entire world, 
consisting of fire, water, &c. ; introduced, in this world so 
sent forth, the whole mass of individual souls into different 
bodies divine, human, &c, corresponding to the desert of 
each soul — the souls thus constituting the Self of the 
bodies ; and finally, itself entering according to its wish 
into these souls — so as to constitute their inner Self — 
evolved in all these aggregates, names and forms, i.e. 
rendered each aggregate something substantial (vastu) and 
capable of being denoted by a word. ' Let me enter into 
these beings with this living Self (^ivena atmana) means 
* with this living me,' and this shows the living Self, i. e. the 
individual soul to have Brahman for its Self. And that 
this having Brahman for its Self means Brahman's being 
the inner Self of the soul (i. e. the Self inside the soul, but 
not identical with it), Scripture declares by saying that 
Brahman entered into it. This is clearly stated in the 
passage Taitt. Up. II, 6, * He sent forth all this, whatever 
there is. Having sent forth he entered into it. Having 
entered it he became sat and tyat' For here 'all this' 
comprises beings intelligent as well as non-intelligent, which 
afterwards are distinguished as sat and tyat, as knowledge 
(vjfwana) and non-knowledge. Brahman is thus said to enter 
into intelligent beings also. Hence, owing to this evolution 
of names and forms, all words denote the highest Self dis- 
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tinguished by non-intelligent matter and intelligent souls. — 
Another text, viz. Kh. Up. VI, 8, 7, « All this has its Self in 
that,' denotes by ' all this ' the entire world inclusive of in- 
telligent souls, and says that of this world that (i.e. Brahman) 
is the Self. Brahman thus being the Self with regard to the 
whole universe of matter and souls, the universe inclusive of 
intelligent souls is the body of Brahman. — Other scriptural 
texts teach the same doctrine ; cp. * Entered within, the ruler of 
beings, the Self of aH'(Taitt. Ar.III,24) ; * He who dwelling in 
the earth is within the earth — whose body is the earth,' $c, up 
to ' he who dwelling within the Self is within the Self, whom 
the Self does not know, of whom the Self is the body, who 
rules the Self from within, he is thy Self, the Ruler within, 
the Immortal ' (Br*. Up. Ill, 7, 3-22 ; Madhyand. SL) ; 
• He who moves within the earth, of whom the earth is the 
body, &c. — who moves within the Imperishable, of whom 
the Imperishable is the body, whom the Imperishable does 
not know ; he the inward ruler of all beings, free from evil, 
the divine, the one god, Naraya«a ' (Suba. Up. VII). All 
these texts declare that the world inclusive of intelligent 
souls is the body of the highest Self, and the latter the 
Self of everything. Hence those words also that denote 
intelligent souls designate the highest Self as having intel- 
ligent souls for his body and constituting the Self of them ; 
in the same way as words denoting non-sentient masses of 
matter, such as the bodies of gods, men, &c, designate the 
individual souls to which those bodies belong. For the 
body stands towards the embodied soul in the relation of 
a mode (prakara); and as words denoting a mode ac- 
complish their full function only in denoting the thing to 
which the mode belongs, we must admit an analogous 
comprehensiveness of meaning for those words which denote 
a body. For, when a thing is apprehended under the form 
' this is such,' the element apprehended as ' such ' is what 
constitutes a mode ; now as this element is relative to the 
thing, the idea of it is also relative to the thing, and finds 
its accomplishment in the thing only ; hence the word also 
which expresses the mode finds its accomplishment in the 
thing. Hence words such as 'cow,' 'horse,' 'man,' which 
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denote a mode, viz. a species, comprise in their meaning 
also that mass of matter which exhibits the characteristics 
of the species, and as that mass of matter constitutes the 
body and therefore is a mode of a soul, and as that soul 
again, so embodied, is a mode of the highest Self; it 
follows that all these words extend in their signification up 
to the highest Self. The meaning of all words then is the 
highest Self, and hence their co-ordination with words 
directly denoting that highest Self is a primary (not 
merely ' implied ') one. 

But, an objection is raised, we indeed observe that words 
denoting species or qualities stand in co-ordination to 
words denoting substances, ' the ox is short-horned,' ' the 
sugar is white ' ; but where substances appear as the modes 
of other substances we find that formative affixes are used, 
' the man is dawrfin, kum/alin ' (bearing a stick ; wearing 
earrings).— This is not so, we reply. There is nothing to 
single out either species, or quality, or substance, as what 
determines co-ordination : co-ordination disregards such 
limitations. Whenever a thing (whether species, or quality, 
or substance) has existence as a mode only— owing to its 
proof, existence and conception being inseparably con- 
nected with something else — the words denoting it, as 
they designate a substance characterised by the attribute 
denoted by them, appropriately enter into co-ordination 
with other words denoting the same substance as charac- 
terised by other attributes. Where, on the other hand, 
a substance which is established in separation from other 
things and rests on itself, is assumed to stand occasionally 
in the relation of mode to another substance, this is appro- 
priately expressed by the use of derived forms such as 
* dandin, kum/alin.' Hence such words as ' I,' ' thou,' &c 
which are different forms of appellation of the individual 
soul, at bottom denote the highest Self only; for the 
individual souls together with non-sentient matter are the 
body — and hence modes — of the highest Self. This entire 
view is condensed in the co-ordination 'Thou art that.' 
The individual soul being thus connected with the highest 
Self as its body, its attributes do not touch the highest 
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Self, not any more than infancy, youth, and other 
attributes of the material body touch the individual soul. 
Hence, in the co-ordination 'Thou art that,' the word 
'that' denotes the highest Brahman which is the cause of 
the world, whose purposes come true, which comprises 
within itself all blessed qualities, which is free from all 
shadow of evil ; while the word ' thou ' denotes the same 
highest Self in so far as having for its body the individual 
souls together with their bodies. The terms co-ordinated 
may thus be taken in their primary senses ; there is no 
contradiction either with the subject-matter of the section, 
or with scripture in general ; and not a shadow of imper- 
fection such as Nescience, and so on, attaches to Brahman, 
the blameless, the absolutely blessed. The co-ordination 
with the individual soul thus proves only the difference of 
Brahman from the soul, which is a mere mode of Brah- 
man ; and hence we hold that different from the Self 
consisting of knowledge, i. e. the individual soul, is the Self 
consisting of bliss, i. e. the highest Self. 

Nor is there any force in the objection that as the 
Self of bliss is said to be ' jarira,' i. e. embodied — viz. in 
the clause ' of him the embodied Self is the same ' (Taitt. 
Up. II, 5, 6) — it cannot be different from the individual 
soul. For throughout this section the recurring clause ' of 
him the embodied Self is the same as of the preceding one,' 
refers to the highest Self, calling that the ' embodied ' one. 
The clause 'From that same Self sprang ether' (II, 1) 
designates the highest Brahman — which is different from 
the individual soul and is introduced as the highest cause 
of all things created — as the ' Self ' ; whence we conclude 
that all things different from it — from ether up to the 
Self of food — constitute its body. The Subala-upanishad 
moreover states quite directly that all beings constitute 
the body of the highest Self: ' He of whom the earth is the 
body, of whom water is the body, of whom fire is the body, 
of whom wind is the body, of whom ether is the body, of 
whom the Imperishable is the body, of whom Death is the 
body, he the inner Self of all, the divine one, the one god 
Narayawa.' From this it follows that what constitutes the 
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embodied Self of the Self of food is nothing else but the 
highest Self referred to in the clause • From that same 
Self sprang ether.' When, then, the text further on says 
with regard to the Self of breath, ' of him the embodied 
Self is the same as of the preceding one ' (II, 3), the meaning 
can only be that what constitutes the embodied Self of the 
'preceding' Self of food, viz. the highest Self which is the uni- 
versal cause, is also the embodied Self of the Self consisting 
of breath. The same reasoning holds good with regard to the 
Self consisting of mind and the Self consisting of knowledge. 
In the case, finally, of the Self consisting of bliss, the expres- 
sion ' the same ' (esha eva) is meant to convey that that Self 
has its Self in nothing different from itself. For when, after 
having understood that the highest Self is the embodied 
Self of the v\g wanamaya also, we are told that the embodied 
Self of that vi,g-»anamaya is also the embodied Self of the 
anandamaya, we understand that of the anandamaya — 
which we know to be the highest Self on the ground of 
' multiplication ' — its own Self is the Self. The final pur- 
port of the whole section thus is that everything different 
from the highest Self, whether of intelligent or non-intel- 
ligent nature, constitutes its body, while that Self alone is 
the non-conditioned embodied Self. For this very reason 
competent persons designate this doctrine which has the 
highest Brahman for its subject-matter as the '.rariraka,' 
i. e. the doctrine of the ' embodied ' Self. — We have thus 
arrived at the conclusion that the Self of bliss is something 
different from the individual Self, viz. the highest Self. 

Here the Pdrvapakshin raises the following objection. — 
The Self consisting of bliss (anandamaya) is not something 
different from the individual soul, because the formative 
element -maya denotes something made, a thing effected. 
That this is the meaning of -maya in anandamaya we know 
from Pawini IV, 3, 144 — But according to P4.V, 4, ai, 
-maya has also the sense of * abounding in ' ; as when we 
say ' the sacrifice is annamaya,' i. e. abounds in food. And 
this may be its sense in ' anandamaya ' also 1 — Not so, the 
Purvapakshin replies. In ' annamaya,' in an earlier part of 
the chapter, -maya has the sense of ' made of/ ' consisting 
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of ' ; and for the sake of consistency, we must hence ascribe 
the same sense to it in ' anandamaya.' And even if, in 
the latter word, it denoted abundance, this would not 
prove that the anandamaya is other than the individual 
soul. For if we say that a Self ' abounds ' in bliss, this 
implies that with all this bliss there is mixed some small 
part of pain ; and to be ' mixed with pain ' is what consti- 
tutes the character of the individual soul. It is therefore 
proper to assume, in agreement with its previous use, that 
'anandamaya' means 'consisting of bliss.' In ordinary 
speech as well as in Vedic language (cp. common words such 
as * mrthmaya,' ' hirawmaya ' ; and Vedic clauses such as 
' parwamayi guh&A' ) -maya as a rule means 'consisting of,' 
and this meaning hence presents itself to the mind first. 
And the individual soul may be denoted as ' made of bliss ' ; 
for in itself it is of the essence of bliss, and its Sawsara 
state therefore is something ' made of bliss/ The conclu- 
sion therefore is that, owing to the received meaning of 
-maya, the anandamaya is none other than the individual 
soul. — To this prima facie view the next Sutra refers and 
refutes it. 

14. If, on account of its being a word denoting an 
effect, (anandamaya be said) not (to denote the 
highest Self) ; (we say) no, on account of abundance. 

We deny the conclusion of the Purvapakshin, on the 
ground of there being abundance of bliss in the highest 
Brahman, and 'abundance' being one of the possible 
meanings of -maya.— Since bliss such as described in the 
TaittUp. — bliss which is reached by successively multiplying 
by hundred all inferior kinds of bliss— cannot belong to 
the individual soul, we conclude that it belongs to Brahman ; 
and as Brahman cannot be an effect, and as -maya may 
have the sense of ' abounding in,' we conclude that the 
anandamaya is Brahman itself; inner contradiction obliging 
us to set aside that sense of -maya which is recommended 
by regard to ' consequence ' and frequency of usage. The 
regard for consistency, moreover, already has to be set 
aside in the case of the 'prawamaya'; for in that term 



Digitized by 



Google 



232 vedAnta-sOtras. 



-maya cannot denote ' made of.' The ' prawamaya ' Self 
can only be called by that name in so far as air with its 
five modifications has (among others) the modification 
called prawa, i. e. breathing- out, or because among the five 
modifications or functions of air prana is the ' abounding,' 
i. e. prevailing one. — Nor can it be truly said that -maya 
is but rarely used in the sense of 'abounding in': expres- 
sions such as 'a sacrifice abounding in food ' (annamaya), 
' a procession with many carriages ' (raka/amayt), are by no 
means uncommon. — Nor can we admit that to call some- 
thing ' abounding in bliss ' implies the presence of some 
pain. For 'abundance' precludes paucity on the part of 
that which is said to abound, but does not imply the 
presence of what is contrary. The presence or absence 
of what is contrary has to be ascertained by other means of 
proof ; and in our case we do ascertain the absence of what 
is contrary to bliss by such means, viz. the clause 'free 
from evil,' &c. Abundance of bliss on the part of Brahman 
certainly implies a relation to paucity on the part of some 
other bliss ; and in accordance with this demand the text 
says 'That is one measure of human bliss,' &c. (II, 8, 1). 
The bliss of Brahman is of measureless abundance, com- 
pared to the bliss of the individual soul. — Nor can it be 
maintained that the individual soul may be viewed as being 
an effect of bliss. For that a soul whose essential nature is 
knowledge and bliss should in any way be changed into 
something else, as a lump of clay is made into a pot, is an 
assumption contradicted by all scripture, sacred tradition, 
and reasoning. That in the Samsara state the soul's bliss 
and knowledge are contracted owing to karman will be 
shown later on. — The Self of bliss therefore is other than 
the individual soul ; it is Brahman itself. 

A further reason for this conclusion is supplied by the 
next Sutra. 

15. And because he is declared to be the cause 
of that. 

' For who could breathe, who could breathe forth, if that 
bliss existed not in the ether ? He alone causes bliss ' 
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(Taitt Up. II, 7). This means — He alone is the cause of 
bliss on the part of the individual souls. — Some one is here 
designated as the cause of bliss enjoyed by the souls ; and 
we thus conclude that the causer of bliss, who must be other 
than the souls to which bliss is imparted, is the highest 
Self abounding in bliss. 

In the passage quoted the term ' bliss ' denotes him who 
abounds in bliss, as will be shown later on. — A further 
reason is given in the next Sutra. 

16. And because that (Brahman) which is referred 
to in the mantra is declared (to be the anandamaya). 

That Brahman which is described in the mantra, ' True 
Being, knowledge, infinite is Brahman,' is proclaimed as 
the Self abounding in bliss. And that Brahman is the 
highest Brahman, other than the individual soul ; for the 
passage 'He who knows Brahman attains the Highest' 
refers to Brahman as something to be obtained by the 
individual soul, and the words ' On this the following verse 
is recorded ' show that the verse is related to that same 
Brahman. The mantra thus is meant to render clear the 
meaning of the Brahmawa passage. Now the Brahman to 
be reached by the meditating Devotee must be something 
different from him. The same point is rendered clear by 
all the following Brahmawa passages and mantras : ' from 
that same Self sprang ether/ and so on. The Self 
abounding in bliss therefore is other than the individual 
soul. 

Here an opponent argues as follows : — We indeed must 
acknowledge that the object to be reached is something 
different from the meditating Devotee ; but the fact is that 
the Brahman described in the mantra does not substantially 
differ from the individual soul ; that Brahman is nothing 
but the soul of the Devotee in its pure state, consisting of 
mere non-differenaed intelligence,- free from all shade of 
Nescience. To this pure condition it is reduced in the 
mantra describing it as true Being, knowledge, infinite. 
A subsequent passage, * that from which all speech, with the 
mind, turns away, unable to reach it ' (II, 9), expresses this 
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same state of non-differentiation, describing it as lying 
beyond mind and speech. It is this therefore to which the 
mantra refers, and the Self of bliss is identical with it — To 
this view the next Sutra replies. 

1 7. Not the other, on account of impossibility. 

The other than the highest Self, i. e. the one called ^iva, 
even in the state of release, is not that Self which the 
mantra describes; for this is not possible. For to a Self 
of that kind unconditioned intelligence (such as is, in the 
mantra, ascribed to Brahman; cp. the term 'vipar^ita') 
cannot belong. Unconditioned intelligence is illustrated 
by the power of all one's purposes realising themselves ; as 
expressed in the text ' He desired, may I be many, may 
I grow forth.' Intelligence (vipanHttvam, i,e. power of 
insight into various things) does indeed belong to the soul 
in the state of release ; but as in the Sawsara state the 
same soul is devoid of such insight, we cannot ascribe to it 
non-conditioned intelligence. And if the released soul is 
viewed as being mere non-differenced intelligence, it does 
not possess the capacity of seeing different things, and 
hence cannot of course possess vipar£ittva in the sense 
stated above. That, however, the existence of a substance 
devoid of all difference cannot be proved by any means of 
knowledge, we have already shown before. Again, if the 
clause ' from whence speech returns,' &c, were meant to 
express that speech and mind return from Brahman, this 
could not mean that the Real is devoid of all difference, 
but only that mind and speech are not means for the 
knowledge of Brahman. And from this it would follow 
that Brahman is something altogether empty, futile. 
Let us examine the context The whole section, begin- 
ning with 'He who knows Brahman reaches Brahman,' 
declares that Brahman is all-knowing, the cause of the 
world, consisting of pure bliss, the cause of bliss in others ; 
that through its mere wish it creates the whole universe 
comprising matter and souls; that entering into the uni- 
verse of created things it constitutes their Self ; that it is 
the cause of fear and fearlessness ; that it rules Vayu 
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Aditya and other divine beings ; that Its bliss is ever so 
much superior to all other bliss; and many other points. 
Now, all at once, the clause ' from whence speech returns ' 
is said to mean that neither speech nor mind applies to 
Brahman, and that thus there are no means whatever of 
knowing Brahman 1 This is idle talk indeed! In the 
clause ' (that) from which speech returns,' the relative pro- 
noun ' from which ' denotes bliss ; this bliss is again ex- 
plicitly referred to in the clause 'knowing the bliss of 
Brahman ' — the genitive ' of Brahman ' intimating that 
the bliss belongs to Brahman; what then could be the 
meaning of this clause which distinctly speaks of a know- 
ledge of Brahman, if Brahman had at the same time to be 
conceived as transcending all thought and speech ? What 
the clause really means rather is that if one undertakes to 
state the definite amount of the bliss of Brahman — the 
superabundance of which is illustrated by the successive 
multiplications with hundred — mind and speech have to 
turn back powerless, since no such definite amount can be 
assigned. He who knows the bliss of Brahman as not to 
be defined by any definite amount, does not fear anything. 
— That, moreover, the all-wise being referred to in the 
mantra is other than the individual soul in the state of re- 
lease, is rendered perfectly clear by what — in passages such 
as ' it desired,' &c. — is said about its' effecting, through its 
mere volition, the origination and subsistence of the world, 
its being the inner Self of the world, and so on. 

18. And on account of the declaration of differ- 
ence. 

The part of the chapter — beginning with the words 
'From that same Self there sprang ether' — which sets 
forth the nature of the Brahman referred to in the mantra, 
declares its difference from the individual soul, no less than 
from the Selfs consisting of food, breath, and mind, viz. in 
the clause ' different from this which consists of knowledge, 
is the other inner Self which consists of bliss.' — Through 
this declaration of difference from the individual soul we 
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know that the Self of bliss referred to in the mantra is 
other than the individual soul. 

19. And on account of desire, there is no regard 
to what is inferred (i. e. matter). 

In order that the individual soul which is enthralled by 
Nescience may operate as the cause of the world, it must 
needs be connected with non-sentient matter, called by such 
names as pradhana, or anumanika (that which is inferred). 
For such is the condition for the creative energy of Brahma 
and similar beings. Our text, on the other hand, teaches 
that the creation of the aggregate of sentient and non- 
sentient things results from the mere wish of a being free 
from all connexion with non-sentient matter, ' He desired, 
may I be many, may I grow forth ; ' ' He sent forth all, 
whatever there is* (Taitt. Up. II, 6). We thus understand 
that that Self of bliss which sends forth the world does 
not require connexion with non-sentient matter called 
anumanika, and hence conclude that it is other than the 
individual soul. — A further reason is stated in the next 
Sutra. 

20. And Scripture teaches the joining of this (i. e. 
the individual soul) with that (L e. bliss) in that (i. e. 
the anandamaya). 

' A flavour he is indeed ; having obtained a flavour this 
one enjoys bliss ' (Taitt Up. II, 7). This text declares that 
this one, i.e. the so-called individual soul, enjoys bliss 
through obtaining the anandamaya, here called 'flavour.' 
Now to say that any one is identical with that by obtain- 
ing which he enjoys bliss, would be madness indeed. — It 
being thus ascertained that the Self of bliss is the highest 
Brahman, we conclude that in passages such as ' if that 
bliss were not in the ether ' (Taitt. Up. II, 7), and ' knowledge, 
bliss is Brahman' (Br*. Up. HI, 9, 28), the word ' ananda' 
denotes the 'anandamaya'; just as vj^tfana means the 
v\gwanamaya. It is for the same reason (viz. of ananda mean- 
ing the same as anandamaya) that the clause ' he who knows 
the bliss of Brahman' exhibits Brahman as being connected 



Digitized by 



Google 



I adhyAya, i pAda, 21. 237 

with ananda, and that 'the further clause ' he who knows 
this reaches the Self of bliss,' declares the reaching of the 
Self of bliss to be the fruit of the knowledge of bliss. In 
the subsequent anuvaka also, in the clauses ' he perceived 
that food is Brahman,' ' he perceived that breath is Brah- 
man,' &c (III, 1 ; 2, &c). the words •food,' 'breath,' and 
so on, are meant to suggest the Self made of food, the Self 
made of breath, &c, mentioned in the preceding anuvaka ; 
and hence also in the clause 'he perceived that bliss is 
Brahman,' the word ' bliss ' must be understood to denote 
the Self of bliss. Hence, in. the same anuvaka, the account 
of the fate after death of the man who knows concludes 
with the words ' having reached the Self of bliss ' (III, 10, 5). 
It ia thus finally proved that the highest Brahman — which 
in the previous adhikarawa had to be shown to be other 
than the so-called Pradhana — is also other than the being 
called individual soul. — This concludes the topic of the 
anandamaya. 

A new doubt here presents itself.— It must indeed be 
admitted that such individual souls as possess only a 
moderate degree of merit are unable to accomplish the 
creation of the world by their mere wish, to enjoy supreme 
bliss, to be the cause of fearlessness, and so on ; but why 
should not beings like Aditya and Pra^apati, whose merit 
is extraordinarily great, be capable of all this ? — Of this 
suggestion the next Sutra disposes. 

21. The one within (the sun and the eye); on 
account of his qualities being declared. 

It is said in the AT^andogya : ' Now that person bright as 
gold, who is seen within the sun, with beard bright as gold 
and hair bright as gold, golden altogether to the very tips 
of his nails, whose eyes are like blue lotus ; his name is Ut, 
for he has risen (udita) above all evil. He also who knows 
this rises above all evil. Rik and Saman are his joints — 
So much with reference to the devas. — Now with reference 
to the body. — 'Now that person who is seen within the eye, 
he is Rik, he is Saman, Uktha, Ysg-us, Brahman. The 
form of this person (in the eye) is the same as of that 
person yonder (in the sun), the joints of the one are the 
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joints of the other, the name of the one is the name of 
the other' {Kh. Up. I, 7). — Here there arises the doubt 
whether that person dwelling within the eye and the sun 
be the individual soul called Aditya, who through accumu- 
lation of religious merit possesses lordly power, or the 
highest Self other than that soul. 

That individual soul of high merit, the Purvapakshin 
maintains. For the text states that that person has a body, 
and connexion with a body belongs to individual souls 
only, for it is meant to bring the soul into contact with 
pleasure and pain, according to its deserts. It is for this 
reason that Scripture describes final Release where there is 
no connexion with works as a state of disembodiedness. 
'So long as he is in the body he cannot get free from 
pleasure and pain. But when he is free from the body, 
then neither pleasure nor pain touches him ' {Kh, Up. VIII, 
12, 1). And a soul of transcendent merit may possess 
surpassing wisdom and power, and thus be capable of being 
lord of the worlds and the wishes (I, 6, 8). For the same 
reason such a soul may be the object of devout meditation, 
bestow rewards, and by being instrumental in destroying 
evil, be helpful towards final release. Even among men 
some are seen to be of superior knowledge and power, 
owing to superior religious merit ; and this holds good 
with regard to the Siddhas and Gandharvas also; then 
with regard to the devas ; then with regard to the divine 
beings, beginning with Indra. Hence, also, one among the 
divine beings, beginning with Brahma, may in each kalpa 
reach, through a particularly high degree of merit, vast 
lordly power and thus effect the creation of the world, and 
so on. On this supposition the texts about that which 
constitutes the cause of the world and the inward Self of 
the world must also be understood to refer to some such 
soul which, owing to superiority of merit, has become 
all-knowing and all-powerful. A so-called highest Self, 
different from the individual souls, does not therefore exist. 
Where the texts speak of that which is neither coarse nor 
fine nor short, &c, they only mean to characterise the 
individual soul ; and those texts also which refer to final 
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Release aim only at setting forth the essential nature of 
the individual soul and the means of attaining that essential 
nature. 

This prima facie view is set aside by the Sutra. The person 
who is perceived within the sun and within the eye, is some- 
thing different from the individual soul, viz. the highest Self ; 
because there are declared qualities belonging to that. The 
text ascribes to him the quality of having risen above, i. e. 
being free from all evil, and this can belong to the highest 
Self only, not to the individual soul. For to be free from 
all evil means to be free from all influence of karman, and 
this quality can belong to the highest Self only, differing 
from all individual souls which, as is shown by their experi- 
ence of pleasure and pain, are in the bonds of karman. Those 
essential qualities also which presuppose freedom from all 
evil (and which are mentioned in other Vedic passages), 
such as mastery over all worlds and wishes, capability of 
realising one's purposes, being the inner Self of all, &c, 
belong to the highest Self alone. Compare passages such 
as * It Is the Self free from evil, free from old age, from 
death and grief, from hunger and thirst, whose wishes come 
true, whose purposes come true ' (Kh. Up. VIII, 1,5); and 
' He is the inner Self of all, free from evil, the divine one, 
the one god Narayawa' (Suba. Up.). Attributes such 
as the attribute of being the creator of the whole 
universe — which presupposes the power of realising one's 
wishes — (cp. the passage 'it desired, may I be many'); 
the attribute of being the cause of fear and fearlessness ; 
the attribute of enjoying transcending bliss not limited by 
the capabilities of thought and speech and the like, are 
essential characteristics of that only which is not touched 
by karman, and they cannot therefore belong to the in- 
dividual soul. — Nor is there any truth in the contention 
that the person within the sun, &c, cannot be a being 
different from individual souls because it possesses a body. 
For since a being which possesses the power of realising 
all its desires can assume a body through its mere wish, it 
is not generally true that embodiedness proves dependence 
on karman. — But, it may be said, by a body we understand 
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a certain combination of matter which springs from the 
primal substance (praknti) with its three constituents. Now 
connexion with such a body cannot possibly be brought 
about by the wish of such souls even as are free from all 
evil and capable of realising their desires ; for such con- 
nexion would not be to the soul's benefit In the case, on 
the other hand, of a soul subject to karman and not know- 
ing its own essential nature, such connexion with a body 
necessarily takes place in order that the soul may enjoy 
the fruit of its actions — quite apart from the soul's desire. — 
Your objection would be well founded, we reply, if the body 
of the highest Self were an effect of Prakrrti with its three 
constituents ; but it is not so, it rather is a body suitable 
to the nature and intentions of that Self. The highest 
Brahman, whose nature is fundamentally antagonistic to all 
evil and essentially composed of infinite knowledge and 
bliss — whereby it differs from all other souls — possesses an 
infinite number of qualities of unimaginable excellence, and, 
analogously, a divine form suitable to its nature and in- 
tentions, i. e. adorned with infinite, supremely excellent and 
wonderful qualities — splendour, beauty, fragrance, tender- 
ness, loveliness, youthfulness, and so on. And in order to 
gratify his devotees he individualises that form so as to 
render it suitable to their apprehension — he who is 
a boundless ocean as it were of compassion, kindness and 
lordly power, whom no shadow of evil may touch — he who 
is the highest Self, the highest Brahman, the supreme soul, 
Naraya«a 1 — Certain texts tell us that the highest Brahman 
is the sole cause of the entire world : ' From which these 
beings originate ' (Taitt. Up.) ; * Being only was this in 
the beginning' (Kh. Up. VI, 2, 1); 'The Self only was 
this in the beginning' (Ai. Up. I, 1); 'Narayawa alone 
existed, not Brahma nor .Siva.' Other texts define 
his nature: 'The True, knowledge, infinite is Brahman' 
(Taitt. Up. II, 1, 1); 'Knowledge, bliss is Brahman' 
(Br*. Up. Ill, 9, 28) ; and others again deny of Brahman 
all connexion with evil qualities and inferior bodies sprung 
from Prakriti, and all dependence on karman, and proclaim 
his glorious qualities and glorious forms : ' Free from 
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qualities' (?) ; ' Free from taint' (Svet. Up. VI, 19) ; ' Free 
from old age, from death and grief, from hunger and thirst, 
realising his wishes and purposes' (KA. Up. VIII, 1, 5); 
' There is no effect and no cause known of him, no one is 
seen like to him or superior : his high power is revealed as 
manifold, as inherent action of force and knowledge ' (Svet. 
Up. VI, 8) ; ' That highest great lord of lords, the highest 
deity of deities ' (Svet. Up. VI, 7) ; * He is the cause, the 
lord of the lords of the organs, and there is of him neither 
parent nor lord ' (Svet. Up. VI, 9) ; ' Having created all 
forms and given names to them the wise one goes on calling 
them by those names ' (Taitt Ar. Ill, 12, 7) ; 'I know that 
great Person of sunlike lustre beyond the darkness ' (Svet 
Up. Ill, 8); 'All moments originated from the Person 
shining like lightning ' (Mahanar. Up. I, 6). — This essential 
form of his the most compassionate Lord by his mere will 
individualises as a shape human or divine or otherwise, so 
as to render it suitable to the apprehension of the devotee 
and thus satisfy him. This the following scriptural passage 
declares, ' Unborn he is born in many ways ' (Gau. Ka. 
Ill, 24); and likewise Smrz'ti, 'Though unborn I, the im- 
perishable Self, the Lord of the beings, presiding over my 
Nature, manifest myself by my Maya for the protection of 
the Good and the destruction of the evil doers ' (Bha. Gt. IV, 
6, 8). The ' Good ' here are the Devotees ; and by ' Maya ' 
is meant the purpose, the knowledge of the Divine Being ; 
in agreement with the Naighaw/ukas who register ' Maya' 
as a synonym of gn&na. (knowledge). In the Mahabharata 
also the form assumed by the highest Person in his avataras 
is said not to consist of Praknti, ' the body of the highest 
Self does not consist of a combination of material elements.' 
— For these reasons the Person within the Sun and the eye 
is the highest Self which is different from the individual 
soul of the Sun, &c. 

22. And on account of the declaration of difference 
(the highest Self is) other (than the individual souls 
of the sun, &c). 

There are texts which clearly state that the highest 
[48] R 
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Self is different from Aditya and the other individual souls : 
' He who, dwelling within Aditya (the sun), is different from 
Aditya, whom Aditya does not know, of whom Aditya is 
the body, who rules Aditya from within ; who dwelling 
within the Self is different from the Self,' &c. (Br/. Up. Ill, 
7, 9 ff.) 5 ' Of whom the Imperishable is the body, whom 
the Imperishable does not know ; who moves within Death, 
of whom Death is the body, whom Death does not know ; 
he is the inner self of all beings, free from evil, divine, the 
one God Narayawa ' (Sub. Up.VI I). These texts declare all 
individual souls to be the body of the sinless highest Self 
which is said to be the inward principle of all of them. — It 
is thereby completely proved that the highest Self is some- 
thing different from all individual souls such as Aditya, and 
so on. — Here terminates the adhikaraxa of the ' one within.' 
The text, ' That from which these beings are born,' 
teaches that Brahman is the cause of the world ; to the 
question thence arising of what nature that cause of the 
world is, certain other texts give a reply in general terms 
(' Being only this was in the beginning ' ; • It sent forth 
fire ' ; ' The Self only this was in the beginning,' &c.) ; and 
thereupon it is shown on the basis of the special nature of 
that cause as proved by the attributes of ' thought ' and 
'bliss,' that Brahman is different from the pradhana and 
the individual souls. The remaining part of this Pada now 
is devoted to the task of proving that where such special 
terms as Ether and the like are used in sections setting 
forth the creation and government of the world, they 
designate not the thing — sentient or non-sentient — which 
is known from ordinary experience, but Brahman as proved 
so far. 

23. Ether (is Brahman), on account of the charac- 
teristic marks. 

We read in the .Oandogya (1, 9), • What is the origin of 
this world ? ' ' Ether,' he replied. ' For all these beings 
spring from the ether only, and return into the ether. 
Ether is greater than these; ether is their rest.' Here 
there arises the doubt whether the word 'ether' denotes 
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the well-known element or Brahman. — The Purvapakshin 
maintains the former alternative. For, he says, in the case 
of things to be apprehended through words we must accept 
that sense of the word which, proved by etymology, is 
immediately suggested by the word. We therefore conclude 
from the passage that the well-known Ether is the cause 
of the entire aggregate of things, moving or non-moving, 
and that hence Brahman is the same as Ether. — But has it 
not been shown that Brahman is something different from 
non-sentient things because its creative activity is preceded 
by thought? — This has been asserted indeed, but by no 
means proved. For the proper way to combine the dif- 
ferent texts is as follows. Having been told that 'that 
from which these beings are born is Brahman,' we desire to 
know more especially what that source of all beings is, and 
this desire is satisfied by the special information given by 
the text, ' All these things spring from the ether.' It thus 
being ascertained that the ether only is the cause of the 
origin, and so on, of the world, we conclude that also such 
general terms as ' Being ' (' Being only was this In the 
beginning ') denote the particular substance called * ether.' 
And we further conclude that in passages such as 'the 
Self only was all this in the beginning,' the word 'Self 
(atman) also denotes the ether; for that word is by 110 
means limited to non-sentient things — cp., e. g., the phrase, 
' Clay constitutes the Self of the jar' — , and its etymology 
also (atman from ap, to reach) shows that it may very well 
be applied to the ether. It having thus been ascertained 
that the ether is the general cause or Brahman, we must 
interpret such words as ' thinking ' (which we meet with in 
connexion with the creative activity of the general cause) in 
a suitable, i. e. secondary, or metaphorical sense. If the 
texts denoted the general cause by general terms only, 
such as ' Being,' we should, in agreement with the primary 
sense of ' thinking,' and similar terms, decide that that cause 
is an intelligent being ; but since, as a matter of fact, we 
ascertain a particular cause on the basis of the word 
'ether,' our decision cannot be formed on general con- 
siderations of what would suit the sense. — But what then- 
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about the passage, ' From the Self there sprang the ether ' 
(Taitt. Up. II, I, i), from which it appears that the ether 
itself is something created? — All elementary substances, 
we reply, such as ether, air, and so on, have two different 
states, a gross material one, and a subtle one. The ether, 
in its subtle state, is the universal cause ; in its gross state 
it is an effect of the primal cause ; in its gross state it 
thus springs from itself, i. e. ether in the subtle state. The 
text, 'All these beings spring from ether only ' (Kh. Up. I, 
9, 1), declares that the whole world originates from ether 
only, and from this it follows that ether is none other than 
the general cause of the world, i. e. Brahman. This non- 
difference of Brahman from the empirically known ether 
also gives a satisfactory sense to texts such as the follow- 
ing: 'If this ether were not bliss' (Taitt. Up. II, 7, 1) ; 
' Ether, indeed, is the evolver of names and forms ' (Kk. Up. 
VIII, 14, 1, and so on). — It thus appears that Brahman 
is hone other than the well-known elemental ether. 

This prima facie view is set aside by the Sutra. The 
word 'ether' in the text under discussion denotes the 
highest Self with its previously established characteristics 
— which is something quite different from the non-sentient 
elemental ether. For the qualities which the passage attri- 
butes to ether, viz. its being the one cause of the entire world, 
its being greater than all, and the rest of all, clearly indicate 
the highest Self. The non-intelligent elemental ether can- 
not be called the cause of all, since intelligent beings 
clearly cannot be its effects; nor can it be called the 'rest' 
of intelligent beings, for non-sentient things are evil and 
antagonistic to the true aim of man ; nor can it be called 
'greater' than all, for it is impossible that a non-sentient 
element should possess all excellent qualities whatever and 
thus be absolutely superior to everything else. — Nor is the 
Purvapakshin right when maintaining that, as the word 
' ether ' satisfies the demand for a special cause of the 
world, all other texts are to be interpreted in accordance 
herewith. The words, ' All these beings indeed spring from 
the ether only,' merely give expression to something gener- 
ally known, and statements of this nature presuppose other 
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means of knowledge to prove them. Now these other 
means required are, in our case, supplied by such texts as 
'Being only was this in the beginning,' and these, as we 
have shown, establish the existence of Brahman. To 
Brahman thus established, the text mentioning the ether 
merely refers as to something well known. Brahman may 
suitably be called 'ether' (aklra), because being of the 
nature of light it shines (ak&ate) itself, and makes other 
things shine forth (akarayati). Moreover, the word * ether ' 
is indeed capable of conveying the idea of a special being 
(as cause), but as it denotes a special non-intelligent thing 
which cannot be admitted as the cause of the intelligent 
part of the world we must deny all authoritativeness to 
the attempt to tamper, in the interest of that one word, 
with the sense of other texts which have the power of 
giving instruction as to an entirely new thing (viz. Brah- 
man), distinguished by the possession of omniscience, 
the power of realising its purposes and similar attri- 
butes, which we ascertain from certain complementary 
texts — such as ' it thought, may I be many, may I grow 
forth,' and * it desired, may I be many, may I grow forth.' 
We also point out that the agreement in purport of a 
number of texts capable of establishing the existence of 
a wonderful being possessing infinite wonderful attributes is 
not lightly to be disregarded in favour of one single text 
which moreover (has not the power of intimating something 
not known before, but) only makes a reference to what is 
already established by other texts. — As to the averment 
that the word ' Self is not exclusively limited to sentient 
beings, we remark that that word is indeed applied occa- 
sionally to non-sentient things, but prevailingly to that 
which is the correlative of a body, i.e. the soul or spirit ; 
in texts such as ' the Self only was this in the beginning,' 
and ' from the Self there sprang the ether,' we must there- 
fore understand by the ' Self,' the universal spirit. The 
denotative power of the term ' atman,' which is thus proved 
by itself, is moreover confirmed by the complementary 
passages 'it desired, may I send forth the worlds,' 'it 
desired, may I be many, may I grow forth.'— We thus 
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arrive at the following conclusion : Brahman, which — by 
the passage 'Being only this was in the beginning' — is 
established as the sole cause of the world, possessing all 
those manifold wonderful attributes which are ascertained 
from the complementary passages, is, in the text under 
discussion, referred to as something already known, by 
means of the term ' ether.' — Hare terminates the adhikarana 
of 'ether.' 

24. For the same reason breath (is Brahman). 

We read in the -Oandogya (I, 10 > 11),' Prastotr*, that 
deity which belongs to the Prastava,' &c. ; and further on, 
'which then is that deity? He said — Breath. For all 
these beings merge into breath alone, and from breath they 
arise. This is the deity belonging to the Prastava. If 
without knowing that deity you had sung forth, your head 
would have fallen off.' Here the word 'breath,' analogously 
to the word ' ether,' denotes the highest Brahman, which is 
different from what is commonly called breath ; we infer 
this from the fact that special characteristics of Brahman, 
viz. the whole world's entering into and rising from it, 
are in that text referred to as well-known things. There 
indeed here arises a further doubt ; for as it is a matter of 
observation that the existence, activity, &c, of the whole 
aggregate of creatures depend on breath, breath — in its 
ordinary acceptation — may be called the cause of the world. 
This doubt is, however, disposed of by the consideration 
that breath is not present in things such as stones and 
wood, nor in intelligence itself, and that hence of breath 
in the ordinary sense it cannot be said that 'all beings 
enter into it,' &c. We therefore conclude that Brahman 
is here called ' breath ' in so far as he bestows the breath 
of life on all beings. And the general result of the discus- 
sion carried on in connexion with the last two Sutras thus 
is that the words ' ether ' and ' breath ' denote something 
other than what is ordinarily denoted by those terms, viz. 
the highest Brahman, the sole cause of this entire world, 
free from all evil, &c. &c. — Here terminates the adhikarana 
of * breath.' 
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The subsequent Sutras up to the end of the Pada de- 
monstrate that the being which the texts refer to as ' Light 
or ' Indra ' — terms which in ordinary language are applied 
to certain other well-known beings — , and which is repre- 
sented as possessing some one or other supremely exalted 
quality that is invariably connected with world-creative 
power, is no other than the highest Brahman. 

25. The light (is Brahman), on account of the 
mention of feet. 

We read in the /STAandogya (III, 13, 7), ' Now that light 
which shines above this heaven, higher than everything, in 
the highest worlds beyond which there are no other worlds, 
that is the same light which is within man.' — Here a doubt 
arises, viz. whether the brightly shining thing here called 
' light ' is the well-known light of the sun and so on, viewed 
as a causal universal principle (Brahman); or the all- 
knowing, &c., highest Person of infinite splendour, who is 
different in nature from all sentient and non-sentient beings, 
and is the highest cause. — The Purvapakshin maintains 
that the reference is to ordinary light For, he says, the 
passage does not mention a particular characteristic attri- 
bute which can belong to the highest Self only — while 
such attributes were met with in the texts referring to 
Ether and Breath — , and as thus there is no opening for 
a recognition of the highest Self, and as at the same time 
the text identifies ' light ' with the intestinal heat of living 
beings, we conclude that the text represents the well-known 
ordinary light as Brahman, the cause of the world — which 
is possible as causal agency is connected with extreme light 
and heat. — This prima facie view the Sutra sets aside. The 
light which the text states to be connected with heaven and 
possessing supreme splendour can be the highest Person 
only, since a preceding passage in the same section — ' All 
the beings are one foot of it, three feet are the Immortal in 
heaven ' — refers to all beings as being a foot of that same 
being which is connected with heaven. Although the 
passage, 'That light which shines above,' &c, does not 
mention a special attribute of the highest Person, yet the 
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passage previously quoted refers to the highest Person as 
connected with heaven, and we therefore recognise that 
Person as the light connected with heaven, mentioned in 
the subsequent passage. 

Nor does the identification, made in a clause of the text, 
of light with the intestinal heat give rise to any difficulty ; 
for that clause is meant to enjoin meditation on the highest 
Brahman in the form of intestinal heat, such meditation 
having a special result of its own. Moreover, the Lord 
himself declares that he constitutes the Self of the intestinal 
fire, ' Becoming the VaUvanara-fife I abide in the body of 
living creatures ' (Bha. Gi. XV, 14). 

26. If it be objected that (Brahman is) not 
(denoted) on account of the metre being denoted ; 
(we reply) not so, because thus the direction of the 
mind (on Brahman) is declared; for thus it is seen. 

The previous section at first refers to the metre called 
Gayatri, 'The Gayatri indeed is everything' (III, ia, 1), 
and then introduces — with the words ' this is also declared 
by a Rik verse ' — the verse, ' Such is the greatness of it 
(viz. the G4yatri),' &c. Now, as this verse also refers to 
the metre, there is not any reference to the highest Person. 
— To this objection the second part of the Sutra replies. 
The word ' Gayatri ' does not here denote the metre only, 
since this cannot possibly be the Self of all ; but the text 
declares the application of the idea of Gayatri to Brahman, 
i.e. teaches, to the end of a certain result being obtained, 
meditation on Brahman in so far as similar to Gayatri. 
For Brahman having four feet, in the sense indicated by 
the rik, may be compared to the Gayatri with its four 
(metrical) feet The Gayatri (indeed has as a rule three feet, 
but) occasionally a Gayatri with four feet is met with ; so, 
e.g., ' lndras sakipatUi | valena pfaTitaA | duoSyavano vrisha | 
samitsu sasahiA.' We see that in other passages also words 
primarily denoting metres are employed in other senses; 
thus, eg., in the sawrvargavidya (Kh. Up. IV, 3, 8), where 
Vira^- (the name of a metre of ten syllables) denotes a group 
of ten divine beings. 
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For this conclusion the next Sutra supplies a further 
argument. 

27. And thus also, because (thus only) the desig- 
nation of the beings, and so on, being the (four) feet 
is possible. 

. The text, moreover, designates the Gayatrt as having 
four feet, after having referred to the beings, the earth, the 
body, and the heart; now this has a sense only if it is 
Brahman, which here is called Gayatrt. 

28. If it be said that (Brahman is) not (recognised) 
on account of the difference of designation ; (we say) 
not so, on account of there being no contradiction in 
either (designation). 

In the former passage, ' three feet of it are what is im- 
mortal in heaven,' heaven is referred to as the abode of 
the being under, discussion; while in the latter passage, 
' that light which shines above this heaven,' heaven is men- 
tioned as marking its boundary. Owing to this discre- 
pancy, the Brahman referred to in the former text is not 
recognised in the latter. — This objection the Sutra disposes 
of by pointing out that owing to the essential agreement of 
the two statements, nothing stands in the way of the re- 
quired recognition. When we say, ' The hawk is on the 
top of the tree,' and 'the hawk is above the top of the 
tree,' we mean one and the same thing. — The ' light,' there- 
fore, is nothing else but the most glorious and luminous 
highest Person. Him who in the former passage is called 
four-footed, we know to have an extraordinarily beautiful 
shape and colour — (cp., e. g., ' I know that great Person of 
sunlike colour beyond the darkness ' (Svet. Up. Ill, 9) — , and 
as hence his brilliancy also must be extraordinary, he is, 
in the text under discussion, quite appropriately called 
'light.' — Here terminates the adhikarawa of 'light.' 

It has been shown that the being endowed with supreme 
brilliance, called * Light,' which the text mentions as some- 
thing well known, is the highest Person. The Sutrakara 
will now show that the being designated as Indra and 
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Prawa, which the text enjoins as an object of meditation, 
for the reason that it is the means for attaining immor- 
tality — a power which is inseparable from causal power — , 
is likewise the highest Person. 

29. Pra#a is Brahman, on account of connexion. 

We read in the Pratardana-vidya in the Kaushftaki- 
brahma»a that 'Pratardana, the son of Divodasa, came, 
by fighting and strength, to the beloved abode of Indra.' 
Being asked by Indra to choose a boon he requests 
the God to bestow on him that boon which he himself 
considers most beneficial to man ; whereupon Indra 
says, ' I am prawa (breath), the intelligent Self, meditate 
on me as Life, as Immortality.' Here the doubt arises 
whether the being called Prawa and Indra, and desig- 
nating itself as the object of a meditation most beneficial 
to man, is an individual soul, or the highest Self. — An 
individual soul, the Purvapakshin maintains. For, he 
says, the word ' Indra ' is known to denote an individual 
God, and the word ' Pra«a,' which stands in grammatical 
co-ordination with Indra, also applies to individual souls. 
This individual being, called Indra, instructs Pratardana 
that meditation on himself is most beneficial to man. But 
what is most beneficial to man is only the means to attain 
immortality, and such a means is found in meditation on 
the causal principle of the world, as we know from the 
text, ' For him there is delay only so long as he is not 
delivered; then he will be perfect' (Kh. Up. VI, 14, a). 
We hence conclude that Indra, who is known as an indi- 
vidual soul, is the causal principle, Brahman. 

This view is rejected by the Sutra. The being called 
Indra and Pra«a is not a mere individual soul, but the 
highest Brahman, which is other than all individual souls. 
For on this supposition only it is appropriate that the 
being introduced as Indra and Prina should, in the way of 
grammatical co-ordination, be connected with such terms 
as ' blessed,' ' non-ageing,' ' immortal.' (' That prawa indeed 
is the intelligent Self, blessed, non-ageing, immortal,' Kau. 
Up. Ill, 9.) 
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30. If it be said that (Brahman is) not (denoted) 
on account of the speaker denoting himself; (we 
say, not so), because the multitude of connexions 
with the inner Self (is possible only) in that (speaker 
if viewed as Brahman). 

An objection is raised. — That the being introduced as 
Indra and Prawa should be the highest Brahman, for the 
reason that it is identical with him who, later on, is called 
' blessed,' ' non-ageing, ' immortal ' — this we cannot admit. 
' Know me only, I am prawa, meditate on me as the 
intelligent Self, as life, as immortality* — the speaker of 
these words is Indra, and this Indra enjoins on Pratardana 
meditation on his own person only, the individual character 
of which is brought out by reference to certain deeds of 
strength such as the slaying of the son of Tvash/r* (' I 
slew the three-headed son of Tvash/ro,' &c). As thus the 
initial part of the section clearly refers to an individual 
being, the terms occurring in the concluding part (' blessed,' 
'non-ageing,' 'immortal') must be interpreted so as. to 
make them agree with what precedes. — This objection the 
Sutra disposes of. ' For the multitude of connexions with 
the Self — i.e. the multitude of things connected with the 
Self as its attributes — is possible only ' in that/ i. e. in that 
speaker viewed as the highest Brahman. ' For, as in 
a car, the circumference of the wheel is placed on the 
spokes, and the spokes on the nave, thus are these objects 
placed on the subjects, and the subjects on the pra»a. 
That pra«a indeed is the intelligent Self, blessed, non- 
ageing, immortal.' The ' objects ' (bhutamatr&A) here are 
the aggregate of non-sentient things ; the ' subjects ' 
(pra£ttamatra£) are the sentient beings in which the objects 
are said to abide ; when thereupon the texts says that of 
these subjects the being called Indra and Prawa is the 
abode, and that he is blessed, non-ageing, immortal ; this 
qualification of being the abode of this Universe, with all 
its non-sentient and sentient beings, can belong to the 
highest Self only, which is other than all individual 
souls. 
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The Sfttra may also be explained in a somewhat different 
way, viz. ' there is a multitude of connexions belonging to 
the highest Self, i. e. of attributes special to the highest 
Self, in that, viz. section.' The text at first says, ' Choose 
thou that boon for me which thou deemest most beneficial to 
man ' — to which the reply is, * Meditate on me.' Here Indra- 
pra«a is represented as the object of a meditation which 
is to bring about Release ; the object of such meditation 
can be none but the highest Self. — ' He makes him whom 
he wishes to lead up from these worlds do a good deed ; 
and him whom he wishes to lead down from these worlds 
he makes do a bad deed.' The causality with regard to 
all actions which is here described is again a special attri- 
bute of the highest Self. — The same has to be said with 
regard to the attribute of being the abode of all, in the 
passage about the wheel and spokes, quoted above; and 
with regard to the attributes of bliss, absence of old age 
and immortality, referred to in another passage quoted 
before. Also the attributes of being 'the ruler of the 
worlds, the lord of all,' can belong to the highest Self 
only. — The conclusion therefore is that the being called 
Indra and Prawa is none other but the highest Self. — But 
how then can Indra, who is known to be an individual 
person only, enjoin meditation on himself? — To this ques- 
tion the next Sfltra replies. 

31. The instruction (given by Indra about him- 
self) (is possible) through insight based on Scripture, 
as in the case of Vamadeva. 

The instruction which, in the passages quoted, Indra 
gives as to the object of meditation, i. e. Brahman consti- 
tuting his Self, is not based on such an insight into his own 
nature as is established by other means of proof, but on an 
intuition of his own Self, mediated by Scripture. ' Having 
entered into them with this living Self let me evolve names 
and forms ' (Kh. Up. VI, 3, 2) ; ' In it all that exists has its 
Self (Kh. Up. VI, 8, 7); 'Entered within, the ruler of 
creatures, the Self of all' (Taitt. Ar. Ill, 21); *He who 
dwelling in the Self is different from the Self,' &c. (Br*. Up. 
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III, 7, 22) — from these and similar texts Indra has 
learned that the highest Self has the individual souls 
for its body, and that hence words such as ' I ' and ' thou,' 
which denote individual beings, extend in their connotation 
up to the highest Self; when, therefore, he says, ' Know me 
only,' and ' Meditate on me,' he really means to teach that 
the highest Self, of which his own individual person is the 
body, is the proper object of meditation. ' As in the case 
of Vamadeva.' As the Riahi Vamadeva perceiving that 
Brahman is the inner Self of all, that all things constitute 
its body, and that the meaning of words denoting a body 
extends up to the principle embodied, denotes with the 
word ' I ' the highest Brahman to which he himself stands 
in the relation of a body, and then predicates of this ' I ' 
Manu Surya and other beings — ' Seeing this the JZishi. 
Vamadeva understood, I am Manu, I am Surya ' (Br i. Up. 
I, 4, 10). Similarly Prahlada says, ' As the Infinite one 
abides within all, he constitutes my " I " also ; all is from 
me, I am all, within me is all.' (Vi. Pu. I, 19, 85.) 
The next Sutra states, in reply to an objection, the reason 
why, in the section under discussion, terms denoting the 
individual soul, and others denoting non-sentient things are 
applied to Brahman. 

32. If it be said (that Brahman is not meant) on 
account of characteristic marks of the individual soul 
and the chief vital air ; we say no, on account of the 
threefoldness of meditation ; on account of (such 
threefold meditation) being met (in other texts also) ; 
and on account of (such threefold meditation) being 
appropriate here (also). 

An objection is raised. ' Let none try to find out what 
speech is, let him know the speaker ' ; ' I slew the three- 
headed son of Tvash/ri ; I delivered the Arunmukhas, the 
devotees, to the wolves ' ; these passages state characteristic 
marks of an individual soul (viz. the god Indra). — ' As long 
as Pr£»a dwells in this body, so long there is life' ; ' Pra»a 
alone is the conscious Self, and having laid hold of this 
body, it makes it rise up.' — These passages again mention 
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characteristic attributes of the chief vital air. Hence 
there is here no ' multitude of attributes belonging to the 
Self.' — The latter part of the Sutra refutes this objection. 
The highest Self is called by these different terms id 
order to teach threefoldness of devout meditation ; viz. 
meditation on Brahman in itself as the cause of the entire 
world ; on Brahman as having for its body the totality of 
enjoying (individual) souls; and on Brahman as having 
for its body the objects and means of enjoyment. — This 
threefold meditation on Brahman, moreover, is met with 
also in other chapters of the sacred text Passages such 
as 'The True, knowledge, infinite is Brahman,' 'Bliss is 
Brahman,' dwell on Brahman in itself. Passages again such 
as ' Having created that he entered into it. Having entered 
it he became sat and tyat, defined and undefined,' &c. (Taitt. 
Up. II, 6), represent Brahman as having for its body the 
individual souls and inanimate nature. Hence, in the 
chapter under discussion also, this threefold view of 
Brahman is quite appropriate. Where to particular indi- 
vidual beings such as Hirawyagarbha, and so on, or to 
particular inanimate things such as prakriti, and so on, 
there are attributed qualities especially belonging to the 
highest Self; or where with words denoting such persons 
and things there are co-ordinated terms denoting the 
highest Self, the intention of the texts is to convey the 
idea of the highest Self being the inner Self of all such 
persons and things. — The settled conclusion, therefore, is 
that the being designated as Indra and Prima is other 
than an individual soul, viz. the highest Self. 
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SECOND PADA. 

The contents of the first PAda may be summed up as 
follows : — It has been shown that a person who has read 
the text of the Veda ; who further, through the study of 
the Karma-Mimamsa, has acquired a full knowledge of the 
nature of (sacrificial and similar) works, and has recognised 
that the fruits of such works are limited and non-per- 
manent; in whom there has arisen the desire for the 
highest aim of man, i.e. Release, which, as he has come to 
know in the course of reading the Vedanta portions of 
scripture, is effected by meditation on the nature of Brah- 
man — such meditation having an infinite and permanent 
result ; who has convinced himself that words are capable 
of conveying information about accomplished things (not 
only about things to be done), and has arrived at the con- 
clusion that the Vedanta-texts are an authoritative means 
of knowledge with regard to the highest Brahman ;— that 
such a person, we say, should begin the study of the 
.Sarlraka-Mimawsa which indicates the method how Brah- 
man is to be known through the Vedanta-texts. 

We next have shown that the text 'That from which 
these creatures are born,' &c, conveys the idea of the 
highest Brahman as that being which in sport, as it were, 
creates, sustains, and finally reabsorbs this entire universe, 
comprising within itself infinite numbers of variously con- 
stituted animated beings — moving and non-moving — , of 
objects of enjoyment for those beings, of means of enjoy- 
ment, and of abodes of enjoyment ; and which is the sole 
cause of all bliss. We have established that this highest 
Brahman, which is the sole cause of the world, cannot be 
the object of the other means of knowledge, and hence is 
to be known through scripture only. We have pointed 
out that the position of scripture as an authoritative means 
of knowledge is established by the fact that all the Vedanta- 
texts connectedly refer to the highest Brahman, which, 
although not related to any injunctions of action or absten- 
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tion from action, by its own essential nature constitutes the 
highest end of man. We have proved that Brahman, which 
the Vedanta-texts teach to be the sole cause of the world, 
must be an intelligent principle other than the non-sentient 
pradhana, since Brahman is said to think. We have 
declared that this intelligent principle is other than the 
so-called individual soul, whether in the state of bondage 
or that of release ; since the texts describe it as in the 
enjoyment of supreme bliss, all-wise, the cause of fear or 
fearlessness on the part of intelligent beings, the inner Self 
of all created things, whether intelligent or non-intelligent, 
possessing the power of realising all its purposes, and so 
on. — We have maintained that this highest Being has 
a divine form, peculiar to itself, not made of the stuff of 
Prakrfti, and not due to karman. — We have explained 
that the being which some texts refer to as a well-known 
cause of the world — designating it by terms such as ether 
or breath, which generally denote a special non-sentient 
being — is that same highest Self which is different from all 
beings, sentient or non-sentient — We have declared that, 
owing to its connexion with heaven, this same highest Self 
is to be recognised in what the text calls a ' light,' said to 
possess supreme splendour, such as forms a special charac- 
teristic of the highest Being. We have stated that, as we 
recognise through insight derived from scripture, that same 
highest Person is denoted by terms such as Indra, and so 
on ; as the text ascribes to that ' Indra ' qualities exclu- 
sively belonging to the highest Self, such, e.g., as being 
the cause of the attainment of immortality. — And the 
general result arrived at was that the Vedanta-texts help 
us to the knowledge of one being only, viz. Brahman, or 
the highest Person, or N&raya«a — of whom it is shown 
that he cannot possibly be the object of the other means 
of knowledge, and whom the possession of an unlimited 
number of glorious qualities proves to differ totally from 
all other beings whatsoever. 

Now, although Brahman is the only object of the teach- 
ing of the Vedanta-texts, yet some of these texts might give 
rise to the notion that they aim at setting forth (not 
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Brahman), but some particular being comprised within 
either the pradhana or the aggregate of individual souls. 
The remaining Padas of the first Adhyaya therefore apply 
themselves to the task of dispelling this notion and 
proving that what the texts in question aim at is to set 
forth certain glorious qualities of Brahman. The second 
Pada discusses those texts which contain somewhat obscure 
references to the individual soul; the third Pada those 
which contain clear references to the same ; and the fourth 
Pada finally those texts which appear to contain even 
clearer intimations of the individual soul, and so on. 

i. Everywhere ; because there is taught what is 
known. 

We read in the .Oandogya, ' Man is made of thought ; 
according to what his thought is in this world, so will he be 
when he has departed this life. Let him form this thought : 
he who consists of mind, whose body is breath, whose form is 
light,' &c. (Ill, 14). We here understand that of the medita- 
tion enjoined by the clause ' let him form this thought ' the' 
object is the being said to consist of mind, to have breath 
for its body, &c. A doubt, however, arises whether the 
being possessing these attributes be the individual soul or 
the highest Self. — The POrvapakshin maintains the former 
alternative. For, he says, mind and breath are instru- 
ments of the individual soul; while the text 'without 
breath, without mind,' distinctly denies them to the highest 
Self. Nor can the Brahman mentioned in a previous 
clause of the same section ('AH this indeed is Brahman') 
be connected as an object with the meditation enjoined in 
the passage under discussion ; for Brahman is there re- 
ferred to in order to suggest the idea of its being the Self 
of all — which idea constitutes a means for bringing about 
that calmness of mind which is helpful towards the act of 
meditation enjoined in the clause 'Let a man meditate 
with calm mind,' &c. Nor, again, can it be said that as the 
meditation conveyed by the clause 'let him form this, 
thought ' demands an object, Brahman, although mentioned 
in another passage, only admits of being connected with; 
[48] S 
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the passage under discussion ; for the demand for an 
object is fully satisfied by the being made of mind, &c, 
which is mentioned in that very passage itself ; in order to 
supply the object we have merely to change the case- 
terminations of the words ' manomayaA prktiasarlraA,' &c. 
It having thus been determined that the being made of 
mind is the individual soul, we further conclude that the 
Brahman mentioned in the concluding passage of the 
section ('That is Brahman') is also the individual soul, 
there called Brahman in order to glorify it. 

This prima facie view is set aside by the Sutra. The 
being made of mind is the highest Self ; for the text states 
certain qualities, such as being made of mind, &c, which 
are well known to denote, in all Vedanta-texts, Brahman 
only. Passages such as ' He who is made Of mind, the 
guide of the body of breath ' (Mu. Up. II, a, 7) ; ■ There is 
the ether within the heart, and in it there is the Person, 
consisting of mind, immortal, golden ' (Taitt Up. I, 6, 1) ; 
1 He is conceived by the heart, by wisdom, by the mind. 
Those who know him are immortal' (Ka. Up. II, 6, 9); 
' He is not apprehended by the eye nor by speech, but by 
a purified mind' (Mu. Up. Ill, 1, 8); 'The breath of 
breath ' (Br*. Up. IV, 4, 18 ?) ; 'Breath alone is the con* 
scious Self, and having laid hold of this body it makes it 
rise up ' (Ka. Up. Ill, 3) ; * All these beings merge into 
breath alone, and from breath they arise ' (KA. Up. I, 1 1, 
5) — these and similar texts refer to Brahman as consisting 
of mind, to be apprehended by a purified mind, having 
breath for its body, and being the abode and ruler of 
breath. This being so, we decide that in the concluding 
passage, ' my Self within the heart, that is Brahman,' the 
word ' Brahman ' has to be taken in its primary sense (and 
does not denote the individual soul). The text which 
declares Brahman to be without mind and breath, merely 
means to deny that the thought of Brahman depends on 
a mind (internal organ), and that its life depends on 
breath. 

Or else we may interpret the Vedic text and the Sutra 
as follows. The passage ' All this is Brahman ; let a man 
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meditate with a calm mind on this world as originating, 
ending, and breathing in Brahman,' conveys the imagina- 
tion of meditation on Brahman as the Self of all. The 
subsequent clause ' Let him form the thought,' &c, forms 
an additional statement to that injunction, the purport of 
which is to suggest certain attributes of Brahman, such as 
being made of mind. So that the meaning of the whole 
section is 'Let a man meditate on Brahman, which is made 
of mind, has breath for its body, &c, as the Self of the 
whole world.' — Here a doubt presents itself. Does the 
term ' Brahman ' in this section denote the individual soul 
or the highest Self? — The individual soul, the Pikrva- 
pakshin maintains, for that only admits of being exhibited 
in co-ordination with the word 'all.' For the word 'all' 
denotes the entire world from Brahma down to a blade of 
grass ; and the existence of Brahma and other individual 
beings is determined by special forms of karman, the root 
of which is the beginningless Nescience of the individual 
soul. The highest Brahman, on the other hand, which is 
all-knowing, all-powerful, free from all evil and all shadow 
of Nescience and similar imperfections, cannot possibly 
exist as the ' All ' which comprises within itself everything 
that is bad. Moreover we find that occasionally the term 
' Brahman ' is applied to the individual soul also ; just as 
the highest Lord (paramervara) may be called ' the highest 
Self ' (paramatman) or ' the highest Brahman.' That 
' greatness ' (brthattva ; which is the essential characteristic 
of ' brahman ') belongs to the individual soul when it has 
freed itself from its limiting conditions, is moreover attested 
by scripture : * That (soul) is fit for infinity' (Svet. Up.V, 9). 
And as the soul's Nescience is due to karman (only), the 
text may very well designate it — as it does by means of 
the term ' ta^alan ' — as the cause of the origin, subsistence, 
and reabsorption of the world. That is to say — the indi- 
vidual soul which, in its essential nature, is non-limited, 
and therefore of the nature of Brahman, owing to the 
influence of Nescience enters into the state of a god, or 
a man, or an animal, or a plant. 

This view is rejected by the Sutra. ' Everywhere,' i. e, 
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in the whole world which is referred to in the clause 'All 
this is Brahman ' we have to understand the highest 
Brahman — which the term ' Brahman ' denotes as the Self 
of the world — , and not the individual soul ; ' because there 
is taught what is known/ i. e. because the clause 'All this is 
Brahman ' — for which clause the term ' tagfalan ' supplies 
the reason — refers to Brahman as something generally 
known. Since the world springs from Brahman, is merged 
in Brahman, and depends on Brahman for its life, therefore 
— as the text says — ' All this has its Self in Brahman ' ; and 
this shows to us that what the text understands by Brah- 
man is that being from which, as generally known from the 
Vedanta-texts, there proceed the creation, and so on, of 
the world. That the highest Brahman only, all-wise and 
supremely blessed, is the cause of the origin, &c, of the 
world, is declared in the section which begins, ' That from 
which these beings are born,' &c, and which says further 
on, ' he knew that Bliss is Brahman, for from bliss these 
beings are born' (Taitt. Up. Ill, 6); and analogously 
the text ' He is the cause, the lord of lords of the organs,' 
&c. (Svet. Up. VI, 9), declares the highest Brahman to be 
the cause of the individual soul. Everywhere, in fact, the 
texts proclaim the causality of the highest Self only. As 
thus the world which springs from Brahman, is merged in 
it, and breathes through it, has its Self in Brahman, the 
identity of the two may properly be asserted ; and hence 
the text — the meaning of which is ' Let a man meditate 
with calm mind on the highest Brahman of which the world 
is a mode, which has the world for its body, and which is 
the Self of the world ' — first proves Brahman's being the 
universal Self, and then enjoins meditation on it. The 
highest Brahman, in its causal condition as well as in its 
so-called ' effected ' state, constitutes the Self of the world, 
for in the former it has for its body all sentient and non- 
sentient beings in their subtle form, and in the latter the 
same beings in their gross condition. Nor is there any 
contradiction between such identity with the world on 
Brahman's part, and the fact that Brahman treasures within 
itself glorious qualities antagonistic to .all evil; for the 
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imperfections adhering to the bodies, which are mere 
modes of Brahman, do not affect Brahman itself to which 
the modes belong. Such identity rather proves for Brah- 
man supreme lordly power, and thus adds to its excel* 
lences. Nor, again, can it rightly be maintained that of 
the individual soul also identity with the world can be 
predicated ; for the souls being separate according to the 
bodies with which they are joined cannot be identical with 
each other. Even in the state of release, when the indi- 
vidual soul is not in any way limited, it does not possess 
that identity with the world on which there depends 
causality with regard to the world's creation, sustentation, 
and reabsorption ; as will be declared in Sutra IV, 4, 17. 
Nor, finally, does the Purvapakshin improve his case by 
contending that the individual soul may be the cause of the 
creation, &c, of the world because it (viz. the soul) is due 
to karman ; for although the fact given as reason is true, 
all the same the Lord alone is the cause of the Universe. — 
All this proves that the being to which the text refers as 
Brahman is none other than the highest Self. 

This second alternative interpretation of the Sutra is 
preferred by most competent persons. The VWttikara, 
e.g. says, 'That Brahman which the clause "All this is 
Brahman " declares to be the Self of all is the Lord.' 

2. And because the qualities meant to be stated 
are possible (in Brahman). 

The qualities about to be stated can belong to the 
highest Self only. ' Made of mind, having breath for its 
body,' &c. ' Made of mind ' means to be apprehended by 
a purified mind only. The highest Self can be appre- 
hended only by a mind purified by meditation on that 
Self, such meditation being assisted by the seven means, 
viz. abstention, &c. (see above, p. 17). This intimates that 
the highest Self is of pure goodness, precluding all evil, and 
therefore different in nature from everything else ; for by 
the impure minded impure objects only can be appre- 
hended. — ' Having the vital breath for its body ' means — 
being the supporter of all life in the world. To stand in- 
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the relation of a body to something else, means to abide in 
that other thing, to be dependent on it, and to subserve it 
in a subordinate capacity, as we shall fully show later on. 
And all ' vital breath ' or ' life ' stands in that relation to 
the highest Self. 'Whose form is light'; i. e. who is of 
supreme splendour, his form being a divine one of supreme 
excellence peculiar to him, and not consisting of the stuff 
of Prakn'ti. — ' Whose purposes are true ' ; i. e. whose pur- 
poses realise themselves without any obstruction. • Who 
is the (or " of the ") Self of ether ' ; i. e. who is of a delicate 
and transparent nature, like ether ; or who himself is the 
Self of ether, which is the causal substance of everything 
else ; or who shines forth himself and makes other things 
shine forth. — ' To whom all works belong'; i.e. he of whom 
the whole world is the work ; or he to whom all activities 
belong. — ' To whom all wishes belong ' ; L e. he to whom all 
pure objects and means of desire and enjoyment belong. 
' He to whom all odours and tastes belong ' ; i. e. he to 
whom there belong, as objects of enjoyment, all kinds of 
uncommon, special, perfect, supremely excellent odours 
and tastes ; ordinary smells and tastes being negatived by 
another text, viz. 'That which is without sound, without 
touch, without taste,' &c. (Ka. Up. Ill, 15). — 'He who 
embraces all this ' ; i. e. he who makes his own the whole 
group of glorious qualities enumerated. — ' He who does 
not speak,' because, being in possession of all he could 
desire, he ' has no regard for anything ' ; i. e. he who, in full 
possession of lordly power, esteems this whole world with 
all its creatures no higher than a blade of grass, and hence 
abides in silence. — All these qualities stated in the text 
can belong to the highest Self only. 

3. But, on account of impossibility, not the em- 
bodied soul. 

Those who fully consider this infinite multitude of 
exalted qualities will recognise that not even a shadow of 
them can belong to the individual soul — whether in the 
state of bondage or that of release — which is a thing as 
insignificant as a glow-worm and, through its connexion 
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with a body, liable to the attacks of endless suffering. It 
is not possible therefore to hold that the section under 
discussion should refer to the individual soul. 

4. And because there is (separate) denotation of 
the object and the agent. 

The clause 'When I shall have departed from hence I 
shall obtain him ' denotes the highest Brahman as the 
object to be obtained, and the individual soul as that 
which obtains it. This shows that the soul which obtains 
is the person meditating, and the highest Brahman that is 
to be obtained, the object of meditation : Brahman, there- 
fore, is something different from the attaining soul. 

5. On account of the difference of words. 

The clause ' That is the Self of me, within the heart ' 
designates the embodied soul by means of a genitive form, 
while the object of meditation is exhibited in the nomina- 
tive case. Similarly, a text of the Va^asaneyins, which 
treats of the same topic, applies different terms to the 
embodied and the highest Self, 'Like a rice grain, or a 
barley grain, or a canary seed, or the kernel of a canary 
seed, thus that golden Person is within the Self ' (Sat. Br. 
X, 6, 3, 3). Here the locative form, 'within the Self,' 
denotes the embodied Self, and the nominative, ' that 
golden Person,' the object to be meditated on. — All this 
proves the highest Self to be the object of meditation. 

6. And on account of Smriti. 

' I dwell within the hearts of all, from me come memory 
and knowledge, as well as their loss ' ; ' He who free from 
delusion knows me to be the highest Person ' j ' The Lord, 
O Ar^iina, is seated in the heart of all Beings, driving 
round by his mysterious power all beings as if mounted on 
a machine; to him fly for refuge' (Bha. Gi. XV, 15, 19 ; 
XVIII, 61). These Smrtti-texts show the embodied soul 
to be the meditating subject, and the highest Self the 
object of meditation. 

7. Should it be said that (the passage does) not 
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(refer to Brahman) on account of the smallness of 
the abode, and on account of the denotation of that 
(viz. minuteness of the being meditated on) ; we 
say no, because (Brahman) has thus to be medi- 
tated upon, and because (in the same passage) it is 
said to be like ether. 

It might be contended that, as the text ' he is my Self 
within the heart ' declares the being meditated on to dwell 
within a minute abode, viz. the heart ; and as moreover 
another text — ' smaller than a grain of rice,' &c, declares it 
to be itself of minute size, that being cannot be the highest 
Self, but only the embodied soul. For other passages 
speak of the highest Self as unlimited, and of the embodied 
soul as having the size of the point of a goad (cp. e.g. 
Mu. Up. I, 1, 6, and Svet. Up. V, 8). — This objection the 
Sutra rebuts by declaring that the highest Self is spoken of 
as such, i. e. minute, on account of its having to be medi- 
tated upon as such. Such minuteness does not, however, 
belong to its true nature; for in the same section it is 
distinctly declared to be infinite like ether — ' greater than 
the earth, greater than the sky, greater than heaven, 
greater than all these worlds ' (Kh. Up. Ill, 14, 3). This 
shows that the designation of the highest Self as minute is 
for the purpose of meditation only. — The connexion of the 
whole section then is as follows. The clause ' All this is 
Brahman ; let a man meditate with calm mind on this 
world as beginning, ending, and breathing in Brahman,' 
enjoins meditation on Brahman as being the Self of all, 
in so far as it is the cause of the origin and destruction of 
all, and entering into all beings as their soul gives life to 
them. The next clause, 'Man is made of thought ; accord- 
ing as his thought is in this world, so will he be when he 
has departed this life,' declares the attainment of the 
desired object to depend on the nature of the meditation ; 
and the following clause, ' Let him therefore form the fol- 
lowing thought,' thereupon repeats the injunction with a 
view to the declaration of details. The clause ' He who 
consists of mind,' &c., up to ' who is never surprised,' then 
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states the nature and qualities, of the being to be medi- 
tated upon, which are to be comprised in the meditation. 
Next, the clause ' He is my Self,' up to * the kernel of a 
canary seed,' declares that the highest Person, for the 
purpose of meditation, abides in the heart of the medi- 
tating devotee ; representing it as being itself minute, since 
the heart is minute. After this the clause ' He also is my 
Self,' up to ' who is never surprised,' describes those aspects 
of the being meditated upon as within the heart, which are 
to be attained by the devotee. Next, the words ' this my 
Self within the heart is that Brahman ' enjoins the reflection 
that the highest Brahman, as described before, is, owing to 
its supreme kindness, present in our hearts in order thereby 
to refresh and inspirit us. Then the clause * When I shall 
have departed from hence I shall obtain him ' suggests the 
idea that there is a certainty of obtaining him on the basis 
of devout meditation ; and finally the clause ' He who has 
this faith has no doubt ' declares that the devotee who is 
firmly convinced of his aim being attainable in the way 
described, will attain it beyond any doubt.— From all this 
it appears that the ' limitation of abode,' and the ' minute* 
ness ' ascribed to Brahman, are merely for the purpose of 
meditation. 

8. Should it be said that there is attainment of 
fruition (of pleasure and pain) ; we reply, not so, on 
account of difference. 

But, if the highest Brahman is assumed to dwell within 
bodies, like the individual soul, it follows that, like the 
latter, it is subject to the experience of pleasure and pain, 
such experience springing from connexion with bodies! — 
Of this objection the Sutra disposes by remarking ' not so, 
on account of difference (of reason).' For what is the 
cause of experiences, pleasurable or painful, is not the mere 
dwelling within a body, but rather the subjection to the 
influence of good and evil deeds ; and such subjection is 
impossible in the case of the highest Self to which all evil 
is foreign. Compare the scriptural text ' One of the two 
eats the sweet fruit, the other one looks on without eating ' 
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(Mu. Up. Ill, i, i). — Here finishes the adhikarawa of ' what 
is known everywhere.' 

Well then, if the highest Self is not an enjoyer, we 
must conclude that wherever fruition is referred to, the 
embodied soul only is meant ! — Of this view the next adhi- 
karawa disposes. 

9. The eater (is the highest Self) on account of 
there being taken all that is movable and im- 
movable. 

We read in the Ka/Aavalll (I, a, 25), ' Who then knows 
where he is to whom the Brahmans and Kshattriyas are 
but food, and death itself a condiment ? ' A doubt here 
arises whether the ' eater,' suggested by the words ' food ' 
and ' condiment,' is the individual soul or the highest Self. 
— The individual soul, the Purvapakshin maintains ; for 
all enjoyment presupposes works, and works belong to the 
individual soul only. — Of this view the Sutra disposes. 
The ' eater ' can be the highest Self only, because the 
taking, i. e. eating, of the whole aggregate of movable and 
immovable things can be predicated of that Self only. 
' Eating ' does not here mean fruition dependent on work, 
but rather the act of reabsorption of the world on the part 
of the highest Brahman, i. e. Vishmi, who is the cause of 
the origination, subsistence, and final destruction of the 
universe. This appears from the fact that Vishmi is 
mentioned in the same section, ' He reaches the end of his 
journey, and that is the highest place of Vishmi ' (Ka. Up. 
I, 3, 9). Moreover the clause ' to whom death is a condi- 
ment ' shows that by the Brahmans and Kshattriyas, men- 
tioned in the text, we have to understand the whole 
universe of moving and non-moving things, viewed as 
things to be consumed by the highest Self. For a condi- 
ment is a thing which, while itself being eaten, causes other 
things to be eaten ; the meaning of the passage, therefore, 
is that while death itself is consumed, being a condiment 
as it were, there is at the same time eaten whatever is 
flavoured or made palatable by death, and that is the 
entire world of beings in which the Brahmans and Kshat- 
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triyas hold the foremost place. Now such eating of course 
is destruction or rcabsorption, and hence such enjoyment — 
meaning general reabsorption — can belong to the highest 
Self only. 

10. And on account of the topic of the whole 
section. 

Moreover the highest Brahman constitutes the topic of 
the entire section. Cp. ' The wise who knows the Self as 
great and omnipresent does not grieve ' (Ka. Up. I, 2, 22) ; 
' That Self cannot be gained by the Veda, nor by under- 
standing, nor by much learning. He whom the Self 
chooses, by him the Self can be gained ; the Self chooses 
him as his own ' (I, 2, 23). — Moreover, the clause (forming 
part of the text under discussion), ' Who knows him (i. e. the 
being which constitutes the topic of the section) where he 
is ?' clearly shows that we have to recognise here the Self 
of which it had previously been said that it is hard to 
know unless it assists us with its grace. 

To this conclusion a new objection presents itself. — 
Further on in the same Upanishad (I, 3, 1) we meet with 
the following text: ' There are two, drinking their reward in 
the world of their own works, entered into the cave, dwell- 
ing on the highest summit ; those who know Brahman call 
them shade and light, likewise those householders who 
perform the Trima£iketa-sacrince.' Now this text clearly 
refers to the individual soul which enjoys the reward of 
its works, together with an associate coupled to it. And 
this associate is either the vital breath, or the organ of 
knowledge (buddhi). For the drinking of 'r*ta' is the 
enjoyment of the fruit of works, and such enjoyment does 
not suit the highest Self. The buddhi, or the vital breath, 
on the other hand, which are instruments of the enjoying 
embodied soul, may somehow be brought into connexion 
with the enjoyment of the fruit of works. As the text is 
thus seen to refer to the embodied soul coupled with some 
associate, we infer, on the ground of the two texts belong- 
ing to one section, that also the ' eater ' described in the 
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former text is none other than the individual souL — To this 
objection the next Sutra replies. 

11. The 'two entered into the cave' are the two 
Selfs ; on account of this being seen. 

The two, entered into the cave and drinking their reward, 
are neither the embodied soul together with the vital 
breath, nor the embodied soul together with the buddhi ; 
it is rather the embodied Self and the highest Self which 
are designated by those terms. For this is seen, i. e. it is 
seen that in that section the individual Self and the highest 
Self only are spoken of as entered into the cave. To the 
highest Self there refers I, 2, 1 2, ' The wise who by medi- 
tation on his Self recognises the Ancient who is difficult to 
see, who has entered into the dark, who is hidden in the 
cave, who dwells in the abyss, as God, he indeed leaves 
joy and sorrow far behind.' And to the individual soul 
there refers I, 4, 7, • Who is together with the vital breath, 
who is Aditi, who is made of the deities, who entering into 
the cave abides therein, who was born variously through 
the elements.' Aditi here means the individual soul which 
enjoys (atti) the fruits of its works ; which is associated 
with the vital breath ; which is made of the deities, i. e. 
whose enjoyment is dependent on the different sense- 
organs ; which abides in the hollow of the heart ; and 
which, being connected with the elementary substances, 
earth, and so on, is born in various forms — human, divine, 
&c. — That the text speaks of the two Selfs as drinking their 
reward (while actually the individual soul only does so) is 
to be understood in the same way as the phrase 'there 
go the umbrella-bearers' (one of whom only carries the 
umbrella). Or else we may account for this on the ground 
that both are agents with regard to the drinking, in so far 
as the ' drinking ' individual soul is caused to drink by the 
highest Self. 

12. And on account of distinctive qualities. 

Everywhere in that section we meet with statements of 
distinctive attributes of the two Selfs, the highest Self 
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being represented as the object of meditation and attain- 
ment, and the individual Self as the meditating and 
attaining subject The passage ' When he has known and 
understood that which is born from Brahman, the intelli- 
gent, to be divine and venerable, then he obtains everlast- 
ing peace' (1, 1, 17) refers to the meditating individual soul 
which recognises itself as being of the nature of Brahman. 
On the other hand, I, a, 3, ' That which is a bridge for 
sacrificers, the highest imperishable Brahman for those who 
wish to cross over to the fearless shore, the Na£iketa, may 
we be able to know that,' refers to the highest Self as the 
object of meditation ; ' Na£iketa ' here meaning that which 
is to be reached through the NiLHketa-rite. Again, the 
passage ' Know the Self to be sitting in the chariot and 
the body to be the chariot ' (1, 3, 3) refers to the meditating 
individual soul; and the verse, I, 3, 9, 'But he who has 
understanding for his charioteer, and holds the reins of the 
mind, he reaches the end of his journey, and that is the 
highest place of Vishwu,' refers to the embodied and the 
highest Selfs as that which attains and that which is to be 
attained. And in the text under discussion also (I, 3, 1), 
the two Selfs are distinctly designated as light and shade, 
the one being all-knowing, the other devoid of knowledge.' 
But, a new objection is raised, the initial passage, 1, 1, to, 
♦That doubt which there is when a man is dead — some 
saying, he is ; others, he is not,' clearly asks a question as 
to the true nature of the individual soul, and we hence 
conclude that that soul forms the topic of the whole 
chapter. — Not so, we reply. That question does not spring 
from any doubt as to the existence or non-existence of the 
soul apart from the body ; for if this were so the two first 
boons chosen by Na£iketas would be unsuitable. For the 
story runs as follows : When the sacrifice offered by the 
father of Na£iketas — at which all the possessions of the 
sacrificer were to be given to the priests — is drawing 
towards its close, the boy, feeling afraid that some deficiency 
on the part of the gifts might render the sacrifice unavail- 
ing, and dutifully wishing to render his father's sacrifice 
complete by giving his own person also, repeatedly asks 
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his father, * And to whom will you give me ' ? The father, 
irritated by the boy's persistent questioning, gives an angry 
reply, and in consequence of this the boy goes to the 
palace of Yama, and Yama being absent, stays there for 
three days without eating. Yama on his return is alarmed 
at this neglect of hospitality, and wishing to make up for 
it allows him to choose three boons. Na£iketas, thereupon, 
full of faith and piety, chooses as his first boon that his 
father should forgive him. Now it is clear that conduct of 
this kind would not be possible in the case of one not 
convinced of the soul having an existence independent of 
the body. For his second boon, again, he chooses the 
knowledge of a sacrificial fire, which has a result to be 
experienced only by a soul that has departed from the 
body ; and this choice also can clearly be made only by 
one who knows that the soul is something different from 
the body. When, therefore, he chooses for his third boon 
the clearing up of his doubt as to the existence of the soul 
after death (as stated in v. 30), it is evident that his ques- 
tion is prompted by the desire to acquire knowledge of the 
true nature of the highest Self— which knowledge has 
the form of meditation on the highest Self—, and by means 
thereof, knowledge of the true nature of final Release which 
consists in obtaining the highest Brahman. The passage, 
therefore, is not concerned merely with the problem as to 
the separation of the soul from the body, but rather with 
the problem of the Self freeing itself from all bondage 
whatever — the same problem, in fact, with which another 
scriptural passage also is concerned, viz. 'When he has 
departed there is no more knowledge' (Br*. Up. II, 4, 12). 
The full purport of Na£iketas' question, therefore, is as 
follows : When a man qualified for Release has died and 
thus freed himself from all bondage, there arises a doubt 
as to his existence or non-existence — a doubt due to the 
disagreement of philosophers as to the true nature of 
Release ; in order to clear up this doubt I wish to learn 
from thee the true nature of the state of Release. — Philo- 
sophers, indeed, hold many widely differing opinions as to 
what constitutes Release. Some hold that the Self is con- 
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stitutcd by consciousness only, and that Release consists in 
the total destruction of this essential nature of the Self. 
Others, while holding the same opinion as to the nature of 
the Self, define Release as the passing away of Nescience 
(avidya). Others hold that the Self is in itself non-sentient, 
like a stone, but possesses, in the state of bondage, certain 
distinctive qualities, such as knowledge, and so on. Release 
then consists in the total removal of all these qualities, the 
Self remaining in a state of pure isolation (kaivalya). 
Others, again, who acknowledge a highest Self free from all 
imperfection, maintain that through connexion with limit- 
ing adjuncts that Self enters on the condition of an indi- 
vidual soul ; Release then means the pure existence of 
the highest Self, consequent on the passing away of the 
limiting adjuncts. Those, however, who understand the 
Vedanta, teach as follows: There is a highest Brahman 
which is the sole cause of the entire universe, which is 
antagonistic to all evil, whose essential nature is infinite 
knowledge and blessedness, which comprises within itself 
numberless auspicious qualities of supreme excellence, 
which is different in nature from all other beings, and which 
constitutes the inner Self of all. Of this Brahman, the indi- 
vidual souls — whose true nature is unlimited knowledge, 
and whose only essential attribute is the intuition of the 
supreme Self — are modes, in so far, namely, as they con- 
stitute its body. The true nature of these souls is, how- 
ever, obscured by Nescience, i. e. the influence of the 
beginningless chain of works ; and by Release then we have 
to understand that intuition of the highest Self, which is 
the natural state of the individual souls, and which follows 
on the destruction of Nescience. — When Na&ketas desires 
Yama graciously to teach him the true nature of Release 
and the means to attain it, Yama at first tests him by 
dwelling on the difficulty of comprehending Release, and 
by tempting him with various worldly enjoyments. But 
having in this way recognised the boy's thorough fitness, 
he in the end instructs him as to the kind of meditation on 
the highest Self which constitutes knowledge of the highest 
Reality, as to the nature of Release — which consists in 
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reaching the abode of the highest Self — , and as to all the 
required details. This instruction begins, I, 2, 13, 'The 
Ancient one who is difficult to see,' &c, and extends up to 
I, 3, 9, ' and that is the highest place of Vishwu.' — It thus 
is an established conclusion that the ' eater ' is no other 
than the highest Self. — Here terminates the adhikarana of 
' the eater.' 

13. (The Person) within the eye (is the highest 
Self) on account of suitability. 

The .Oandogas have the following text : ' The Person 
that is seen within the eye, that is the Self. This is the 
immortal, the fearless, this is Brahman ' (Kh. Up. IV, 15, 1). 
The doubt here arises whether the person that is here 
spoken of as abiding within the eye is the reflected Self, or 
some divine being presiding over the sense of sight, or the 
embodied Self, or the highest Self. — It is the reflected Selfj 
the Purvapakshin maintains; for the text refers to the 
person seen as something well known, and the expression, 
'is seen,' clearly refers to something directly perceived. 
Or it may be the individual soul, for that also may be 
referred to as something well known, as it is in special 
connexion with the eye : people, by looking into the open 
eye of a person, determine whether the living soul remains 
in him or is departing. Or else we may assume that the 
Person seen within the eye is some particular divine being, 
on the strength of the scriptural text, Br/. Up. V, 5, 2, ' He 
(the person seen within the sun) rests with his rays in him 
(the person within the eye).' Any of these beings may 
quite suitably be referred to as something well known. — 
Of these alternatives the Sutra disposes by declaring that 
the Person within the eye is the highest Self. For the 
text goes on to say about the Person seen within the eye, 
' They call him Samyadvama, for all blessings go towards 
him. He is also Vamanl, for he leads all blessings. He is 
also Bhamani, for he shines in all worlds.' And all these 
attributes can be reconciled with the highest Self only. 

14. And on account of the statement as to abode, 
and so on. 
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Abiding within the eye, ruling the eye, and so on are 
predicated by scripture of the highest Self only, viz. in 
Br*. Up. Ill, 7, 18, 'He who dwells within the eye, who 
rules the eye within.' We therefore recognise that highest 
Self in the text, 'That Person which is seen within the 
eye.' The argument founded on reference to 'something 
well known ' thus suits the highest Self very well ; and also 
the clause which denotes immediate perception (' is seen ') 
appears quite suitable, since the highest Self is directly 
intuited by persons practising mystic concentration of 
mind (Yoga). 

15. And on account of the text referring only to 
what is characterised by pleasure. 

The Person abiding within the eye is the highest Person, 
for the following reason also. The topic of the whole 
section is Brahman characterised by delight, as indicated 
in the passage ' Ka (pleasure) is Brahman, Kha (ether) is 
Brahman ' (KA. Up. IV, 10, 5). To that same Brahman 
the passage under discussion (' The Person that is seen in 
the eye ') refers for the purpose of enjoining first a place 
with which Brahman is to be connected in meditation, and 
secondly some special qualities — such as comprising and 
leading all blessings — to be attributed to Brahman in 
meditation. — The word 'only' in the Sutra indicates the 
independence of the argument set forth. 

But — an objection is raised — between the Brahman intro- 
duced in the passage • Ka is Brahman,' &c, and the text under 
discussion there intervenes the vidya of the Fires (KA. 
Up. IV, n-13), and hence Brahman does not readily 
connect itself with our passage. For the text says that 
after the Fires had taught Upakojala the knowledge of 
Brahman (' Breath is Brahman, Ka is Brahman,' &c), they 
taught him a meditation on themselves ('After that the 
Garhapatya fire taught him,' &c, KA. Up. IV, 11, 1). And 
this knowledge of the Fires cannot be considered a mere 
subordinate part of the knowledge of Brahman, for the 
text declares that it has special fruits of its own — viz. 
the attainment of a ripe old age and prosperous descen- 
ds] T 
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dants, &c. — which are not comprised in the results of the 
knowledge of Brahman, but rather opposed to them in 
nature. — To this we make the following reply. As both 
passages (viz. IV, 10, 5, * Breath is Brahman,' &c. ; and 
IV, 15, 1, 'this is Brahman') contain the word Brahman, 
and as from the words of the Fires, ' the teacher will tell 
you the way,' it follows that the knowledge of Brahman is 
not complete before that way has been taught, we deter- 
mine that the knowledge of the Fires which stands between 
the two sections of the knowledge of Brahman is a mere 
subordinate member of the latter. This also appears from 
the fact that the Garhapatya fire begins to instruct Upakojala 
only after he has been introduced into the knowledge of 
Brahman. Upakojala moreover complains that he is full 
of sorrows (I, 10, 3), and thus shows himself to be con- 
scious of all the sufferings incidental to human life — birth, 
old age, death, &c. — which result from man being troubled 
by manifold desires for objects other than the attainment 
of Brahman ; when therefore the Fires conclude their 
instruction by combining in saying, ' This, O friend, is the 
knowledge of us and the knowledge of the Self which we 
impart to thee,' it is evident that the vidya of the Fires has 
to be taken as a subordinate member of the knowledge of 
the Self whose only fruit is Release. And from this it 
follows that the statement of the results of the Agnividya 
has to be taken (not as an injunction of results — phalavidhi 
— but) merely as an arthavada (cp. Pu. Mt. Su. IV, 3, 1). 
It, moreover, is by no means true that the text mentions 
such fruits of the Agnividya as would be opposed to final 
Release ; all the fruits mentioned suit very well the case 
of a person qualified for Release. ' He destroys sin ' 
(Kh. Up. IV, 11, 2 ; 12, 2 ; 13, 2), i.e. he destroys all evil 
works standing in the way of the attainment of Brahman. 
' He obtains the world,' i. e. all impeding evil works having 
been destroyed he obtains the world of Brahman. ' He 
reaches his full age,' i. e. he fully reaches that age which 
is required for the completion of meditation on Brahman. 
' He lives long,' i. e. he lives unassailed by afflictions until 
he reaches Brahman. 'His descendants do not perish,' 
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i. e. his pupils, and their pupils, as well as his sons, grand- 
sons, &C, do not perish ; i. e. they are all knowers of 
Brahman, in agreement with what another text declares 
to be the reward of knowledge of Brahman — ' In his 
family no one is born ignorant of Brahman' (Mu. Up. Ill, 
a, 9). ' We guard him in this world and the other,' i. e. 
we Fires guard him from all troubles until he reaches 
Brahman. — The Agnividya thus being a member of the 
Brahmavidya, there is no reason why the Brahman 
introduced in the earlier part of the Brahmavidya should 
not be connected with the latter part — the function of 
this latter part being to enjoin a place of meditation 
(Brahman being meditated on as the Person within the 
eye), and some special qualities of Brahman to be included 
in the meditation. — But (an objection is raised) as the 
Fires tell Upakojala ' the teacher will tell you the way,' 
we conclude that the teacher has to give information as 
to the way to Brahman only ; how then can his teaching 
refer to the place of meditation and the special qualities 
of Brahman? — We have to consider, we reply, in what 
connexion the Fires address those words to Upakarala. 
His teacher having gone on a journey without having 
imparted to him the knowledge of Brahman, and Upakojala 
being dejected on that account, the sacred fires of his 
teacher, well pleased with the way in which Upakayala had 
tended them, and wishing to cheer him up, impart to him 
the general knowledge of the nature of Brahman and the 
subsidiary knowledge of the Fires. But remembering 
that, as scripture says, 'the knowledge acquired from 
a teacher is best,' and hence considering it advisable that 
the teacher himself should instruct Upakarala as to the 
attributes of the highest Brahman, the place with which 
it is to be connected in meditation and the way leading to 
it, they tell him ' the teacher will tell you the way,' the 
• way ' connoting everything that remains to be taught by 
the teacher. In agreement herewith the teacher — having 
first said, ' I will tell you this ; and as water does not cling 
to a lotus leaf, so no evil clings to one who knows it' 
— instructs him about Brahman as possessing certain 
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auspicious attributes, and to be meditated upon as abiding 
within the eye, and about the way leading to Brahman. — 
It is thus a settled conclusion that the text under discussion 
refers to that Brahman which was introduced in the passage 
' Ka is Brahman,' and that hence the Person abiding within 
the eye is the highest Self. 

But — an objection is raised— how do you know that the 
passage ' Ka (pleasure) is Brahman, Kha (ether) is Brah- 
man' really refers to the highest Brahman, so as to be 
able to interpret on that basis the text about the Person 
within the eye? It is a more obvious interpretation to 
take the passage about Ka and Kha as enjoining a medi- 
tation on Brahman viewed under the form of elemental 
ether and of ordinary worldly pleasure. This interpretation 
would, moreover, be in agreement with other similarly 
worded texts (which are generally understood to enjoin 
meditation on Brahman in a definite form), such as ' Name 
is Brahman,' ' Mind is Brahman.' 

1 6. For that very reason that (ether) is Brahman. 

Because the clause ' What is Ka the same is Kha ' speaks 
of ether as characterised by pleasure, the ether which is 
denoted by ' Kha ' is no other than the highest Brahman. 
To explain. On the Fires declaring ' Breath is Brahman, 
Ka is Brahman, Kha is Brahman,' Upakarala says, 'I 
understand that breath is Brahman, but I do not understand 
Ka and Kha.' The meaning of this is as follows. The 
Fires cannot speak of meditation on Brahman under the 
form of breath and so on, because they are engaged in 
giving instruction to me, who am afraid of birth, old age, 
death, &c, and desirous of final Release. What they 
declare to me therefore is meditation on Brahman itself. 
Now here Brahman is exhibited in co-ordination with 
certain well-known things, breath and so on. That Brahman 
should be qualified by co-ordination with breath is suitable, 
either from the point of view of Brahman having the attri- 
bute of supporting the world, or on account of Brahman 
being the ruler of breath, which stands to it in the relation 
of a body. Hence Upakarala says, ' I understand that 
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breath is Brahman.' With regard to pleasure and ether, 
on the other hand, there arises the question whether they 
are exhibited in the relation of qualifying attributes of 
Brahman on the ground of their forming the body of 
Brahman, and hence being ruled by it, or whether the two 
terms are meant to determine each other, and thus to 
convey a notion of the true nature of Brahman being con- 
stituted by supreme delight. On the former alternative 
the declaration of the Fires would only state that Brahman 
is the ruler of the elemental ether and of all delight de- 
pending on the sense-organs, and this would give no notion 
of Brahman's true nature; on the latter alternative the 
Fires would declare that unlimited delight constitutes 
Brahman's true nature. In order to ascertain which of 
the two meanings has to be taken, Upakcrala therefore 
says, ' I do not understand Ka and Kha.' The Fires, com- 
prehending what is in his mind, thereupon reply, ' What is 
Ka the same is Kha, what is Kha the same is Ka,' which 
means that the bliss which constitutes Brahman's nature 
is unlimited. The same Brahman therefore which has 
breath for its attribute because breath constitutes its body, 
is of the nature of unlimited bliss ; the text therefore adds, 
' They taught him that (viz. Brahman) as breath and as 
ether.' What the text,' K a is Brahman, Kha is Brahman,' 
teaches thus is Brahman as consisting of unlimited bliss, 
and this Brahman is resumed in the subsequent text about 
the Person seen within the eye. That Person therefore 
is the highest Self. 

1 7. And on account of the statement of the way 
of him who has heard the Upanishads. 

Other scriptural texts give an account of the way — the 
first station of which is light — that leads up to the highest 
Person, without any subsequent return, the soul of him 
who has read the Upanishads, and has thus acquired 
a knowledge of the true nature of the highest Self. Now 
this same way is described by the teacher to Upakojrala 
in connexion with the instruction as to the Person in the 
eye, ' They go to light, from light to day,' &c. This also 
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proves that the Person within the eye is the highest 
Self. 

1 8. Not any other, on account of non-permanency 
of abode, and of impossibility. 

As the reflected Self and the other Selfs mentioned by 
the Purvapakshin do not necessarily abide within the eye, 
and as conditionless immortality and the other qualities 
(ascribed in the text to the Person within the eye) cannot 
possibly belong to them, the Person within the eye cannot 
be any Self other than the highest Self. Of the reflected 
Self it cannot be said that it permanently abides within 
the eye, for its presence there depends on the nearness 
to the eye of another person. The embodied Self again 
has its seat within the heart, which is the root of all sense- 
organs, so as to assist thereby the activities of the different 
senses ; it cannot therefore abide within the eye. And 
with regard to the divinity the text says that 'he rests 
with his rays in him, i. e. the eye ' : this implies that the 
divine being may preside over the organ of sight although 
itself abiding in another place ; it does not therefore abide 
in the eye. Moreover, non-conditioned immortality and 
similar qualities cannot belong to any of these three Selfs. 
The Person seen within the eye therefore is the highest 
Self. 

We have, under SO. I, 2, 14, assumed as proved that the 
abiding within the eye and ruling the eye, which is referred 
to in Bri. Up. 111,7, 18 (' He who dwells in the eye,' &c), can 
belong to the highest Self only, and have on that basis 
proved that the Self within the eye is the highest Self. 
— Here terminates the adhikarawa of that 'within.' — The 
next Sutra now proceeds to prove that assumption. 

1 9. The internal Ruler (referred to) in the clauses 
with respect to the gods, with respect to the 
worlds, &c. (is the highest Self), because the attri- 
butes of that are designated. 

The Va^asaneyins, of the Ka«va as well as the 
Madhyandina branch, have the following text : ' He who 
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dwelling in the earth is within the earth, whom the earth 
does not know, whose body the earth is, who rules the 
earth within, he is thy Self, the ruler within, the Immortal.' 
The text thereupon extends this teaching as to a being 
that dwells in things, is within them, is not known by them, 
has them for its body and rules them ; in the first place to 
all divine beings, viz. water, fire, sky, air, sun, the regions, 
moon, stars, ether, darkness, light ; and next to all material 
beings, viz. breath, speech, eye, ear, mind, skin, knowledge, 
seed— closing each section with the words, ' He is thy Self, 
the ruler within, the Immortal.' The Madhyandinas, how- 
ever, have three additional sections, viz. ' He who dwells 
in all worlds,' &c. ; ' He who dwells in all Vedas,' &c. ; 
' He who dwells in all sacrifices ' ; and, moreover, in place 
of 'He who dwells in knowledge' (vi^«ana) they read 
' He who dwells in the Self.' — A doubt here arises whether 
the inward Ruler of these texts be the individual Self or 
the highest Self. 

The individual Self, the Purvapakshin maintains. For 
in the supplementary passage (which follows upon the text 
considered so far) the internal Ruler is called the ' seer ' 
and ' hearer,' i. e. his knowledge is said to depend on the 
sense-organs, and this implies the view that the ' seer ' only 
(i. e. the individual soul only) is the inward Ruler ; and 
further the clause ' There is no other seer but he' negatives 
any other seer. 

This view is set aside by the Sutra. The Ruler within, 
who is spoken of in the clauses marked in the text by the 
terms 'with respect of the gods,' 'with respect of the 
worlds,' &c, is the highest Self free from all evil, Narayaaa. 
The Sutra purposely joins the two terms ' with respect to 
the gods ' and ' with respect to the worlds ' in order to 
intimate that, in addition to the clauses referring to the 
gods and beings (bhuta) exhibited by the Kanva-text, the 
Madhyandina-text contains additional clauses referring to 
the worlds, Vedas, &c. The inward Ruler spoken of in 
both these sets of passages is the highest Self ; for attri- 
butes of that Self are declared in the text. For it is 
a clear attribute of the highest Self that being one only 
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it rules all worlds, all Vedas, all divine beings, and so on. 
Uddalaka asks, ' Dost thou know that Ruler within who 
within rules this world and the other world and all beings ? 
&c. — tell now that Ruler within ' ; and Ya^wavalkya replies 
with the long passus, * He who dwells in the earth,' &c, 
describing the Ruler within as him who, abiding within all 
worlds, all beings, all divinities, all Vedas, and all sacrifices, 
rules them from within and constitutes their Self, they in 
turn constituting his body. Now this is a position which 
can belong to none else but the highest Person, who is 
all-knowing, and all whose purposes immediately realise 
themselves. That it is the highest Self only which rules 
over all and is the Self of all, other Upanishad-texts 
also declare ; cp. e. g. ' Entered within, the ruler of 
creatures, the Self of all ' ; ' Having sent forth this he 
entered into it. Having entered it he became sat and 
tyat,' &c. (Taitt. Up. II, 6). Similarly the text from the 
Subala-Up., which begins, 'there was not anything here 
in the beginning,' and extends up to 'the one God, 
Narayawa,' shows that it is the highest Brahman only 
which rules all, is the Self of all, and has all beings for its 
body. Moreover, essential immortality (which the text 
ascribes to the Ruler within) is an attribute of the highest 
Self only. — Nor must it be thought that the power of 
seeing and so on that belongs to the highest Self is 
dependent on sense-organs ; it rather results immediately 
from its essential nature, since its omniscience and power 
to realise its purposes are due to its own being only. In 
agreement herewith scripture says, ' He sees without eyes, 
he hears without ears, without hands and feet he grasps 
and hastes ' (Svet. Up. Ill, 19). What terms such as 
1 seeing ' and ' hearing ' really denote is not knowledge in 
so far as produced by the eye and ear, but the intuitive 
presentation of colour and sound. In the case of the 
individual soul, whose essentially intelligising nature is 
obscured by karman, such intuitive knowledge arises only 
through the mediation of the sense-organs ; in the case of 
the highest Self, on the other hand, it springs from its own 
nature. — Again, the clause ' there is no other seer but he' 
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means that there is no seer other than the seer and ruler 
described in the preceding clauses. To explain. The 
clauses ' whom the earth does not know,' &<x, up to ' whom 
the Self does not know ' mean to say that the Ruler within 
rules without being perceived by the earth, Self, and the 
other beings which he rules. This is confirmed by the 
subsequent clauses, ' unseen but a seer,' ' unheard but 
a hearer/ &c. And the next clauses, ' there is no other 
seer but he,' &c, then mean to negative that there is any 
other being which could be viewed as the ruler of that 
Ruler. Moreover, the clauses ' that is the Self of thee,' 
1 He is the Self of thee ' exhibit the individual Self in the 
genitive form (' of thee '), and thus distinguish it from the 
Ruler within, who is declared to be their Self. 

20. And not that which Smrtti assumes, on ac- 
count of the declaration of qualities not belonging 
to that ; nor the embodied one. 

•That which Smr*'ti assumes' is the Fradhana; the 'em- 
bodied one' is the individual soul. Neither of these can be 
the Ruler within, since the text states attributes which 
cannot possibly belong to either. For there is not even 
the shadow of a possibility that essential capability of 
seeing and ruling all things, and being the Self of all, and 
immortality should belong either to the non-sentient 
Fradhana or to the individual soul. — The last two Sutras 
have declared that the mentioned qualities belong to 
the highest Self, while they do not belong to the indi- 
vidual soul. The next Sutra supplies a new, independent 
argument. 

21. For both also speak of it as something 
different 

Both, i.e. the Madhyandinas as well as the Kawvas, dis- 
tinguish in their texts the embodied soul, together with 
speech and other non-intelligent things, from the Ruler 
within, representing it as an object of his rule. The 
Madhyandinas read, • He who dwells in the Self, whom the 
Self does not know,' &c; the Ka«vas, 'He who dwells 
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within understanding,' &c. The declaration of the indi- 
vidual Self being ruled by the Ruler within implies of 
course the declaration of the former being different from 
the latter. 

The conclusion from all this is that the Ruler within is 
a being different from the individual soul, viz. the highest 
Self free from all evil, Narayawa. — Here terminates the 
adhikara«a of ' the internal Ruler.' 

22. That which possesses the qualities of in- 
visibility, &c, on account of the declaration of 
attributes. 

The Atharvawikas read in their text, ' The higher know- 
ledge is that by which that Indestructible is apprehended. 
That which is invisible, unseizable, without origin and 
qualities, &c, that it is which the wise regard as the source 
of all beings ' ; and further on, ' That which is higher than 
the high Imperishable' (Mu. Up. I, i, 5, 6; II, 1, »). The 
doubt here arises whether the Indestructible, possessing the 
qualities of imperceptibility, &c, and that which is higher 
than the Indestructible, should be taken to denote the Pra- 
dhana and the soul of the Sankhyas, or whether both denote 
the highest Self. — The Purvapakshin maintains the former 
alternative. For, he says, while in the text last discussed 
there is mentioned a special attribute of an intelligent being, 
viz. in the clause 'unseen but a seer,' no similar attribute is 
stated in the former of the two texts under discussion, and 
the latter text clearly describes the collective individual 
soul, which is higher than the imperishable Pradhana, which 
itself is higher than all its effects. The reasons for this 
decision are as follows : — Colour and so on reside in the 
gross forms of non-intelligent matter, viz. the elements, 
earth, and so on. When, therefore, visibility and so on are 
expressly negatived, such negation suggests a non-sentient 
thing cognate to earth, &c, but of a subtle kind, and such 
a thing is no other than the Pradhana. And as something 
higher than this Pradhana there are known the collective 
souls only, under whose guidance the Pradhana gives 
birth to all its effects, from the so-called Mahat downwards 
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to individual things. This interpretation is confirmed by 
the comparisons set forth in the next jloka, 'As the spider 
sends forth and draws in its threads, as plants spring from 
the earth, as hair grows on the head and body of the living 
man, thus does everything arise here from the Inde- 
structible.' The section therefore is concerned only with 
the Pradhana and the individual soul. 

This prima facie view is set aside by the Sutra. That 
which possesses invisibility and the other qualities stated in 
the text, and that which is higher than the high In- 
destructible, is no other than the highest Self. For the 
text declares attributes which belong to the highest Self 
only, viz. in 1, 1, 9, ' He who knows all, cognises all,' &c. 
Let us shortly consider the connexion of the text The 
passage beginning ' the higher knowledge is that by which 
the Indestructible is apprehended' declares an inde- 
structible being possessing the attributes of invisibility and 
so on. The clause 'everything arises here from the 
Indestructible ' next declares that from that being all things 
originate. Next the jloka, ' He who knows all and cognises 
all,' predicates of that Indestructible which is the source of 
all beings, omniscience, and similar qualities. And finally 
the text, ' That which is higher than the high Indestructible,' 
characterises that same being — which previously had been 
called invisible, the source of beings, indestructible, all- 
knowing, &c. — as the highest of all. Hence it is evident 
that in the text ' higher than the high Indestructible ' the 
term 'Indestructible' does not denote the invisible, &c. 
Indestructible, which is the chief topic of the entire section ; 
for there can of course be nothing higher than that which, 
as being all-knowing, the source of all, &c, is itself higher 
than anything else. The ' Indestructible ' in that text there- 
fore denotes the elements in their subtle condition. 

23. Not the two others, on account of distinction 
and statement of difference. 

The section distinguishes the indestructible being, which 
is the source of all, &c, from the Pradhana as well as the 
individual soul, in so far, namely, as it undertakes to prove 



Digitized by 



Google 



284 vedAnta-s6tras. 



that by the cognition of one thing everything is known; 
and it moreover, in passages such as ' higher than the high 
Indestructible,' explicitly states the difference of the inde- 
structible being from those other two. — The text first relates 
that Brahma told the knowledge of Brahman, which is the 
foundation of the knowledge of all, to his eldest son 
Atharvan : this introduces the knowledge of Brahman as 
the topic of the section. Then, the text proceeds, in order 
to obtain this knowledge of Brahman, which had been 
handed down through a succession of teachers to Angiras, 
Saunaka approached Angiras respectfully and asked him : 
' What is that through which, if known, all this is known ? ' 
i. e. since all knowledge is founded on the knowledge of 
Brahman, he enquires after the nature of Brahman. An- 
giras replies that he who wishes to attain Brahman must 
acquire two kinds of knowledge, both of them having 
Brahman for their object : an indirect one which springs 
from the study of the jastras, viz. the Veda, Siksha, Kalpa, 
and so on, and a direct one which springs from concentrated 
meditation (yoga). The latter kind of knowledge is the 
means of obtaining Brahman, and it is of the nature of 
devout meditation (bhakti), as characterised in the text 
• He whom the Self chooses, by him the Self can be gained ' 
(III, a, 3). The means again towards this kind of know- 
ledge is such knowledge as is gained from sacred tradition, 
assisted by abstention and the other six auxiliary means 
(see above, p. 17); in agreement with the text, 'Him the 
Brahmawas seek to know by the study of the Veda, by 
sacrifice, by gifts, by penance, by fasting ' (Br*. Up. IV, 4, 
23). — Thus the Reverend Parlrara also says, ' The cause of 
attaining him is knowledge and work, and knowledge is 
twofold, according as it is based on sacred tradition or 
springs from discrimination.' The Mu«<afaka-text refers to 
the inferior kind of knowledge in the passage ' the lower 
knowledge is the Rig-vtda.,' &c, up to ' and the dharma- 
jastras ' ; this knowledge is the means towards the intuition 
of Brahman ; while the higher kind of knowledge, which is 
called 'upasana,' has the character of devout meditation 
(bhakti), and consists in direct intuition of Brahman, is 
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referred to in the clause ' the higher knowledge is that by 
which the Indestructible is apprehended.' The text next 
following, ' That which is invisible/ &c, then sets forth the 
nature of the highest Brahman, which is the object of 
the two kinds of knowledge previously described. After 
this the passage 'As the spider sends forth and draws in 
its thread ' declares that from that indestructible highest 
Brahman, as characterised before, there originates the 
whole universe of things, sentient and non-sentient. The 
next doka (tapasa £iyate, &c.) states particulars about this 
origination of the universe from Brahman. 'Brahman 
swells through brooding' ; through brooding, Le. thought — 
in agreement with a later text, 'brooding consists of 
thought' — Brahman swells, i.e. through thought in the 
form of an intention, viz. ' may I become many,' Brahman 
becomes ready for creation. From it there springs first 
'anna,' i.e. that which is the object of fruition on the part 
of all enjoying agents, viz. the non-evolved subtle principles 
Of all elements. From this ' anna ' there spring successively 
breath, mind, and all other effected things up to work, 
which is the means of producing reward in the form of the 
heavenly world, and Release. The last jloka of the first 
chapter thereupon first states the qualities, such as om- 
niscience and so on, which capacitate the highest Brahman 
for creation, and then declares that from the indestructible 
highest Brahman there springs the effected (karya) Brah- 
man, distinguished by name and form, and comprising all 
enjoying subjects and objects of enjoyment. — The first 
jloka of the second chapter declares first that the highest 
Brahman is absolutely real ('That is true'), and then 
admonishes those who desire to reach the indestructible 
highest Self, which possesses all the blessed qualities stated 
before and exists through itself, to turn away from other 
rewards and to perform all those sacrificial works depending 
on the three sacred fires which were seen and revealed by 
poets in the four Vedas and are incumbent on men accord- 
ing to caste and ajrama. The section ' this is your path ' 
(I, a, 1) up to ' this is the holy Brahma-world gained by 
your good works ' (I, a, 6) next states the particular mode 
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of performing those works, and declares that an omission 
of one of the successive works enjoined in .Sniti and Smr/ti 
involves fruitlessness of the works actually performed, and 
that something not performed in the proper way is as good 
as not performed at all. Stanzas 7 and ff. (' But frail in truth 
are those boats') declare that those who perform this 
lower class of works have to return again and again into 
the Sawsara, because they aim at worldly results and are 
deficient in true knowledge. Stanza 8 ('but those who 
practise penance and faith') then proclaims that works 
performed by a man possessing true knowledge, and hence 
not aiming at worldly rewards, result in the attainment of 
Brahman ; and stanzas 12 a, 13 (' having examined all these 
worlds ') enjoin knowledge, strengthened by due works, on. 
the part of a man who has turned away from mere works, 
as the means of reaching Brahman ; and due recourse to 
a teacher on the part of him who is desirous of such know- 
ledge. — The first chapter of the second section of the 
Upanishad(II, i)then clearly teaches how the imperishable 
highest Brahman, i.e. the highest Self— as constituting the 
Self of all things and having all things for its body — has all 
things for its outward form and emits all things from itself. 
The remainder of the Upanishad ('Manifest, near,' &c.) 
teaches how this highest Brahman, which is imperishable 
and higher than the soul, which itself is higher than the 
Unevolved ; which dwells in the highest Heaven ; and 
which is of the nature of supreme bliss, is to be meditated 
upon as within the hollow of the heart; how this meditation 
has the character of devout faith (bhakti) ; and how the 
devotee, freeing himself from Nescience, obtains for his 
reward intuition of Brahman, which renders him like 
Brahman. 

It thus clearly appears that ' on account of distinction 
and statement of difference ' the Upanishad does not treat 
of the Pradhana and the soul. For that the highest Brah- 
man is different from those two is declared in passages 
such as ' That heavenly Person is without body ; he is both 
without and within, not produced, without breath and 
without mind, pure, higher than what is higher than the 
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Imperishable' (II, 1, a); for the last words mean 'that 
imperishable highest Self possessing invisibility and similar 
qualities, which is higher than the aggregate of individual 
souls, which itself is higher than the non-evolved subtle 
elements.' The term ' akshara' (imperishable) is to be 
etymologically explained either as that which pervades 
(amute) or that which does not pass away (a-ksharati), and 
is on either of these explanations applicable to the highest 
Self, either because that Self pervades all its effects or 
because it is like the so-called Mahat (which is also called 
akshara), free from all passing away or decaying. — Here 
terminates the adhikara«a of ' invisibility and so on.' 

24. And on account of the description of its form, 

' Fire is his head, his eyes the sun and the moon, the 
regions his ears, his speech the Vedas disclosed, the wind 
his breath, his heart the universe ; from his feet came the 
earth ; he is indeed the inner Self of all things' (II, 1, 4)— 
the outward form here described can belong to none but 
the highest Self; that is, the inner Self of all beings. The 
section therefore treats of the highest Self. 

25. VaLrvanara (is the highest Self), on account of 
the distinctions qualifying the common term. 

The ATAandogas read in their text, 'You know at 
present that Vaisvanara Self, tell us that,' &c, and further 
on, ' But he who meditates on the VaLrvanara Self as a 
span long,' &c (Kh. Up. V, 11, 6 ; 18, 1). The doubt here 
arises whether that Vauvanara Self can be made out to 
be the highest Self or not The Purvapakshin maintains 
the latter alternative. For, he says, the word VaLrvanara 
is used in the sacred texts in four different senses. It 
denotes in the first place the intestinal fire, so in Br*. 
Up. V, 9, ' That is the Vairvanara fire by which the food 
that is eaten is cooked, i.e. digested. Its noise is that 
which one hears when one covers one's ears. When man 
is on the point of departing this life he does not hear 
that noise.' — It next denotes the third of the elements, so 
in Ri. Sa»»b. X, 88, 13, ' For the whole world the gods 
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have made the Agni Vairvanara a sign of the days.' — It 
also denotes a divinity, so Ri. Samh. I, 98, 1, ' May we 
be in the favour of Vairvanara, for he is the king of the 
kings,' &c. And finally it denotes the highest Self, as in 
the passage, ' He offered it in the Self, in the heart, in 
Agni Vairvanara'; and in Pra. Up. I, 7, 'Thus he rises 
as Valrvanara, assuming all forms, as breath of life, as 
fire.' — And the characteristic marks mentioned in the 
introductory clauses of the ATAandogya-text under discus- 
sion admit of interpretations agreeing with every one of 
these meanings of the word Vairvanara. 

Against this prima facie view the S&tra declares itself. 
The term ' Vairvanara ' in the ATAandogya-text denotes the 
highest Self, because the ' common ' term is there qualified 
by attributes specially belonging to the highest Self. For 
the passage tells us how Aupamanyava and four other 
great AVshis, having met and discussed the question as to 
what was their Self and Brahman, come to the conclusion 
to go to Uddalaka because he is reputed to know the 
Vairvanara Self. Uddalaka, recognising their anxiety to 
know the Vairvanara Self, and deeming himself not to be 
fully informed on this point, refers them to Arvapati 
Kaikeya as thoroughly knowing the Vairvanara Self; and 
they thereupon, together with Uddalaka, approach Arva- 
pati. The king duly honours them with presents, and as 
they appear unwilling to receive them, explains that they 
may suitably do so, he himself being engaged in the per- 
formance of a religious vow; and at the same time instructs 
them that even men knowing Brahman must avoid what 
is forbidden and do what is prescribed. When thereupon 
he adds that he will give them as much wealth as to the 
priests engaged in his sacrifice, they, desirous of Release 
and of knowing the Vairvanara Self, request him to explain 
that Self to them. Now it clearly appears that as the 
Rishis are said to be desirous of knowing that Brahman 
which is the Self of the individual souls (' what is our Self, 
what is Brahman'), and therefore search for some one to 
instruct them on that point, the Vairvanara Self— to a 
person acquainted with which they address themselves— 
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can be the highest Self only. In the earlier clauses the 
terms used are 'Self and • Brahman/ in the later * Self 
and ' VaLrvanara ' ; from this it appears also that the term 
• Vairvanara,' which takes the place of ' Brahman,' denotes 
none other but the highest Self. The results, moreover, of 
the knowledge of the Vauvanara Self, which are stated in 
subsequent passages, show that the VaLrvanara Self is the 
highest Brahman. ' He eats food in all worlds, in all 
beings, in all Selfs'; 'as the fibres of the Ishlka reed 
when thrown into the fire are burnt, thus all his sins are 
burned' (V, 18, 1; 34,3). 

The next Sutra supplies a further reason for the same 
conclusion. 

26. That which the text refers to is an inferential 
mark— thus. 

The text describes the shape of Vairvanara, of whom 
heaven, &c, down to earth constitute the several limbs ; 
and it is known from Scripture and Smrzti that such is 
the shape of the highest Self. When, therefore, we recog- 
nise that shape as referred to in the text, this supplies an 
inferential mark of Vairvanara being the highest Self. — 
The ' thus ' (iti) in the Sutra denotes a certain mode, that 
is to say, ' a shape of such a kind being recognised in the 
text enables us to infer that Vairvanara is the highest Self.' 
For in Scripture and Smrtti alike the highest Person 13 
declared to have such a shape. Cp. e.g. the text of the 
Atharvawas. 'Agni is his head, the sun and moon his eyes, 
the regions his ears, his speech the Vedas disclosed, the 
wind his breath, his heart the Universe; from his feet 
came the earth ; he is indeed the inner Self of all things * 
(Mu. Up. II, 1, 4). 'Agni' in this passage denotes the 
heavenly world, in agreement with the text 'that world 
indeed is Agni.' And the following Smriti texts : ' He of 
whom the wise declare the heavenly world to be the head, 
the ether the navel, sun and moon the eyes, the regions 
the ears, the earth the feet ; he whose Self is unfathomable 
is the leader of all beings'; and 'of whom Agni is the 
mouth, heaven the head, the. ether the navel, the earth the 
[48] U 
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feet, the sun the eye, the regions the ear ; worship to him, 
the Self of the Universe!' — Now our text declares the 
heavenly world and so on to constitute the head and the 
other limbs of Vauvanara. For Kaikeya on being asked 
by the Rtshis to instruct them as to the Vauvanara Self 
recognises that they all know something about the Vai- 
jvanara Self while something they do not know (for thus 
only we can explain his special questions), and then in 
order to ascertain what each knows and what not, questions 
them separately. When thereupon Aupamanyava replies 
that he meditates on heaven only as the Self, Kaikeya, in 
order to disabuse him from the notion that heaven is the 
whole Vauvanara Self, teaches him that heaven is the 
head of Vauvanara, and that of heaven which thus is a 
part only of Vaijvanara, Sute^fas is the special name. 
Similarly he is thereupon told by the other •fo'shis that 
they meditate only on sun, air, ether, and earth, and 
informs them in return that the special names of these 
beings are ' the omniform,' ' he who moves in various ways,' 
' the full one,' ' wealth,' and ' firm rest,' and that these all 
are mere members of the Vauvanara Self, viz. its eyes, 
breath, trunk, bladder, and feet. The shape thus described 
in detail can belong to the highest Self only, and hence 
Vauvanara is none other but the highest Self. 

The next Sutra meets a further doubt as to this decision 
not yet being well established. 

27. Should it be said that it is not so, on account 
of the word, &c, and on account of the abiding 
within ; we say, no ; on account of meditation being 
taught thus, on account of impossibility ; and be- 
cause they read of him as person. 

An objection is raised. Vauvanara cannot be ascer- 
tained to be the highest Self, because, on the account of 
the text and of the abiding within, we can understand by 
the Vauvanara in our text the intestinal fire also. The 
text to which we refer occurs in the Vauvanara-vidya of the 
Vaj'asaneyins, ' This one is the Agni Vauvanara,' where 
the two words ' Agni ' and * Vauvanara ' are exhibited in 
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co-ordination. And in the section under discussion the 
passage, 'the heart is the Garhapatya fire, the mind the 
Anvaharya-pa£ana fire, the mouth the Ahavaniya fire' 
(Kk. Up. V, 18, a), represents the Vairvanara in so far as 
abiding within the heart and so on as constituting the triad 
of sacred fires. Moreover the text, ' The first food which 
a man may take is in the place of Soma. And he who 
offers that first oblation should offer it to Pra«a ' (V, 19, 1), 
intimates that Vaiwanara is the abode of the offering to 
Pra«a. In the same way the Vaj-asaneyins declare that 
Vairvanara abides within man, viz. in the passage ' He who 
knows this Agni Vairvanara shaped like a man abiding 
within man.' As thus Vairvanara appears in co-ordination 
with the word ' Agni,' is represented as the triad of sacred 
fires, is said to be the abode of the oblation to Breath, and 
to abide within man, he must be viewed as the intestinal 
fire, and it is therefore not true that he can be identified 
with the highest Self only. 

This objection is set aside by the Sutra. It is not so 
'on account of meditation (on the highest Self), being 
taught thus,' i.e. as the text means to teach that the 
highest Brahman which, in the manner described before, 
has the three worlds for its body should be meditated upon 
as qualified by the intestinal fire which (like other beings) 
constitutes Brahman's body. For the word 'Agni 'denotes 
not only the intestinal fire, but also the highest Self in so 
far as qualified by the intestinal fire. — But how is this to 
be known? — 'On account of impossibility x ' i.e. because it 
is impossible that the mere intestinal fire should have the 
three worlds for its body. The true state of the case 
therefore is that the word Agni, which is understood to 
denote the intestinal fire, when appearing in co-ordination 
with the term Vairvanara represented as having the three 
worlds for his body, denotes (not the intestinal fire, but) the 
highest Self as qualified by that fire viewed as forming the 
body of the Self. Thus the Lord also says, ' As Vairvanara 
fire I abide in the body of living creatures and, being 
assisted by breath inspired and expired, digest the four- 
fold food * (Bha. GL XIV, 15). « As Vairvanara fire ' here 
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means ' embodied in the intestinal fire.' — The .Oandogya 
text under discussion enjoins meditation on the highest 
Self embodied in the VaLrvanara fire. — Moreover the 
Va^asaneytns read of him, viz. the VaLrvanara, as man or 
person, viz. in the passage ' That Agni VaLrvanara is the 
person' (5a. Bra. X, 6, i, u). The intestinal fire by itself 
cannot be called a person ; unconditioned personality be- 
longs to the highest Self only. Compare 'the thousand- 
headed person' (Hi. Saiwh.), and 'the Person is all this' 
(Sve. Up. I, 3, 15). 

28. For the same reasons not the divinity and 
the element. 

For the reasons stated VaLrvanara can be neither the 
deity Fire, nor the elemental fire which holds the third 
place among the gross elements. 

29. 6aimini thinks that there is no objection to 
(the word 'Agni') directly (denoting the highest 

Self). 

So far it has been maintained that the word 'Agni,' 
which stands in co-ordination with the term ' VaLrvanara,' 
denotes the highest Self in so far as qualified by the 
intestinal fire constituting its body ; and that hence the 
text under discussion enjoins meditation on the highest 
Self. Gaimini, on the other hand, is of opinion that there 
is no reasonable objection to the term ' Agni,' no less than 
the term ' VaLrvanara,' being taken directly to denote the 
highest Self. That is to say — in the same way as the term 
' VaLrvanara,' although a common term, yet when qualified 
by attributes especially belonging to the highest Self is 
known to denote the latter only as possessing the quality 
of ruling all men ; so the word ' Agni ' also when appearing 
in connexion with special attributes belonging to the highest 
Self denotes that Self only. For any quality on the ground 
of which ' Agni ' may be etymologically explained to de- 
note ordinary fire — as when e. g. we explain ' agni ' as he 
who ' agre nayati ' — may also, in its highest non-conditioned 
degree, be ascribed to the supreme Self. Another difficulty 
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remains. The passage (V, 18, 1) 'yas tv etam evaw 
praderamatram abhivimlnam,' &c. declares that the non- 
limited highest Brahman is limited by the measure of the 
praderas, i. e. of the different spaces — heaven, ether, earth, 
&c. — which had previously been said to constitute the 
limbs of Vairvanara. How is this possible ? 

30. On account of definiteness ; thus Asmarathya 
opines. 

The teacher Armarathya is of opinion that the text 
represents the highest Self as possessing a definite extent, 
to the end of rendering the thought of the meditating 
devotee more definite. That is to say — the limitation due 
to the limited extent of heaven, sun, &c. has the purpose 
of rendering definite to thought him who pervades (abhi) 
all this Universe and in reality transcends all measure 
(vimana). — A further difficulty remains. For what purpose 
is the highest Brahman here represented like a man, 
having a head and limbs? — This point the next Sutra 
elucidates. 

31. On account of meditation, Badari thinks. 

The teacher Badari thinks that the representation in the 
text of the supreme Self in the form of a man is for the pur- 
pose of devout meditation. ' He who in this way meditates on 
that VaLrvanara Self as "pradejamatra" and " abhivimana," 
he eats food in all worlds, in all beings, in all Selfs.' What 
this text enjoins is devout meditation for the purpose of 
reaching Brahman. ' In this way ' means ' as having a 
human form.' And ' the eating ' of food in all worlds, &c. 
means the gaining of intuitional knowledge of Brahman 
which abides everywhere and is in itself of the nature of 
supreme bliss. The special kind of food, i. e. the special 
objects of enjoyment which belong to the different Selfs 
standing under the influence of karman cannot be meant 
here ; for those limited objects have to be shunned by 
those who desire final release. A further question arises. 
If Vauvanara is the highest Self, how can the text say that 
the altar is its chest, the grass on the altar its hairs, and so 
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on? (V, 1 8, 2.) Such a statement has a sense only if we 
understand by Valrvanara the intestinal fire. — This difficulty 
the next Sutra elucidates. 

32. On account of imaginative identification, thus 
£aimini thinks ; for thus the text declares. 

The teacher Caimini is of opinion that the altar is stated 
to be the chest of Valrvanara, and so on, in order to effect 
an imaginative identification of the offering to Prawa which 
is daily performed by the meditating devotees and is the 
means of pleasing Valrvanara, having the heaven and so on 
for his body, i.e. the highest Self, with the Agnihotra- 
offering. For the fruit due to meditation on the highest 
Self, as well as the identity of the offering to breath with 
the Agnihotra, is declared in the following text, 'He who 
without knowing this offers the Agnihotra — that would be 
as if removing the live coals he were to pour his libation on 
dead ashes. But he who offers this Agnihotra with a full 
knowledge of its purport, he offers it in all worlds, in all 
beings, in all Selfs. As the fibres of the Ishika reed when 
thrown into the fire are burnt, thus all his sins are burnt.' 
(V, 24, 1-3.) 

33. Moreover, they record him in that 

They (i. e. the Va^asaneyins) speak of him, viz. Valrvanara 
who has heaven for his head, &c. — i. e. the highest Self — 
as within that, i. e. the body of the devotee, so as to form 
the abode of the oblation to Pra«a ; viz. in the text, ' Of 
that Valrvanara Self the head is Sute^as,' and so on. The 
context is as follows. The clause ' He who meditates on 
the Valrvanara Self as prad&ramatra,' &c. enjoins meditation 
on the highest Self having the three worlds for its body, i. e. 
on Valrvanara. The following clause 'he eats food in all 
worlds ' teaches that the attaining of Brahman is the reward 
of such meditation. And then the text proceeds to teach 
the Agnihotra offered to Prana, which is something sub- 
sidiary to the meditation taught. The text here establishes 
an identity between the members — fire, sun, &c. — of the 
Valrvanara enjoined as object of meditation (which members 
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are called Sute^as, Vuvarupa, &c), and parts — viz. head, 
eye, breath, trunk, bladder, feet — of the worshipper's body. 
'The head is Sute^as' — that means: the head of the 
devotee is (identical with) heaven, which is the head of 
the highest Self; and so on up to ' the feet,' i. e. the feet of 
the devotee are identical with the earth, which constitutes 
the feet of the highest Self. The devotee having thus 
reflected on the highest Self, which has the three worlds for 
its body, as present within his own body, thereupon is told 
to view his own chest, hair, heart, mind and mouth as 
identical with the altar, grass and the other things which 
are required for the Agnihotra; further to identify the 
oblation to Pra«a with the Agnihotra, and by means 
of this Pra«a-agnihotra to win the favour of VaLrvanara, 
i.e. the highest Self. The final conclusion then remains 
that VaLrvanara is none other than the highest Self, the 
supreme Person. — Here terminates the adhikarana of 
' VaLrvanara.' 
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THIRD PADA. 

1. The abode of heaven, earth, &c. (is the highest 
Self), on account of terms which are its own. 

The followers of the Atharva-veda have the following 
text, • He in whom the heaven, the earth and the sky are 
woven, the mind also, with all the vital airs, know him alone 
as the Self, and leave off other words ; he is the bank 
(setu) of the Immortal' (Mu. Up. II, a, 5). The doubt 
here arises whether the being spoken of as the abode of 
heaven, earth, and so on, is the individual soul or the 
highest Self. 

The Purvapakshin maintains the former alternative. 
For, he remarks, in the next .rloka, 'where like spokes 
in the nave of a wheel the arteries meet, he moves 
about within, becoming manifold,' the word ' where ' refers 
back to the being which in the preceding sloka. had been 
called the abode of heaven, earth, and so on, the clause 
beginning with 'where' thus declaring that that being is 
the basis of the arteries; and the next clause declares 
that same being to become manifold or to be born in 
many ways. Now, connexion with the arteries is clearly 
characteristic of the individual soul ; and so is being born 
in many forms, divine and so on. Moreover, in the very 
.rloka under discussion it is said that that being is the abode 
of the mind and the five vital airs, and this also is a 
characteristic attribute of the individual soul. It being, on 
these grounds, ascertained that the text refers to the in- 
dividual soul we must attempt to reconcile therewith, as 
well as we can, what is said about its being the abode of 
heaven, earth, &c. 

This prima facie view is set aside by the Sutra. That 
which is described as the abode of heaven, earth, &c. is 
none other than the highest Brahman, on account of a term 
which is ' its own,' i. e. which specially belongs to it. The 
clause we have in view is ' he is the bank of the Immortal.' 
This description applies to the highest Brahman only, which 
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alone is, in all Upanishads, termed the cause of the attain* 
ment of Immortality ; cp. e. g. ' Knowing him thus a man 
becomes immortal ; there is no other path to go ' (Sve. 
Up. Ill, 8). The term 'setu' is derived from si, which 
means to bind, and therefore means that which binds, i. e. 
makes one to attain immortality ; or else it may be under- 
stood to mean that which leads towards immortality that 
lies beyond the ocean of samsara, in the same way as 
a bank or bridge (setu) leads to the further side of a river. — 
Moreover the word ' Self (atman) (which, in the text 
under discussion, is also applied to that which is the abode 
of heaven, earth, &c), without any further qualification, 
primarily denotes Brahman only; for 'atman' comes from 
dp, to reach, and means that which 'reaches' all other 
things in so far as it rules them. And further on (II, 2, 7) 
there are other terms, ' all knowing,' ' all cognising,' which 
also specially belong to the highest Brahman only. This 
Brahman may also be represented as the abode of the 
arteries; as proved e. g. by Mahanar. Up. (XI, 8-ia), 
• Surrounded by the arteries he hangs ... in the middle of 
this pointed flame there dwells the highest Self.' Of that 
Self it may also be said that it is born in many ways; in 
accordance with texts such as ' not born, he is born in many 
ways ; the wise know the place of his birth.' For in order 
to fit himself to be a refuge for gods, men, &c. the supreme 
Person, without however putting aside his true nature, 
associates himself with the shape, make, qualities and works 
of the different classes of beings, and thus is born in many 
ways. Smrrti says the same: 'Though being unborn, of 
non-perishable nature, the Lord of all beings, yet presiding 
over my Prakrfti I am born by my own mysterious power ' 
(Bha. Gi. IV, 6). Of the mind also and the other organs 
of the individual soul the highest Self is strictly the abode ; 
for it is the abode of everything. — The next Sutra supplies 
a further reason. 

2. And on account of its being declared that to 
•which the released have to resort. 
. The Person who is the abode of heaven, earth, and so 
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on, is also declared by the text to be what is to be reached 
by those who are released from the bondage of Sawrsara 
existence. 'When the seer sees the brilliant maker and 
Lord as the Person who has his source in Brahman, then 
possessing true knowledge he shakes off good and evil, 
and, free from passion, reaches the highest oneness ' (Mu. 
Up. Ill, 1, 3). 'As the flowing rivers disappear in the sea, 
losing their name and form, thus a wise man freed from 
name and form goes to the divine Person who is higher 
than the high ' (III, a, 8). For it is only those freed from 
the bondage of Sawsara who shake off good and evil, are 
free from passion, and freed from name and form. 

For the Samsara state consists in the possession of name 
and form, which is due to connexion with non-sentient 
matter, such connexion springing from good and evil works. 
The Person therefore who is the abode of heaven, earth, 
&c, and whom the text declares to be the aim to be 
reached by those who, having freed themselves from good 
and evil, and hence from all contact with matter, attain 
supreme oneness with the highest Brahman, can be none 
other than this highest Brahman itself. 

This conclusion, based on terms exclusively applicable 
to the highest Brahman, is now confirmed by reference to 
the absence of terms specially applicable to the individual 
soul. 

3. Not that which is inferred, on account of the 
absence of terms denoting it, and (so also not) the 
bearer of the Pra#as (i. e. the individual soul). 

As the section under discussion .does not treat of the 
Pradhana, there being no terms referring to that, so it is 
with regard to the individual soul also. In the text of the 
Sutra we have to read either anumanam, i. e. • inference,' 
in the sense of 'object of inference,' or else anumanam, 
' object of inference ' ; what is meant being in both cases 
the Pradhana inferred to exist by the Saftkhyas. 

4. On account of the declaration of difference. 
'On the same tree man sits immersed in grief, be- 
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wildered by " anfo& " ; but- when he sees the other one, the 
Lord, contented, and his glory ; then his grief passes away ' 
(Mu. Up. Ill, 1, 2). This, and similar texts, speak of that 
one, i.e. the one previously described as the abode of 
heaven, earth, &c, as different from the individual soul. — 
The text means — the individual soul grieves, being be- 
wildered by her who is not ' Ua.' i. e. PrakWti, the object of 
fruition. But its grief passes away when it sees him who 
is other than itself, i. e. the beloved Lord of all, and his 
greatness which consists in his ruling the entire world. 

5. On account of the subject-matter. 

It has been already shown, viz. under I, 2, 21, that the 
highest Brahman constitutes the initial topic of the 
Upanishad. And by the arguments set forth in the pre- 
vious Stitras of the present Pada, we have removed all 
suspicion as to the topic started being dropped in the 
body of the Upanishad. 

6. And on account of abiding and eating. 

' Two birds, inseparable friends, cling to the same tree. 
One of them eats the sweet fruit ; without eating, the other 
looks on ' (Mu. Up. Ill, 1, 1). This text declares that one 
enjoys the fruit of works while the other, without enjoying, 
shining abides within the body. Now this shining being 
which does not enjoy the fruit of works can only be the 
being previously described as the abode of heaven, earth, 
&c., and characterised as all knowing, the bridge of immor- 
tality, the Self of all ; it can in no way be the individual 
Self which, lamenting, experiences the results of its works. 
The settled conclusion, therefore, is that the abode of 
heaven, earth, and so on, is none other than the highest 
Self. — Here terminates the adhikarawa of 'heaven, earth, 
and so on.' 

7. The bhuman (is the highest Self), as the 
instruction about it is additional to that about 
serenity. 

The AT£andogas read as follows : 'Where one sees nothing 
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else, hears nothing else, knows nothing else, that is fulness 
(bhuman). Where one sees something else, hears some- 
thing else, knows something else, that is the Little ' (Kk. 
Up. VII, 23, 34). 

The term ' bhuman ' is derived from baku (much, many), 
and primarily signifies ' muchness.' By ' much ' in this 
connexion, we have however to understand, not what is 
numerous, but what is large, for the text uses the term in 
contrast with the « Little ' (alpa), i. e. the « Small.' And 
the being qualified as ' large,' we conclude from the con- 
text to be the Self ; for this section of the Upanishad at 
the outset states that he who knows the Self overcomes 
grief (VII, 1, 3), then teaches the knowledge of the 
bhuman, and concludes by saying that ' the Self is all this ' 
(VII, 3 5 , 3). 

The question now arises whether the Self called bhuman 
is the individual Self or the highest Self. — The Purva- 
pakshin maintains the former view. For, he says, to 
Narada who had approached Sanatkumara with the desire 
to be instructed about the Self, a series of beings, beginning 
with 'name' and ending with 'breath,' are enumerated 
as objects of devout meditation ; Narada asks each time 
whether there be anything greater than name, and so on, 
and each time receives an affirmative reply ('speech is 
greater than name,' &c); when, however, the series has 
advanced as far as Breath, there is no such question and 
reply. This shows that the instruction about the Self 
terminates with Breath, and hence we conclude that breath 
in this place means the individual soul which is associated 
with breath, not a mere modification of air. Also the 
clauses ' Breath is father, breath is mother,' &c. (VII, 15, 1), 
show that breath here is something intelligent And this 
is further proved by the clause ' Slayer of thy father, slayer 
of thy mother,' &c. (VII, 15, 3 ; 3), which declares that he 
who offends a father, a mother, &c, as long as there is 
breath in them, really hurts them, and therefore deserves 
reproach ; while no blame attaches to him who offers even 
the grossest violence to them after their breath has de- 
parted. For a conscious being only is capable of being 
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hurt, and hence the word 'breath' here denotes such a 
being only. Moreover, as it is observed that also in the 
case of such living beings as have no vital breath (viz. 
plants), suffering results, or does not result, according as 
injury is inflicted or not, we must for this reason also 
decide that the breath spoken of in the text as something 
susceptible of injury is the individual soul. It conse- 
quently would be an error to suppose, on the ground of 
the comparison of Pra«a to the nave of a wheel in which 
the spokes are set, that Pra«a here denotes the highest 
Self; for the highest Self is incapable of being injured. 
That comparison, on the other hand, is quite in its place, 
if we understand by Pra»a the individual soul, for the 
whole aggregate of non-sentient matter which stands to 
the individual soul in the relation of object or instrument 
of enjoyment, has an existence dependent on the individual 
soul. And this soul, there called Prawa, is what the text 
later on calls Bhuman ; for as there is no question and 
reply as to something greater than Pra«a, Prawa continues, 
without break, to be the subject-matter up to the mention 
of bhuman. The paragraphs intervening between the 
section on Prawa (VII, 15) and the section on the BhCkman 
(VII, 23 ff.) are to be understood as follows. The Pra«a 
section closes with the remark that he who fully knows 
Prana is an ativadin, i. e. one who makes a final supreme 
declaration. In the next sentence then, ' But this one in 
truth is an ativadin who makes a supreme statement by 
means of the True,' the clause ' But this one is an ativadin ' 
refers back to the previously mentioned person who knows 
the Prawa, and the relative clause ' who makes,' &c, enjoins 
on him the speaking of the truth as an auxiliary element in 
the meditation on Prawa. The next paragraph, 'When 
one understands the truth then one declares the truth,' 
intimates that speaking the truth stands in a supplemen- 
tary relation towards the cognition of the true nature of 
the Prawa as described before. For the accomplishment 
of such cognition the subsequent four paragraphs enjoin 
reflection, faith, attendance on a spiritual guide, and the 
due performance of sacred duties. In order that such 
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duties may be undertaken, the next paragraphs then teach 
that bliss constitutes the nature of the individual soul, 
previously called Pra»a, and finally that the Bhuman, i. e. 
the supreme fulness of such bliss, is the proper object of 
inquiry. The final purport of the teaching, therefore, is 
that the true nature of the individual soul, freed from 
Nescience, is abundant bliss — a conclusion which perfectly 
agrees with the initial statement that he who knows the 
Self passes beyond sorrow. That being, therefore, which 
has the attribute of being 'bhuman,' is the individual Self. 
This being so, it is also intelligible why, further on, when 
the text describes the glory and power of the individual 
Self, it uses the term ' I ' ; for * I ' denotes just the indi- 
vidual Self : * I am below, I am above, &c, I am all this ' 
(VII, 25, 1). This conclusion having been settled, all re- 
maining clauses must be explained so as to agree with it. 

This prima facie view is set aside by the Sutra. The 
being characterised in the text as 'bhuman' is not the indi- 
vidual Self, but the highest Self, since instruction is given 
about the bhuman in addition to 'serenity' (samprasada). 
' Sawprasada ' denotes the individual soul, as we know 
from the following text, ' Now that " serenity," having 
risen from out this body, and having reached the highest 
light, appears in its true form ' [Kh. Up. VIII, 3, 4). Now 
in the text under discussion instruction is given about 
a being called ' the True,' and possessing the attribute of 
• bhuman,' as being something additional to the individual 
soul; and this being called ' the True* is none other than the 
highest Brahman. Just as in the series of beings beginning 
with name and ending with breath, each successive being 
is mentioned in addition to the preceding one — wherefrom 
we conclude that it is something really different from what 
precedes ; so that being also which is called ' the True,' 
and which is mentioned in addition to the individual Self 
called Prawa, is something different from the individual 
Self, and this being called ' the True'* is the same as the 
Bhuman ; in other words, the text teaches that the Bhuman 
is the highest Brahman called ' the True.' This the Vn't- 
tikara also declares ; ' But the Bhuman only. The Bhuman 
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is Brahman, because in the series beginning with name 
instruction is given about it subsequently to the individual 
Self.' 

But how do we know that the instruction as to 'the 
True ' is in addition to, and refers to something different 
from, the being called Pra«a? — The text, after having 
declared that he who knows the Prawa is an ativadin, goes 
on, ' But really that one is an ativadin who makes a 
supreme declaration by means of the True.' The 'but' 
here clearly separates him who is an ativadin by means of 
the True from the previous ativadin, and the clause thus 
does not cause us to recognise him who is ativadin by means 
of Prawa ; hence ' the True' which is the cause of the latter 
ativadin being what he is must be something different from 
the Prawa which is the cause of the former ativadin's 
quality. — But we have maintained above that the text 
enjoins the speaking of ' the True ' merely as an auxiliary 
duty for him who knows Prana ; and that hence the 
Prawa continues to be the general subject-matter! — This 
contention is untenable, we reply. The conjunction ' but ' 
shows that the section gives instruction about a new 
ativadin, and does not merely declare that the ativadin 
previously mentioned has to speak the truth. It is dif- 
ferent with texts such as ' But that one indeed is an Agni- 
hotrin who speaks the truth ' ; there we have no knowledge 
of any further Agnihotrin, and therefore must interpret the 
text as enjoining truthfulness as an obligation incumbent 
on the ordinary Agnihotrin. In the text under discussion, 
on the other hand, we have the term ' the True,' which 
makes us apprehend that there is a further ativadin different 
from the preceding one ; and we know that that term is 
used to denote the highest Brahman, as e. g. in the text, 
'The True, knowledge, the Infinite is Brahman.' The 
ativadin who takes his stand on this Brahman, therefore, 
must be viewed as different from the preceding ativadin ; 
and a difference thus established on the basis of the mean- 
ing and connexion of the different sentences cannot be set 
aside. An ativadin ('one who in his declaration goes 
beyond ') is one who maintains, as object of his devotion, 
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something which, as being more beneficial to man, sur- 
passes other objects of devotion. The text at first declares 
that he who knows Pra»a, i. e. the individual soul, is an 
ativadin, in so far as the object of his devout meditation 
surpasses the objects from name-up to hope ; and then goes 
on to say that, as that object also is not of supreme benefit 
to man, an ativadin in the full sense of the term is he only 
who proclaims as the object of his devotion the highest 
Brahman, which alone is of supreme unsurpassable benefit 
to man. ' He who is an ativadin by the True,' i. e. he who 
is an ativadin characterised by the highest Brahman as the 
object of his meditation. For the same reason the pupil 
entreats, ' Sir, may I be an ativadin with the True ! ' and 
the teacher replies, ' But we must desire to know the 
True!' — Moreover, the text, VII, 26, 1, 'Pra«a springs 
from the Self,' declares the origination from the Self of the 
being called Pra«a; and from this we infer that the Self which 
is introduced as the general subject-matter of the section, 
in the clause * He who knows the Self passes beyond death,' 
is different from the being called Prawa. — The contention 
that, because there is no question and answer as to some- 
thing greater than Pra«a, the instruction about the Self 
must be supposed to come to an end with the instruction 
about Pra«a, is by no means legitimate. For that a new 
subject is introduced is proved, not only by those questions 
and answers ; it may be proved by other means also, and 
we have already explained such means. The following is 
the reason why the pupil does not ask the question whether 
there is anything greater than Prawa. With regard to the 
non-sentient objects extending from name to hope — each 
of which surpasses the preceding one in so far as it is more 
beneficial to man — the teacher does not declare that he 
who knows them is an ativadin ; when, however, he comes 
to the individual soul, there called Prawa, the knowledge 
of whose true nature he considers highly beneficial, he 
expressly says that 'he who sees this, notes this, under* 
stands this is an ativadin' (VII, 15, 4). The pupil there-, 
fore imagines that the instruction about the Self is now 
completed, and hence asks no further question. The 
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teacher on the other hand, holding that even that know- 
ledge is not the highest, spontaneously continues his 
teaching, and tells the pupil that truly he only is an 
ativadin who proclaims the supremely and absolutely 
beneficial being which is called ' the True,' i. e. the highest 
Brahman. On this suggestion of the highest Brahman the 
pupil, desirous to learn its true nature and true worship, 
entreats the teacher, ' Sir, may I become an ativadin by 
the True ! ' Thereupon the teacher — in order to help the 
pupil to become an ativadin, — a position which requires 
previous intuition of Brahman — enjoins on him meditation 
on Brahman which is the means to attain intuition ('You 
must desire to know the True I ') ; next recommends to him 
reflection (manana) which is the means towards meditation 
('You must desire to understand reflection') ; then — taking 
it for granted that the injunction of reflection implies the 
injunction of ' hearing ' the sacred texts which is the pre- 
liminary for reflecting — advises him to cherish faith in 
Brahman which is the preliminary means towards hearing 
('You must desire to understand faith'); after that tells 
him to practise, as a preliminary towards faith, reliance on 
Brahman (' You must desire to understand reliance') ; next 
admonishes him, to apply himself to ' action,' i. e. to make 
the effort which is a preliminary requisite for all the 
activities enumerated ('You must desire to understand 
action '). Finally, in order to encourage the pupil to enter 
on all this, the teacher tells him to recognise that bliss 
constitutes the nature of that Brahman which is the aim of 
all his effort (' You must desire to understand bliss ') ; and 
bids him to realise that the bliss which constitutes Brah- 
man's nature is supremely large and full (' You must 
endeavour to understand the " bhuman," i. e. the supreme 
fulness of bliss '). And of this Brahman, whose nature is 
absolute bliss, a definition is then given as follows, ' Where 
one sees nothing else, hears nothing else, knows nothing 
else, that is bhuman.' This means — when the meditating 
devotee realises the intuition of this Brahman, which con- 
sists of absolute bliss, he does not see anything apart from 
it, since the whole aggregate of things is contained within 
[48] X 
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the essence and outward manifestation (vibhuti) of Brah- 
man. He, therefore, who has an intuitive knowledge of 
Brahman as qualified by its attributes and its vibhuti — 
which also is called aijvarya, i. e. lordly power — and con- 
sisting of supreme bliss, sees nothing else since there is 
nothing apart from Brahman ; and sees, i. e. feels no pain 
since all possible objects of perception and feeling are of 
the nature of bliss or pleasure ; for pleasure is just that 
which, being experienced, is agreeable to man's nature. — 
But an objection is raised, it is an actual fact that this very 
world is perceived as something different from Brahman, 
and as being of the nature of pain, or at the best, limited 
pleasure; how then can it be perceived as being a mani- 
festation of Brahman, as having Brahman for its Self, and 
hence consisting of bliss ? — The individual souls, we reply, 
which are under the influence of karman, are conscious of 
this world as different from Brahman, and, according to 
their individual karman, as either made up of pain or 
limited pleasure. But as this view depends altogether on 
karman, to him who has freed himself from Nescience in 
the form of karman, this same world presents itself as 
lying within the intuition of Brahman, together with its 
qualities and vibhuti, and hence as essentially blissful. To 
a man troubled with excess of bile the water he drinks has 
a taste either downright unpleasant or moderately pleasant, 
according to the degree to which his health is affected; 
while the same water has an unmixedly pleasant taste for 
a man in good health. As long as a boy is not aware that 
some plaything is meant to amuse him, he does not care 
for it ; when on the other hand he apprehends it as meant 
to give him delight, the thing becomes very dear to him. 
In the same way the world becomes an object of supreme 
love to him who recognises it as having Brahman for its 
Self, and being a mere plaything of Brahman — of Brah- 
man, whose essential nature is supreme bliss, and which is 
a treasure-house, as it were, of numberless auspicious quali- 
ties of supreme excellence. He who has reached such 
intuition of Brahman, sees nothing apart from it and feels 
no pain. This the concluding passages of the text set 
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forth in detail, ' He who sees, perceives and understands 
this, loves the Self, delights in the Self, revels in the Self, 
rejoices in the Self ; he becomes a Self ruler, he moves 
and rules in all worlds according to his pleasure. But 
those who have a different knowledge from this, they are 
ruled by others, they live in perishable worlds, they do not 
move in all the worlds according to their liking.' * They 
are ruled by others,' means 'they are in the power of 
karman.' And further on, ' He who sees this does not see 
death, nor illness, nor pain ; he who sees this sees every- 
thing and obtains everything everywhere.' 

That Brahman is of the nature of supreme bliss has been 
shown in detail under I, 1, 12 ff. — The conclusion from 
all this is that, as the text applies the term ' bhuman ' to 
what was previously called the Real or True, and which is 
different from the individual soul there called Prawa, the 
bhuman is the highest Brahman. 

8. And on account of the suitability of the 
attributes. 

The attributes also which the text ascribes to the bhuman 
suit the highest Self only. So immortality (• The Bhuman 
is immortal,' VII, 24, 1) ; not being based on something 
else (' it rests in its own greatness ') ; being the Self of all 
('the bhuman is below,' &c, 'it is all this'); being that 
which produces all (' from the Self there springs breath,' 
&c). All these attributes can be reconciled with the 
highest Self only. — The Purvapakshin has pointed to the 
text which declares the ' I ' to be the Self of all (VII, 25, 1) ; 
but what that text really teaches is meditation on Brah- 
man under the aspect of the ' I.' This appears from the in- 
troductory clause ' Now follows the instruction with regard 
to the I.' That of the ' I,' i. e. the individual Self, also the 
highest Self is the true Self, scripture declares in several 
places, so e. g. in the text about the inward Ruler (Brj. Up. 
Ill, 7). As therefore the individual soul finds its com- 
pletion in the highest Self only, the word ' I ' also extends 
in its connotation up to the highest Self; and the instruc- 
tion about the ' I ' which is given in the text has thus for 
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its object meditation on the highest Self in so far as having 
the individual Self for its body. As the highest Self has 
all beings for its body and thus is the Self of all, it is the 
Self of the individual soul also ; and this the text declares 
in the passage beginning ' Now follows the instruction 
about the Self,' and ending ' Self is all this.' In order to 
prove this the text declares that everything originates from 
the highest Self which forms the Self of the individual soul 
also, viz. in the passage ' From the Self of him who sees 
this, perceives this, knows this, there springs breath,' &c. — 
that means: breath and all other beings spring from the 
highest Self which abides within the Self of the medi- 
tating devotee as its inner ruler. Hence, the text means to 
intimate, meditation should be performed on the 'I,' in 
order thus firmly to establish the cognition that the highest 
Self has the ' I ,' i. e. the individual soul for its body. 

It is thus an established conclusion that the bhuman is 
the highest Self. Here terminates the adhikarana of 
• fulness.' 

9. The Imperishable (is Brahman), on account of 
its supporting that which is the end of ether. 

The Va^asaneyins, in the chapter recording the questions 
asked by Gargt, read as follows : ' He said, O Gargt, the 
Brahmawas call that the Imperishable. It is neither coarse 
nor fine, neither short nor long, it is not red, not fluid, it is 
without a shadow,' &c. (Bri. Up. Ill, 8, 8). A doubt here 
arises whether that Imperishable be the Pradhana, or the 
individual soul, or the highest Self. — The Pradhana, it may 
be maintained in the first place. For we see that in passages 
such as ' higher than that which is higher than the Imperish- 
able' the term 'Imperishable' actually denotes the Pra- 
dhana; and moreover the qualities enumerated, viz. not being 
either coarse or fine, &c, are characteristic of the Pradhana. 
— But, an objection is raised, in texts such as * That know- 
ledge by which the Imperishable is apprehended ' (Mu. Up. 
I, 1, 5), the word ' Imperishable ' is seen to denote the 
highest Brahman ! — In cases, we reply, where the meaning 
of a word may be determined on the basis either of some 
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other means of proof or of Scripture, the former meaning 
presents itself to the mind first, and hence there is no 
reason why such meaning should not be accepted. — But 
how do you know that the ether of the text is not ether in 
the ordinary sense ? — From the description, we reply, given 
of it in the text, ' That above the heavens,' &c. There it is 
said that all created things past, present and future rest on 
ether as their basis ; ether cannot therefore be taken as 
that elementary substance which itself is comprised in the 
sphere of things created. We therefore must understand 
by ' ether ' matter in its subtle state, i. e. the Pradhana; and 
the Imperishable which thereupon is declared to be the 
support of that Pradhana, hence cannot itself be the Pra- 
dhana. — Nor is there any force in the argument that a sense 
established by some other means of proof presents itself 
to the mind more immediately than a sense established by 
Scripture ; for as the word ' akshara ' (i. e. the non-perish- 
able) intimates its sense directly through the meaning of its 
constituent elements other means of proof need not be 
regarded at all. 

Moreover Ya^wavalkya had said previously that the ether 
is the cause and abode of all things past, present and 
future, and when Gargi thereupon asks him in what that 
ether 'is woven,' i. e. what is the causal substance and 
abode of ether, he replies ' the Imperishable.' Now this 
also proves that by the ' Imperishable ' we have to under- 
stand the Pradhana which from other sources is known to 
be the causal substance, and hence the abode, of all effected 
things whatsoever. 

This prima facie view is set aside by the Sutra. The 
'Imperishable' is the highest Brahman, because the text 
declares it to support that which is the end, i. e. that which 
lies beyond ether, viz. unevolved matter (avyakrj'tam). The 
ether referred to in Gargi's question is not ether in the 
ordinary sense, but what lies beyond ether, viz. unevolved 
matter, and hence the ' Imperishable ' which is said to be 
the support of that ' unevolved ' cannot itself be the * un- 
evolved,' i. e. cannot be the Pradhana. Let us, then, the 
Purvapakshin resumes, understand by the ' Imperishable,' 
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the individual soul ; for this may be viewed as the support 
of the entire aggregate of non-sentient matter, inclusive of 
the elements in their subtle condition ; and the qualities of 
non-coarseness, &c, are characteristic of that soul also. 
Moreover there are several texts in which the term ' Im- 
perishable ' is actually seen to denote the individual soul ; 
so e. g. ' the non-evolved ' is merged in the * Imperishable ' ; 
' That of which the non-evolved is the body ; that of which 
the Imperishable is the body' ; 'All the creatures are the 
Perishable, the non-changing Self is called the Imperish- 
able' (Bha. Gt. XV, 1 6). 

To this alternative prima facie view the next Sutra 
replies. 

10. And this (supporting) (springs) from com- 
mand. 

The text declares that this supporting of ether and all 
other things proceeds from command. ' In the command 
of that Imperishable sun and moon stand, held apart ; in 
the command of that Imperishable heaven and earth stand, 
held apart,' &c. Now such supreme command, through 
which all things in the universe are held apart, cannot pos- 
sibly belong to the individual soul in the state either of 
bondage or of release. The commanding ' Imperishable ' 
therefore is none other than the supreme Person. 

ii. And on account of the exclusion of (what is 
of) another nature (than Brahman). 

Another nature, i. e. the nature of the Pradhana, and so 
on. A supplementary passage excludes difference on the 
part of the Imperishable from the supreme Person. ' That 
Imperishable, O Gargi, is unseen but seeing ; unheard but 
hearing ; unthought but thinking ; unknown but knowing. 
There is nothing that sees but it, nothing that hears but it, 
nothing that thinks but it, nothing that knows but it. In 
that Imperishable, O Gargt, the ether is woven, warp and 
woof.' Here the declaration as to the Imperishable being 
what sees, hears, &c. excludes the non-intelligent Pradhana ; 
and the declaration as to its being all-seeing, &c. while not 
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seen by any one excludes the individual soul. This exclu- 
sion of what has a nature other than that of the highest 
Self thus confirms the view of that Self being meant. — 
Or else the Sutra may be explained in a different way, viz. 
' On account of the exclusion of the existence of another.' 
On this alternative the text ' There is nothing that sees but 
it,' &c, is to be understood as follows : ' while this Imperish- 
able, not seen by others but seeing all others, forms the basis 
of all things different from itself ; there is no other prin- 
ciple which, unseen by the Imperishable but seeing it, could 
form its basis,' i. e. the text would exclude the existence of 
any other thing but the Imperishable, and thus implicitly 
deny that the Imperishable is either the Pradhana or the in- 
dividual Self. — Moreover the text 'By the command of that 
Imperishable men praise those who give, the gods follow 
the Sacrificer, the fathers the Darvl-offering,' declares the 
Imperishable to be that on the command of which there 
proceed all works enjoined by Scripture and Snir/ti, such 
as sacrificing, giving, &c, and this again shows that the 
Imperishable must be Brahman, the supreme Person. 
Again, the subsequent passus, ' Whosoever without know- 
ing that Imperishable,' &c, declares that ignorance of the 
Imperishable leads to the Sawsara, while knowledge of it 
helps to reach Immortality : this also proves that the Im- 
perishable is the highest Brahman. — Here terminates the 
adhikarawa of ' the Imperishable.' 

12. On account of his being designated as the 
object of seeing, he (i. e. the highest Self) (is that 
object). 

The followers of the Atharva-veda, in the section contain- 
ing the question asked by Satyakama, read as follows : 
' He again who meditates with this syllable Aum of three 
Matras on the highest Person, he comes to light and to the 
sun. As a snake frees itself from its skin, so he frees 
himself from evil. He is led up by the Saman verses to 
the Brahma-world ; he sees the person dwelling in the 
castle who is higher than the individual souls concreted 
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with bodies and higher (than those)' (Pra. Up. V, a). 
Here the terms 'he meditates' and 'he sees' have the 
same sense, * seeing ' being the result of devout meditation ; 
for according to the principle expressed in the text (KA. 
Up. Ill, 14) 'According as man's thought is in this world,' 
what is reached by the devotee is the object of medita- 
tion ; and moreover the text exhibits the same object, viz. 
' the highest Person ' in connexion with both verbs. 

The doubt here presents itself whether the highest 
Person in this text be the so-called four-faced Brahma, the 
Lord of the mundane egg who represents the individual 
souls in their collective aspect, or the supreme Person 
who is the Lord of all. — The Purvapakshin maintains the 
former view. For, he argues, on the introductory question, 
' He who here among men should meditate until death on 
the syllable Om, what would he obtain by it?' The text 
first declares that he who meditates on that syllable as 
having one MatrS, obtains the world of men; and next, 
that he who meditates on it as having two Matras obtains 
the world of the atmosphere. Hence the Brahma-world, 
which the text after that represents as the object reached 
by him who meditates on Om as having three syllables, 
must be the world of Brahma Aaturmukha who is consti- 
tuted by the aggregate of the individual souls. What the 
soul having reached that world sees, therefore is the same 
Brahma ATaturmukha ; and thus only the attribute ' etasma^ 
^ivaghanat parat param ' is suitable ; for the collective 
soul, i. e. Brahma ATaturmukha, residing in the Brahma- 
world is higher (para) than the distributive or discrete soul 
feiva) which is concreted (ghant-bhuta) with the body and 
sense-organs, and at the same time is higher (para) than 
these. The highest Person mentioned in the text, there- 
fore, is Brahma ATaturmukha ; and the qualities mentioned 
further on, such as absence of decay, &c, must be taken in 
such a way as to agree with that Brahma. 

To this prima facie view the Sutra replies that the 
object of seeing is He, i. e. the highest Self, on account of 
designation. The text clearly designates the object of 
seeing as the highest Self. For the concluding jrloka, 
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which refers to that object of seeing, declares that 'by 
means of the Owkara he who knows reaches that which 
is tranquil, free from decay, immortal, fearless, the highest ' 
— all which attributes properly belong to the highest Self 
only, as we know from texts such as ' that is the Immortal, 
that is the fearless, that is Brahman ' {Kh. Up. IV, 15, 1). 
The qualification expressed in the clause ' etasma^ ^iva- 
ghanat,' &c. may also refer to the highest Self only, not to 
Brahma Afaturmukha ; for the latter is himself compre- 
hended by the term '^ivaghana.' For that term denotes 
all souls which are embodied owing to karman ; and that 
ATaturmukha is one of those we know from texts such as 
' He who first creates Brahma' (.Svet. Up. VI, 18). Nor is 
there any strength in the argument that, since the Brahma- 
world mentioned in the text is known to be the world of 
ATaturmukha, as it follows next on the world of the atmos- 
phere, the being abiding there must needs be ATaturmukha. 
We rather argue as follows — as from the concluding clause 
' that which is tranquil, free from decay,' &c, we ascertain that 
the object of intuition is the highest Brahman, the Brahma- 
world spoken of as the abode of the seeing devotee cannot be 
the perishable world of Brahma ATaturmukha. A further 
reason for this conclusion is supplied by what the text says 
about ' him who is freed from all evil being led up by the 
Saman verses to the world of Brahman'; for the place 
reached by him who is freed from all evil cannot be the 
mere abode of ATaturmukha. Hence also the concluding 
jloka says with reference to that Brahma-world ' that which 
the wise teach ' : what the wise see and teach is the abode of 
the highest, of Vishwu ; cp. the text ' the wise ever see that 
highest abode of Vishwu.' Nor is it even strictly true that 
the world of Brahma follows on the atmosphere, for the 
svarga-world and several others lie between the two. 

We therefore shortly explain the drift of the whole 
chapter as follows. At the outset of the reply given to 
Satyakama there is mentioned, in addition to the highest 
(para) Brahman, a lower (apara) Brahman. This lower or 
effected (karya) Brahman is distinguished as twofold, being 
connected either with this terrestrial world or yonder, non- 
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terrestrial, world. Him who meditates on the Pra«ava as 
having one syllable, the text declares to obtain a reward in 
this world — he reaches the world of men. He, on the 
other hand, who meditates on the Prawava as having two 
syllables is said to obtain his reward in a super-terrestrial 
sphere— he reaches the world of the atmosphere. And he 
finally who, by means of the trisyllabic Prawava which 
denotes the highest Brahman, meditates on this very 
highest Brahman, is said to reach that Brahman, i. e. the 
supreme Person. — The object of seeing is thus none other 
than the highest Self. — Here terminates the adhikarawa of 
the ' object of seeing.' 

13. The small (ether) (is Brahman), on account 
of the subsequent (arguments). 

The A'Aandogas have the following text, ' Now in that 
city of Brahman there is the palace, the small lotus, and 
in it that small ether. Now what is within that small ether 
that is to be sought for, that is to be understood ' {Kh. 
Up. VIII, 1, 1). — The question here arises whether that 
small ether (space) within the lotus of the heart be the 
material element called ether, or the individual Self, or the 
highest Self. — The first view presenting itself is that the 
element is meant, for the reason that the word ' ether ' is 
generally used in that sense; and because the clause 
' what is within that small ether ' shows that the ether 
mentioned constitutes the abode of something else that is 
to be enquired into. — This view is set aside by the Sutra. 
The small ether within the heart is the highest Brahman, 
on account of the subsequent reasons, contained in clauses 
of the same section. The passage ' That Self which is free 
from evil, free from old age, free from death, free from 
grief, free from hunger and thirst, whose wishes and 
purposes come true' (VIII, 7, 1) ascribes to that small 
ether qualities — such as unconditioned Selfhood, freedom 
from evil, &c. — which clearly show that ether to be the 
highest Brahman. And this conclusion is confirmed by 
what other texts say about him who knows the small ether 
attaining the power of realising his own wishes, ' Those who 
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depart from hence having come to know the Self and those 
real wishes, for them there is freedom in all worlds ' ; and 
' whatever object he desires, by his mere will it comes to 
him ; having obtained it he is happy' (Kh. Up. VIII, 1, 6 ; 
a, 9). If moreover the ether within the heart were the 
elemental ether, the comparison instituted in the passage 
' As large as that (elemental) ether is, so large is this ether 
within the heart' would be wholly inappropriate. Nor 
must it be said that that comparison rests on the limitation 
of the ether within the heart (so that the two terms com- 
pared would, be the limited elemental ether within the 
heart, and the universal elemental ether) ; for there still 
would remain the inappropriate assertion that the ether 
within the heart is the abode of heaven, earth and all 
other things. — But, an objection is raised, also on the 
alternative of the small ether being the highest Brahman, 
the comparison to the universal elemental ether is unsuit- 
able; for scripture explicitly states that the highest Self is 
(not as large but) larger than everything else, ' larger than 
the earth, larger than the sky,' &c. (A7/. Up. Ill, 14, 3). 
Not so, we reply ; what the text says as to the ether 
within the heart being as large as the universal ether 
is meant (not to make a conclusive statement as to its 
extent but only) to negative that smallness of the ether 
which is established by its abiding within the heart. 
Similarly we say • the sun moves with 4 the speed of an 
arrow ' ; the sun indeed moves much faster than an arrow, 
but what our assertion means is merely that he does not 
move slowly. — But, a further doubt is started, the passage 
• That Self which is free from sin/ &c. does not appear to 
refer back to the small ether within the heart. For the 
text makes a distinction between that ether and that within 
that ether which it declares to be the due object of search 
and enquiry. This latter object therefore is the topic of 
discussion, and when the text says later on ' That Self, free 
from sin, &c. is to be searched out ' we must understand it 
to refer to the same object of search. — This would be so, 
we reply, if the text did not distinguish the small ether 
and that which abides within it ; but as a matter of fact it 
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does distinguish the two. The connexion is as follows. 
The text at first refers to the body of the devotee as the 
city of Brahman, the idea being that Brahman is present 
therein as object of meditation ; and then designates an 
organ of that body, viz. the small lotus-shaped heart as the 
palace of Brahman. It then further refers to Brahman — 
the all knowing, all powerful, whose love towards his 
devotees is boundless like the ocean — as the small ether 
within the heart, meaning thereby that Brahman who for 
the benefit of his devotees is present within that palace 
should be meditated upon as of minute size, and finally — in 
the clause ' that is to be searched out ' — enjoins as the 
object of meditation that which abides in that Brahman, 
i.e. on the one hand, its essential freedom from all evil 
qualities, and on the other the whole treasure of its aus- 
picious qualities, its power of realising its wishes and so 
on. The ' that ' (in ' that is to be searched out ') enjoins 
as objects of search the small ether, i. e. Brahman itself as 
well as the qualities abiding within it. — But how, it may 
be asked, do you know that the word ' that ' really refers 
to both, viz. the highest Brahman, there called 'small 
ether,' and the qualities abiding in it, and that hence the 
clause enjoins an enquiry into both these entities ? — Listen, 
attentively, we reply, to our explanation ! The clause ' As 
large as this ether is, so large is this ether within the heart ' 
declares the exceeding greatness of the small ether ; the 
clause * Both heaven and earth are contained within it ' up 
to ' lightning and stars ' declares that same small ether to 
be the abode of the entire world; and the clause 'And 
whatever there is for him in this world, and whatever there 
is not, all that is contained within it ' declares that what- 
ever objects of enjoyment there are for the devotee in this 
world, and whatever other objects there are not for him, 
i. e. are merely wishes but not obtained by him, all those 
objects are contained within that same small ether. The 
text next declares that that small ether, although dwelling 
within the heart which is a part of the body, is not affected 
by the body's old age and decay, for being extremely 
minute it is not capable of change ; and adds ' that true 
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being is the Brahman-city,' i. e. that Reality which is the 
cause of all is the city called Brahman, i. e. the abode of 
the entire Universe. The following clause ' in it all desires 
are contained ' again referring to the small ether (' in it ') 
declares that in it all desires, i. e. all desirable qualities are 
contained. The text next proceeds to set forth that the 
small ether possesses Selfhood and certain desirable aus- 
picious qualities — this is done in the passage ' It is the 
Self free from sin ' &c. up to ' whose purposes realise 
themselves.' The following section — 'And as here on 
earth' down to 'for them there is freedom in all the 
worlds ' — declares that those who do not know those eight 
qualities and the Self, called ' small ether,' which is 
characterised by them, and who perform actions aiming at 
objects of enjoyment different from that Self, obtain perish- 
able results only, and do not attain the power of realising 
their wishes ; while those on the other hand who know the 
Self called ' small ether ' and the qualities abiding within 
it, through the grace of that very same highest Self, obtain 
all their wishes and the power of realising their purposes. 
On the ground of this connected consideration of the whole 
chapter we are able to decide that the text enjoins as the 
object of search and enquiry both the highest Brahman and 
the whole body of auspicious qualities abiding within it. 
This the Vakyakara also renders clear in the passage 
beginning ' In the text " what is within that " there is 
designation of wishes (i. e. desirable qualities).' — For all 
these reasons the small ether is the highest Brahman. 

14. On account of the going and of the word; for 
thus it is seen ; and (there is) an inferential sign. 

' As people who do not know the country walk again and 
again over a gold treasure ' &c, ' thus do all these creatures 
day after day go into that Brahma-world ' (Kh. Up. VIII, 
3, a). The circumstance, here stated, of all individual souls 
going to a place which the qualification ' that' connects 
with the subject-matter of the whole chapter, i. e. the small 
ether ; and the further circumstance of the goal of their 
going being called the Brahma-world, also prove that the 
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small ether is none other than the highest Brahman. — But in. 
what way do these two points prove what they are claimed 
to prove ?— ' For thus it is seen ' ; the Sutra adds. For we 
see it stated in other texts, that all individual souls go 
daily to Brahman, viz. in the state of deep sleep, ' All these 
creatures having become united with the True do not 
know that they are united with the True ' ; * Having 
come back from the True they know not that they have 
come back from the True ' (Kh. Up. VI, 9, a ; 10, a). And 
in the same way we see that the word * Brahma-world ' 
denotes the highest Brahman ; so e. g. ' this is the Brahma- 
world, O King' (Bri. Up. IV, 3, 32). — The Stitra subjoins 
a further reason. Even if the going of the souls to 
Brahman were not seen in other texts, the fact that the 
text under discussion declares the individual souls to abide 
in Brahman in the state of deep sleep, enjoying freedom 
from all pain and trouble just as if they were merged in 
the pralaya state, is a sufficient ' inferential sign ' to prove 
that the ' small ether ' is the highest Brahman. And 
similarly the term * Brahma-world ' as exhibited in the 
text under discussion, if understood as denoting co-ordina- 
tion (i. e. ' that world which is Brahman '), is sufficient to 
prove by itself that the ' small ether ' — to which that term 
is applied — is the highest Brahman ; it therefore is needless 
to appeal to other passages. That this explanation of 
« Brahma-world' is preferable to the one which understands 
by Brahma-world ' the world of Brahman ' is proved by 
considerations similar to those by which the PiL Ml. Sutras 
prove that ' Nishada-sthapati ' means a headman who at 
the same time is a Nishada. — Another explanation of the 
passage under discussion may also be given. What is said 
there about all these creatures daily 'going into the 
Brahma-world,' may not refer at all to the state of deep 
sleep, but rather mean that although ' daily going into the 
Brahman-world,' i.e. although at all time moving above 
the small ether, i. e. Brahman which as the universal Self is 
everywhere, yet all these creatures not knowing Brahman 
do not find, i. e. obtain it ; just as men not knowing the 
place where a treasure is hidden do not find it, although, 
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they constantly pass over it. This constant moving about 
on the part of ignorant creatures on the surface, as it were, 
of the small ether abiding within as their inward Ruler, 
proves that small ether to be the highest Brahman. That 
the highest Brahman abides within as the inner Self of 
creatures which dwell in it and are ruled by it, we are told 
in other texts also, so e. g. in the Antaryamin-brahma»a. 
'He who dwells in the Self, within the Self, whom the 
Self does not know, of whom the Self is the body, who 
rules the Self within; unseen but seeing, unheard but 
hearing' (Bri. Up. Ill, 7, 22 ; 23). — On this interpretation 
we explain the last part of the Sutra as follows. Even 
if other texts did not refer to it, this daily moving about 
on the part of ignorant creatures, on the ether within the 
heart — which the comparison with the treasure of gold 
shows to be the supreme good of man — , is in itself a 
sufficient proof for the small ether being Brahman. 

15. And on account of there being observed in 
that (small ether), supporting which is a greatness 
of that (i. e. Brahman). 

In continuation of the passage ' It is the Self free from 
Sin,' &c, which refers to the small ether, the text says : 
' it is a bank, a limitary support, that these worlds may not 
be confounded.' What the text here says about the small 
ether supporting the world proves it to be the highest 
Brahman ; for to support the world is the glory of Brahman. 
Compare ' He is the Lord of all, the king of all things, the 
protector of all things. He is a bank and a boundary, so 
that these worlds may not be confounded ' (Bri. Up. IV, 
4, 22) ; « By the command of that Imperishable, O Gargt, 
heaven and earth stand, held apart* (Bri. Up. Ill, 8, 9). 
Now this specific greatness of the highest Brahman, which 
consists in its supporting the world, is also observed in the 
small ether — which proves the latter to be none other than 
Brahman. 

16. And on account of the settled meaning. 

The word 'ether,' moreover, is known to have, among 
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other meanings, that of Brahman. Compare 'For who 
could breathe, who could breathe forth, if that ether were 
not bliss?' (Taitt. Up. II, 7); 'All these beings take their 
rise from the ether ' (Kh. Up. I, 9, 1). It has to be kept in 
view that in the text under discussion the meaning ' Brah- 
man' is supported by what is said about the qualities of the 
small ether — viz. freedom from sin, &c. — and hence is 
stronger than the other meaning, according to which 
akara signifies the elemental ether. 

So far the Sutras have refuted the view of the small 
ether being the element. They now enter on combating 
the notion that the small ether may possibly be the 
individual soul. 

17. If it be said that on account of reference to 
the other one he is meant ; we say no, on account 
of impossibility. 

An objection is raised to the argumentation that, on 
account of complementary passages, the small ether must 
be explained to mean the highest Self. 

For, the objector says, a clear reference to him who is 
'other' than the highest Self, i.e. to the individual soul, is 
contained in the following passage (VIII, 12, 3): 'Thus 
does that serenity (samprasada), having risen from this 
body and approached the highest light, appear in its own 
form.' ' That is the Self,' he said. * That is the immortal, 
the fearless, this is Brahman* (VIII, 7, 3?). We admit 
that for the different reasons stated above the ether within 
the heart cannot be the elemental ether ; but owing to the 
force of the intimations conveyed by the complementary 
passages just quoted, we must adopt the view that what is 
meant is the individual soul. And as the word 'akaxa* 
may be connected with praklra (light), it may be applied 
to the individual soul also. — This view is set aside by the 
Sutra. The small ether cannot be the individual soul 
because the qualities attributed in the text to the former, 
viz. freedom from sin, &c, cannot possibly belong to the 
individual soul. 
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18. Should it be said that from a subsequent 
passage (it appears that the individual Soul is 
meant) ; rather (the soul) in so far as its true nature 
has become manifest. 

The Purvapakshin now maintains that we ascertain from 
a subsequent declaration made by Pra^apati that it is just 
the individual Soul that possesses freedom from sin and the 
other qualities enumerated. The whole teaching of Pra^a- 
pati, he says, refers to the individual Soul only. Indra 
having heard that Pra^apati had spoken about a Self free 
from sin, old age, &c, the enquiry into which enables the 
soul to obtain all worlds and desires, approaches Pra^apati 
with the wish to learn the true nature of that Self which 
should be enquired into. Pra^apati thereupon, wishing to 
test the capacity of his pupil for receiving true instruction, 
gives him successive information about the embodied soul 
in the state of waking, dream and dreamless sleep. When 
he finds that Indra sees no good in instruction of this kind 
and thus shows himself fit to receive instruction about 
the true nature of the disembodied Self, he explains to him 
that the body is a mere abode for a ruling Self; that that 
bodiless Self is essentially immortal ; and that the soul, as 
long as it is joined to a body due to karman, is compelled 
to experience pleasure and pain corresponding to its em- 
bodied state, while it rises above all this when it has freed 
itself from the body (VIII, 12, 1). He then continues: 
'Thus that serenity having risen from this body and 
approached the highest light, appears in its own form'; 
thus teaching him the true nature, free from a body, of the 
individual soul. He next informs him that the 'highest 
light ' which the soul reaches is the supreme Person (' That 
is the supreme Person '), and that the soul having reached 
that highest light and freed itself from what obscured its 
own true nature, obtains in the world of Brahman whatever 
enjoyments it desires, and is no longer connected with 
a body springing from karman and inseparable from pain 
and pleasure, or with anything else that causes distress. 
('He moves about there laughing,' &c). He next illus- 
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trates the connexion with a body, of the soul in the 
Sawsara state, by means of a comparison : ' Like as a horse 
attached to a cart,' &c. After that he explains that the 
eye and the other sense-organs are instruments of know- 
ledge, colour, and so on, the objects of knowledge, and the 
individual Self the knowing subject ; and that hence that Self 
is different from the body and the sense-organs (' Now where 
the sight has entered ' up to ' the mind is his divine eye '), 
Next he declares that, after having divested itself of the 
body and the senses, the Self perceives all the objects 
of its desire by means of its ' divine eye,' i.e. the power of 
cognition which constitutes its essential nature ('He by 
means of the divine eye,' &c). He further declares that 
those who have true knowledge know the Self as such (' on 
that Self the devas meditate ') ; and in conclusion teaches 
that he who has that true knowledge of the Self obtains for 
his reward the intuition of Brahman- — which is suggested 
by what the text says about the obtaining of all worlds 
and all desires (' He obtains all worlds and all desires,' &c, 
up to the end of the chapter). — It thus appears that the 
entire chapter proposes as the object of cognition the indi- 
vidual soul free from sin, and so on. The qualities, viz. 
freedom from guilt, &c, may thus belong to the individual 
Self, and on this ground we conclude that the small ether 
is the individual Self. 

This view the second half of the Sutra sets aside. The 
two sections, that which treats of the small ether and that 
which contains the teaching of Pra^apati, have different 
topics. Pra^apati's teaching refers to the individual soul, 
whose true nature, with its qualities such as freedom from 
evil, &c, is at first hidden by untruth, while later on, when 
it has freed itself from the bondage of karman, risen from 
the body, and approached the highest light, it manifests 
itself in its true form and then is characterised by freedom 
from all evil and by other auspicious qualities. In the sec- 
tion treating of the small ether, on the other hand, we have 
to do with the small ether, i.e. the highest Brahman, whose 
true nature is never hidden, and which therefore is uncon- 
ditionally characterised by freedom from evil, and so on. — • 
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Moreover, the daharaklra-section ascribes to the small 
*ether other attributes which cannot belong to the individual 
Self even * when its true nature has manifested itself.' The 
small ether is there called a bank and support of all worlds ; 
and one of its names, ' satyam,' is explained to imply that 
it governs all sentient and non-sentient beings. All this 
also proves that the small ether is none other than the highest 
Self. That the individual soul, ' even when its true nature 
is manifest,' cannot be viewed as a bank and support of the 
worlds, &c, we shall show under IV, 4. 

But if this is so, what then is the meaning of the 
reference to the individual soul which is made in the section 
treating of the small ether, viz. in the passage, ' Now that 
serene being, which after having risen from this body,' &c. 

(VIII, 3, 4)? 
To this question the next Sutra replies. 

19. And the reference has a different meaning'. 

The text in question declares that the released individual 
soul when reaching the highest light, i. e. Brahman, which 
is free from all sin, and so on, attains its true nature, which 
is characterised by similar freedom from sin, and so on. 
Now this reference to the individual soul, as described in 
the teaching of Pra^apati, has the purpose of giving in- 
struction (not about the qualities of the individual soul, but) 
about the nature of that which is the cause of the qualities 
of the individual soul, i.e. the qualities specially belonging 
to the supreme Person. The reason why, in the section 
containing the teaching of Pra^apati, information is given 
as to the true nature of the released individual soul is that 
such knowledge assists the doctrine referring to the small 
ether. For the individual Self which wishes to reach 
Brahman must know his own true nature also, so as to 
realise that he, as being himself endowed with auspicious 
qualities, will finally arrive at an intuition of the highest 
Brahman, which is a mass of auspicious qualities raised to 
the highest degree of excellence. The cognition of the 
soul's own true nature is itself comprised in the result of 
the meditation on Brahman, and the results which are 
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proclaimed in the teaching of Pra^apati (' He obtains all 
worlds and all wishes ' ; ' He moves about there laughing/ 
&c.) thus really are results of the knowledge of the small 
ether. 

20. If it be said, owing to the scriptural declara- 
tion of smallness ; that has been explained. 

The text describes the ether within the heart as being of 
small compass, and this agrees indeed with the individual 
soul which elsewhere is compared to the point of an awl, 
but not with Brahman, which is greater than everything. — 
The reply to this objection has virtually been given before, 
viz. under I, 2, 7, where it is said that Brahman may be 
viewed as of small size, for the purpose of devout medi* 
tation. 

It thus remains a settled conclusion that the small ether 
is none other but the highest Person who is untouched by 
even a shadow of imperfection, and is an ocean of infinite, 
supremely exalted, qualities — knowledge, strength, lordly 
power, &c. The being, on the other hand, which in the 
teaching of Pra^apati is described as first having a body 
due to karman — as we see from passages such as ' they 
strike it as it were, they cut it as it were ' — and as after- 
wards approaching the highest light, and then manifesting 
its essential qualities, viz. freedom from sin, &c, is the 
individual soul ; not the small ether (or Brahman). 

The next Sutra supplies a further reason for this con- 
clusion. 

21. And on account of the imitation of that. 

The individual soul, free from bondage, and thus pos- 
sessing the qualities of freedom from sin, &c, cannot be 
the small ether, i. e. the highest Brahman, because it is 
stated to ' imitate,' i. e. to be equal to that Brahman. The 
text making that statement is Mu. Up. Ill, 1, 3, ' When 
the seer (i. e. the individual soul) sees the brilliant maker, 
the Lord, the Person who has his source in Brahman ; then 
becoming wise and shaking off good and evil, he reaches 
the highest equality, free from passions.' The being to 
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which the teaching of Pra^apati refers is the 'imitator,' 
i. e. the individual soul ; the Brahman which is ' imitated ' 
is the small ether. 

22. The same is declared by Smnti also. 

Smrtti also declares that the transmigrating soul when 
reaching the state of Release ' imitates,' i.e. attains supreme 
equality of attributes with the highest Brahman. 'Abiding 
by this knowledge they, attaining to equality of attributes 
with me, are not born again at the time of creation, nor 
are they affected by the general dissolution of the world ' 
(Bha. Gi. XIV, 2). 

Some maintain that the last two Sutras constitute a 
separate adhikarawa (head of discussion), meant to prove 
that the text Mu. Up. II, 2, 10 ('After him the shining 
one, everything shines ; by the light of him all this is 
lighted '), refers to the highest Brahman. This view is, 
however, inadmissible, for the reason that with regard to 
the text quoted no purvapaksha can arise, it having been 
proved under I, 2, 21 ff., and 1, 3, 1 ff., that the whole section 
of which that text forms part is concerned with Brahman ; 
and it further having been shown under I, 1, 24 ff., that 
Brahman is apprehended under the form of light. — The 
interpretation moreover does not fit in with the wording of 
the Sutras. — Here terminates the adhikarawa of the ' small 
one.' 

23. On account of the term, the one measured. 

We read in the Ka/Aavalli * The Person of the size of 
a thumb stands in the middle of the Self, as lord of the 
past and the future, and henceforward fears no more ' ; 
• That Person of the size of a thumb is like a light without 
smoke,' &c. (Ka. Up. II, 4, 12 ; 13). And 'The Person not 
larger than a thumb, the inner Self, is always settled in the 
heart of men' (Ka. Up. II, 6, 17). A doubt here arises 
whether the being measured by the extent of a span be 
the individual soul or the highest Self. — The Purvapakshin 
maintains the former view ; for, he says, another scriptural 
text also declares the individual soul to have that measure, 



Digitized by 



Google 



326 vedAnta-sOtras. 



* the ruler of the vital airs moves through his own works, 
of the size of a thumb, brilliant like the son, endowed with 
purposes and egoity' (Svet. Up. V, 11, 7; 8). Moreover, 
the highest Self is not anywhere else, not even for the 
purpose of meditation, represented as having the size of 
a thumb. It thus being determined that the being of the 
length of a thumb is the individual Self, we understand 
the term ' Lord,' which is applied to it, as meaning that it 
is the Lord of the body, the sense-organs, the objects and 
the instruments of fruition. — Of this view the Sutra- dis- 
poses, maintaining that the being a thumb long can be 
none but the highest Self, just on account of that term. 
For lordship over all things past and future cannot pos- 
sibly belong to the individual Self, which is under the 
power of karman. — But how can the highest Self be said 
to have the measure of a thumb ?-On this point the next 
Sutra satisfies us. 

24. But with reference to the heart, men being 
qualified. 

In so far as the highest Self abides, for the purpose of 
devout meditation, in the heart of the devotee — which 
heart is of the measure of a thumb — it may itself be 
viewed as having the measure of a thumb. The individual 
soul also can be said to have the measure of a thumb 
only in so far as dwelling within the heart ; for scripture 
directly states that its real size is that of the point of 
a goad, i.e. minute. And as men only are capable of 
devout meditation, and hence alone have a claim on scrip- 
ture, the fact that the hearts of other living creatures also, 
such as donkeys, horses, snakes, &c, have the same size, 
cannot give rise to any objection. — The discussion of this 
matter will be completed later on *. 

25. Also beings above them (i.e. men), Badara- 
ya«a thinks, on account of possibility. 

In order to prove that the highest Brahman may be 

1 The ' pramitadhikarawa ' is resumed in Sutra 41. 
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viewed as having the size of a thumb, it has been declared 
that the scriptural texts enjoining meditation on Brahman 
are the concern of men. This offers an opportunity for 
the discussion of the question whether also other classes of 
individual souls, such as devas, are qualified for knowledge 
of Brahman. The Purvapakshin denies this qualification 
in the case of gods and other beings, on the ground of 
absence of capability. For, he says, bodiless beings, such 
as gods, are incapable of the accomplishment of meditation 
.on Brahman, which requires as its auxiliaries the seven 
means enumerated above (p. 17). This must not be 
objected to on the ground of the devas, and so on, having 
bodies ; for there is no means of proof establishing such 
embodiedness. We have indeed proved above that the 
Vedanta-texts may intimate accomplished things, and 
hence are an authoritative means for the cognition of 
Brahman ; but we do not meet with any Vedanta-text, 
the purport of which is to teach that the devas, and so 
on, possess bodies. Nor can this point be established 
through mantras and arthavada texts ; for these are merely 
supplementary to the injunctions of actions (sacrificial, and 
so on), and therefore have a different aim. And the injunc- 
tions themselves prove nothing with regard to the devas, 
except that the latter are that with a view to which those 
actions are performed. In the same way it also cannot be 
shown that the gods have any desires or wants (to fulfil or 
supply which they might enter on meditation of Brahman). 
For the two reasons above we therefore conclude that the 
devas, and so on, are not qualified for meditation on 
Brahman. — This view is contradicted by the Sutra. Such 
meditation is possible in the case of higher beings also, 
Badarayawa thinks ; on account of the possibility of want 
and capacity on their part also. Want and wish exist in 
their case since they also are liable to suffering, springing 
from the assaults, hard to be endured, of the different 
kinds of pain, and since they also know that supreme 
enjoyment is to be found in the highest Brahman, which is 
untouched by the shadow even of imperfection, and is 
a mass of auspicious qualities in their highest perfection. 
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* Capability,' on the other hand, depends on the possession 
of a body and sense-organs of whatever degree of .tenuity ; 
and that the devas, from Brahma downward, possess a 
body and sense-organs, is declared in all the Upanishads, 
in the chapters treating of creation and the chapters en- 
joining meditation. In the ATAandogya, e.g. it is related 
how the highest Being having resolved on creation, evolved 
the aggregate of non-sentient matter with its different 
kinds, and then produced the fourfold multitude of living 
creatures, each having a material body corresponding to 
its karman, and a suitable name of its own. Similarly, all 
the other scriptural accounts of creation declare that there 
are four classes of creatures — devas, men, animals, and non- 
moving beings, such as plants — and the difference of these 
classes depends on* the individual Selfs being joined to 
various bodies capacitating them to experience the results 
of their works, each in that one of the fourteen worlds — 
beginning with the world of Brahma — which is the suitable 
place for retribution. For in themselves, apart from bodies, 
the individual Selfs are not distinguished as men, gods, 
and so on. In the same way the story of the devas and 
Asuras approaching Pra^apati with fuel in their hands, 
staying with him as pupils for thirty-two years, &c. (Kh. 
Up. VIII, 7 ff.), clearly shows that the devas possess bodies 
and sense-organs. Analogously, mantras and arthavadas, 
which are complementary to injunctions of works, contain 
unmistakeable references to the corporeal nature of the 
gods (' Indra holding in his hand the thunderbolt ' ; ' Indra 
lifted the thunderbolt,' &c.) ; and as the latter is not con- 
tradicted by any other means of proof it must be accepted 
on the authority stated. Nor can it be said that those 
mantras and arthavadas are really meant to express some- 
thing else (than those details mentioned above), in so far, 
namely, as they aim at proclaiming or glorifying the action 
with which they are connected ; for those very details sub- 
serve the purpose of glorification, and so on, and without 
them glorification is not possible. For we praise or glorify 
a thing by declaring its qualities ; if such qualities do not 
exist all glorification lapses. It cannot by any means be 
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maintained that anything may be glorified by the proclama- 
tion of its qualities, even if such qualities do not really 
exist. Hence the arthavadas which glorify a certain action, 
just thereby intimate the real existence of the qualities and 
details of the action. The mantras again, which are pre- 
scribed in connexion with the actions, serve the purpose of 
throwing light on the use to be derived from the perform- 
ance of the actions, and this they accomplish by making 
statements as to the particular qualities, such as embodied- 
ness and the like, which belong to the devas and other 
classes of beings. Otherwise Indra, and so on, would not 
be remembered at the time of performance ; for the idea 
of a divinity presents itself to the mind only in connexion 
with the special attributes of that divinity. In the case of 
such qualities as are not established by other means of 
proof, the primary statement is made by the arthavada or 
the mantra : the former thereby glorifies the action, and 
the latter proclaims it as possessing certain qualities or 
details ; and both these ends are accomplished by making 
statements as to the gods, &c, possessing certain qualities, 
such as embodiedness and the like. In the case, again, of 
certain qualities being already established by other means 
of proof, the mantras and arthavadas merely refer to them 
(as something already known), and in this way per- 
form their function of glorification and elucidation. And 
where, thirdly, there is a contradiction between the other 
means of knowledge and what mantras and arthavadas 
state (as when, e. g. a text of the latter kind says that ' the 
sacrificial post is the sun'), the intention of the text is 
metaphorically to denote, by means of those apparently 
unmeaning terms, certain other qualities which are not 
excluded by the other means of knowledge; and in this 
way the function of glorification and elucidation is again 
accomplished. Now what the injunction of a sacrificial 
action demands as its supplement, is a statement as to the 
power of the divinity to whom the sacrifice is offered; for 
the performance which scripture enjoins on men desirous 
of certain results, is itself of a merely transitory nature, 
and hence requires some agent capable of bringing about, 
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at some future time, the result desired as, e. g. the heavenly 
world. ' Vayu is the swiftest god ; he (the sacrificer) 
approaches Vayu with his own share ; the god then leads 
him to prosperity' (Taitt. Samh. I, a, i) ; ' What he seeks 
by means of that offering, may he obtain that, may he 
prosper therein, may the gods favourably grant him that ' 
(Taitt. Br. Ill, 5, 10, 5) ; these and similar arthavadas 
and mantras intimate that the gods when propitiated by 
certain sacrificial works, give certain rewards and possess 
the power to do so ; and they thus connect themselves 
with the general context of scripture as supplying an 
evidently required item of information. Moreover, the 
mere verb ' to sacrifice ' (y&g), as denoting worship of the 
gods, intimates the presence of a deity which is to be 
propitiated by the action called sacrifice, and thus consti- 
tutes the main element of that action. A careful con- 
sideration of the whole context thus reveals that everything 
which is wanted for the due accomplishment of the action 
enjoined is to be learned from the text itself, and that 
hence we need not have recourse to such entities as the 
' unseen principle ' (apurva), assumed to be denoted by, 
or to be imagined in connexion with, the passages en- 
joining certain actions. Hence the dharmasastras, itihasas, 
and purawas also, which are founded on the different 
brahmawas, mantras and arthavadas, clearly teach that 
Brahma and the other gods, as well as the Asuras and 
other superhuman beings, have bodies and sense-organs, 
constitutions of different kinds, different abodes, enjoy- 
ments, and functions. — Owing to their having bodies, 
the gods therefore are also qualified for meditation on 
Brahman. 

26. If it be said that there results a contradiction 
to work ; we deny this, on account of the observa- 
tion of the assumption of several (bodies). 

An objection here presents itself. If we admit the gods 
to have bodies, a difficulty arises at the sacrifices, as it is 
impossible that one and the same corporeal Indra — who 
is at the same time invited by many sacrificers 'come, 
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O Indra,' ' come, O Lord of the red horses,' &c — should be 
present at all those places. And that the gods, Agni and 
so on, really do come to the sacrifices is proved by the 
following scriptural text : * To whose sacrifice do the gods 
go, and to whose not? He who first receives the gods, 
sacrifices to them on the following day ' (Taitt. Sawh. I, 6, 
7, 1). In refutation of this objection the Sutra points out 
that there is seen, i. e. recorded, the assumption of several 
bodies at the same time, on the part of beings endowed 
with special powers, such as Saubhari. 

27. If it be said (that a contradiction will result) 
with regard to words; we say no, since beings 
originate from them (as appears) from perception 
and inference. 

Well then let us admit that there is no difficulty as far 
as sacrifices are concerned, for the reason stated in the 
preceding Sutra. But another difficulty presents itself with 
regard to the words of which the Veda consists. For if 
Indra and the other gods are corporeal beings, it follows 
that they are made up of parts and hence non-permanent. 
This implies either that the Vedic words denoting them — 
not differing therein from common worldly words such as 
Devadatta — are totally devoid of meaning during all those 
periods which precede the origination of the beings called 
Indra and so on, or follow on their destruction ; or else that 
the Veda itself is non-permanent, non-eternal. — This ob- 
jection is not valid, the Sutra points out, for the reason that 
those beings, viz. Indra and so on, again and again originate 
from the Vedic words. To explain. Vedic words, such as 
Indra and so on, do not, like the word Devadatta and the 
like, denote, on the basis of convention, one particular in- 
dividual only: they rather denote by their own power 
particular species of beings, just as the word ' cow ' denotes 
a particular species of animals. When therefore a special 
individual of the class called Indra has perished, the 
creator, apprehending from the Vedic word ' Indra ' which 
is present to his mind the class characteristics of the beings 
denoted by that word, creates another Indra possessing 
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those very same characteristics ; just as the potter fashions 
a new jar, on the basis of the word ' jar ' which is stirring in 
his mind. — But how is this known ? — ' Through perception 
and inference,' i. e. through Scripture and Smrtti. Scripture 
says, e. g. ' By means of the Veda Praf apati evolved names 
and forms, the being and the non-being ' ; and ' Saying 
" bhuh " (earth) he created the earth ; saying " bhuvaA " he 
created the air,' and so on ; which passages teach that the 
creator at first bethinks himself of the characteristic make 
of a thing, in connexion with the word denoting it, and 
thereupon creates an individual thing characterised by that 
make. Smrz'ti makes similar statements ; compare, e. g. 
• In the beginning there was sent forth by the creator, divine 
speech — beginningless and endless — in the form of the Veda, 
and from it there originated all creatures'; and 'He, in the 
beginning, separately created from the words of the Veda 
the names and works and shapes of all things ' ; and ' The 
names and forms of beings, and all the multiplicity of 
works He in the beginning created from the Veda.' This 
proves that from the corporeality of the gods, and so on, it 
follows neither that the words of the Veda are unmeaning 
nor that the Veda itself is non-eternal. 

28. And for this very reason eternity (of the Veda). 

As words such as Indra and Vastsh/Aa, which denote 
gods and /?/shis, denote (not individuals only, but) classes, 
and as the creation of those beings is preceded by 
their being suggested to the creative mind through those 
words ; for this reason the eternity of the Veda admits of 
being reconciled with what scripture says about the man- 
tras and ka«*/as (sections) of the sacred text having 'makers' 
and about J?*shis seeing the hymns ; cp. such passages as 
' He chooses the makers of mantras ' ; ' Reverence to the 
J? tshis who are the makers of mantras ' ; ' That is Agni ; 
this is a hymn of Vwvamitra.' For by means of these very 
texts Pra^apati presents to his own mind the characteristics 
and powers of the different Riahis who make the different 
sections, hymns, and mantras, thereupon creates them en- 
dowed with those characteristics and powers, and appoints 
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them to remember the very same sections, hymns, &c. 
The Jiishis being thus gifted by Pra^apati with the requisite 
powers, undergo suitable preparatory austerities and finally 
see the mantras, and so on, proclaimed by the Vasish/^as 
and other j?t'shis of former ages of the world, perfect in all 
their sounds and accents, without having learned them from 
the recitation of a teacher. There is thus no conflict be- 
tween the eternity of the Veda and the fact that the J? sshis 
are the makers of its sections, hymns, and so on. A further 
objection is raised. Let it be admitted that after each 
pralaya of the kind called 'contingent' (naimittika), 
Pra^apati may proceed to create new Indras, and so on, in 
the way of remembering on the basis of the Veda the 
Indras, and so on, of preceding periods. In the case, on the 
other hand, of a pralaya of the kind called elemental 
(prakritika), in which the creator, Pra^apati himself, and 
words — which are the effects of the elemental ahankara — 
pass away, what possibility is there of Pra^apati under- 
taking a new creation on the basis of Vedic words, and 
how can we speak of the permanency of a Veda which 
perishes? He who maintains the eternity of the Veda and 
the corporeality of gods, and so on, is thus really driven to 
the hypothesis of the course of mundane existence being 
without a beginning (i.e. not preceded by a pralaya). — Of 
this difficulty the next Sutra disposes. 

29. And on account of the equality of names and 
forms there is no contradiction, even in the renova- 
tion (of the world) ; as appears from 6ruti and 
SmWti. 

On account of the sameness of names and forms, as 
stated before, there is no difficulty in the way of the 
origination of the world, even in the case of total pralayas. 
For what actually takes place is as follows. When the 
period of a great pralaya draws towards its close, the divine 
supreme Person, remembering the constitution of the 
world previous to the pralaya, and forming the volition 
' May I become manifold,' separates into its constituent 
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elements the whole mass of enjoying souls and objects of 
enjoyment which, during the pralaya state, had been 
merged in him so as to possess a separate existence (not 
actual but) potential only, and then emits the entire world 
just as it had been before, from the so-called Mahat 
down to the Brahman-egg, and Hirawyagarbha (Pra^apati). 
Having thereupon manifested the Vedas in exactly the 
same order and arrangement they had had before, and 
having taught them to Hirawyagarbha, he entrusts to 
him the new creation of the different classes of beings, 
gods, and so on, just as it was before ; and at the same 
time abides himself within the world so created as its inner 
Self and Ruler. This view of the process removes all 
difficulties. The superhuman origin and the eternity of 
the Veda really mean that intelligent agents having 
received in their minds an impression due to previous 
recitations of the Veda in a fixed order of words, chapters, 
and so on, remember and again recite it in that very same 
order of succession. This holds good both with regard 
to us men and to the highest Lord of all ; there however 
is that difference between the two cases that the representa- 
tions of the Veda which the supreme Person forms in his 
own mind are spontaneous, not dependent on an impression 
previously made. 

To the question whence all this is known, the Sutra 
replies ' from Scripture and Smr/ti.' The scriptural passage 
is * He who first creates Brahma and delivers the Vedas to 
him' (Svet. Up. VI, 18). And as to Smr/ti we have the 
following statement in Manu, ' This universe existed in 
the shape of darkness, &c. — He desiring to produce beings 
of many kinds from his own body, first with a thought 
created the waters and placed his seed in them. That seed 
became a golden egg equal to the sun in brilliancy ; in that 
he himself was born as Brahma, the progenitor of the 
whole world ' (Manu I, i, 5; 8-9). To the same effect are 
the texts of the Pauramkas, ' From the navel of the sleeping 
divinity there sprung up a lotus, and in that lotus there 
was born Brahma fully knowing all Vedas and Vedangas. 
And then Brahma was told by him (the highest Divinity), 
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' Do thou create all beings, O Great-minded one'; and the 
following passage, ' From the highest Narayawa there was 
born the Four-faced one.' — And in the section which begins 
' I will tell the original creation,' we read • Because having 
created water (nara) I abide within it, therefore my name 
shall be Naraya«a. There I lie asleep in every Kalpa, and 
as I am sleeping there springs from my navel a lotus, and 
in that lotus there is born the Four-faced one, and I tell 
him " Do thou, Great-minded one, create all beings." ' — 
-Here terminates the adhikarawa of ' the deities.' 

30. On account of the impossibility (of qualifica- 
tion for the madhuvidya, &c.) Gaimini maintains 
the non-qualification (of gods, &c). 

So far it has been proved that also the gods, and so on, 
are qualified for the knowledge of Brahman. But a further 
point here presents itself for consideration, viz. whether the 
gods are qualified or not to undertake those meditations of 
which they themselves are the objects. The Sutra states 
as a purvapaksha view held by Gaimini, that they are not 
so qualified, for the reason that there are no other Adityas, 
Vasus, and so on, who could be meditated on by the 
Adityas and Vasus themselves; and that moreover for 
the Adityas and Vasus the qualities and position of those 
classes of deities cannot be objects of desire, considering 
that they possess them already. The so-called Madhuvidya. 
{Kh. Up. Ill) represents as objects of devout meditation 
certain parts of the sun which are being enjoyed by 
the different classes of divine beings, Vasus, Adityas, and 
so on — the sun being there called ' madhu,' i. e. honey or 
nectar, on account of his being the abode of a certain 
nectar to be brought about by certain sacrificial works to 
be known from the i?*'g-veda, and so on ; and as the reward 
of such meditation the text names the attainment of the 
position of the Vasus, Adityas, and so on. 

31. And on account of (meditating on the part 
of the gods) being in the Light. 

' Him the devas meditate upon as the light of lights, as 
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immortal time' (Br*. Up. IV, 4, 16). This text declares 
that the meditation of the gods has for its object the Light, 
i. e. the highest Brahman. Now this express declaration 
as to the gods being meditating devotees with regard to 
meditations on Brahman which are common to men and 
gods, implies a denial of the gods being qualified for medi- 
tations on other objects. The conclusion therefore is that 
the Vasus, and so on, are not qualified for meditations on 
the Vasus and other classes of deities. 

32. But Badaraya«a (maintains) the existence (of 
qualification) ; for there is (possibility of such). 

The Reverend Badaraya»a thinks that the Adityas, Vasus, 
and so on, are also qualified for meditations on divinities. 
For it is in their case also possible that their attainment of 
Brahman should be viewed as preceded by their attainment 
of Vasu-hood or Aditya-hood, in so far, namely, as they 
meditate on Brahman as abiding within themselves. They 
may be Vasus and Adityas in the present age of the 
world, but at the same time be desirous of holding the 
same position in future ages also. In the Madhuvidya we 
have to distinguish two sections, concerned respectively 
with Brahman in its causal and its effected state. The 
former section, extending from the beginning up to • when 
from thence he has risen upwards,' enjoins meditation on 
Brahman in its condition as effect, L e. as appearing in the 
form of creatures such as the Vasus, and so on ; while 
the latter section enjoins meditation on the causal Brahman 
viewed as abiding within the sun as its inner Self. The 
purport of the whole vidya is that he who meditates on 
Brahman in this its twofold form will in a future age of the 
world enjoy Vasu-hood, and will finally attain Brahman in 
its causal aspect, i.e. the very highest Brahman. From the 
fact that the text, ' And indeed to him who thus knows 
the Brahma-upanishad, the sun does not rise and does not 
set ; for him there is day once and for all,' calls the whole 
Madhuvidya a ' Brahma '- upanishad, and that the reward 
declared is the attainment of Vasu-hood, and so on, leading 
up to the attainment of Brahman, we clearly are entitled to 
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infer that the meditations which the text enjoins, viz. 
on the different parts of the sun viewed as objects of 
enjoyment for the Vasus, and so on, really are meant as 
meditations on Brahman as abiding in those different forms. 
Meditation on the Vasus and similar beings is thus seen to be 
possible for the Vasus themselves. And as Brahman really 
constitutes the only object of meditation, we also see the 
appropriateness of the text discussed above, 'On him 
the gods meditate as the light of lights.' The Vr/ttikara 
expresses the same opinion, ' For there is possibility with 
regard to the Madhu-vidya, and so on, Brahman only 
being the object of meditation everywhere.' — Here ter- 
minates the adhikarana of ' honey.' 

The Sutras now enter on a discussion of the question 
whether the Sudras also are qualified for the knowledge of 
Brahman. 

The Purvapakshin maintains that they are so qualified ; 
for qualification, he says, depends on want and capacity, 
and both these are possible in the case of .Sudras also. 
The Sudra is not indeed qualified for any works depending 
on a knowledge of the sacred fires, for from such know- 
ledge he is debarred; but he possesses qualification for 
meditation on Brahman, which after all is nothing but 
a certain mental energy. The only works prerequisite for 
meditation are those works which are incumbent on a man 
as a member of a caste or ibrama, and these consist, in the 
.SAdra's case, in obedience to the higher castes. And when 
we read ' therefore the Sfldra is not qualified for sacrifices,' 
the purport of this passage is only to make a confirmatory 
reference to something already settled by reason, viz. that 
the Stidra is not qualified for the performance of sacrifices 
which cannot be accomplished by one not acquainted with 
the sacred fires (and not to deny the Stidra's competence 
for devout meditation). — But how can meditation on Brah- 
man be undertaken by a man who has not studied the 
Vedas, inclusive of the Vedanta, and hence knows nothing 
about the nature of Brahman and the proper modes of 
meditation ? — Those also, we reply, who do not study Veda 
and Vedanta may acquire the requisite knowledge by 
[48] z 
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hearing Itihasas and Purawas; and there are texts which 
allow Sudras to become acquainted with texts of that kind ; 
cp. e.g. 'one is to make the four castes to hear texts, the 
Brahmana coming first.' Moreover, those Pura»as and 
Itihasas make mention of SQdras, such as Vidura, who had 
a knowledge of Brahman. And the Upanishads them- 
selves, viz. in the so-called Sa/«varga-vidya, show that 
a 5udra is qualified for the knowledge of Brahman ; for 
there the teacher Raikva addresses £anamiti, who wishes 
to learn from him, as 5udra, and thereupon instructs him in 
the knowledge of Brahman {Kk. Up. IV, a, 3). All this 
proves that .Sudras also have a claim to the knowledge of 
Brahman. 

This conclusion we deny, on the ground of the absence 
of capability. It is impossible that the capability of per- 
forming meditations on Brahman should belong to a person 
not knowing the nature of Brahman and the due modes of 
meditation, and not qualified by the knowledge of the 
requisite preliminaries of such meditation, viz. recitation of 
the Veda, sacrifices, and so on. Mere want or desire does 
not impart qualification to a person destitute of the required 
capability. And this absence of capability is due, in the 
Sudra's case, to absence of legitimate study of the Veda. 
The injunctions of sacrificial works naturally connect them- 
selves with the knowledge and the means of knowledge 
(i.e. religious ceremonies and the like) that belong to the 
three higher castes, for these castes actually possess 
the knowledge (required for the sacrifices), owing to their 
studying the Veda in agreement with the injunction which 
prescribes such study for the higher castes; the same 
injunctions do not, on the other hand, connect themselves 
with the knowledge and means of knowledge belonging to 
others (than members of the three higher castes). And 
the same naturally holds good with regard to the injunc- 
tions of meditation on Brahman. And as thus only such 
knowledge as is acquired by study prompted by the Vedic 
injunction of study supplies a means for meditation on 
Brahman, it follows that the Sudra for whom that injunc- 
tion is not meant is incapable of such meditation. Itihasas 
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and Purawas hold the position of being helpful means 
towards meditation in so far only as they confirm or 
support the Veda, not independently of the Veda. And 
that Sudras are allowed to hear Itihasas and Puranas is 
meant only for the end of destroying their sins, not to 
prepare them for meditation on Brahman. The case of 
Vidura and other Sudras having been ' founded on Brah- 
man,' explains itself as follows : — Owing to the effect of 
former actions, which had not yet worked themselves out, 
they were born in a low caste, while at the same time they 
possessed wisdom owing to the fact that the knowledge 
acquired by them in former births had not yet quite 
vanished. 

(On these general grounds we object to .Sudras being 
viewed as qualified for meditation on Brahman.) The 
Sutra now refutes that argument, which the Purvapakshin 
derives from the use of the word 'Sudra ' in the Sa>«- 
varga-vidya. 

33. (That) grief of him (arose), this is intimated 
by his (CPanasruti's) resorting to him (kaikva) on 
hearing a disrespectful speech about himself. 

From what the text says about Gknastati Pautrayawa 
having been taunted by a flamingo for his want of know- 
ledge of Brahman, and having thereupon resorted to 
Raikva, who possessed the knowledge of Brahman, it 
appears that sorrow (suk) had taken possession of him ; 
and it is with a view to this that Raikva addresses him as 
.Sudra. For the word Sudra, etymologically considered, 
means one who grieves or sorrows (sokati). The appella- 
tion ' judra ' therefore refers to his sorrow, not to his being 
a member of the fourth caste. This clearly appears from 
a consideration of the whole story. Ganamiti Pautraya»a 
was a very liberal and pious king. Being much pleased 
with his virtuous life, and wishing to rouse in him the 
desire of knowing Brahman, two noble-minded beings, 
assuming the shape of flamingoes, new past him at night 
time, when one of them addressed the other, ' O Bhallaksha, 
the light of (zanarruti has spread like the sky ; do not go 
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near that it may not burn thee.' To this praise of 
£anamiti the other flamingo replied, ' How can you speak 
of him, being what he is, as if he were Raikva " sayuktvan" ?' 
i. e. ' how can you speak of (7anajruti, being what he is, as 
if he were Raikva, who knows Brahman and is endowed 
with the most eminent qualities? Raikva, who knows 
Brahman, alone in this world is truly eminent. Ganajxuti 
may be very pious, but as he does not know Brahman 
what quality of his could produce splendour capable of 
burning me like the splendour of Raikva ? ' The former 
flamingo thereupon asks who that Raikva is, and its com- 
panion replies, ' He in whose work and knowledge there 
are comprised all the works done by good men and all the 
knowledge belonging to intelligent creatures, that is Raikva.' 
<7anajruti, having heard this speech of the flamingo — which 
implied a reproach to himself as being destitute of the 
knowledge of Brahman, and a glorification of Raikva as 
possessing that knowledge — at once sends his door-keeper 
to look for Raikva; and when the door-keeper finds him 
and brings word, the king himself repairs to him with six 
hundred cows, a golden necklace, and a carriage yoked with 
mules, and asks him to teach him the deity on which he 
meditates, i.e. the highest deity. Raikva, who through 
the might of his Yoga-knowledge is acquainted with every- 
thing that passes in the three worlds, at once perceives that 
£anarruti is inwardly grieved at the slighting speech of 
the flamingo, which had been provoked by the king's want 
of knowledge of Brahman, and is now making an effort due 
to the wish of knowing Brahman ; and thus recognises that 
the king is fit for the reception of that knowledge. Re- 
flecting thereupon that a knowledge of Brahman may be 
firmly established in this pupil even without long attendance 
on the teacher if only he will be liberal to the teacher to 
the utmost of his capability, he addresses him : ' Do thou 
take away (apahara) (these things), O Sudra; keep (the 
chariot) with the cows for thyself.' What he means to say 
is, ' By so much only in the way of gifts bestowed on me, 
the knowledge of Brahman cannot be established in thee, 
who, through the desire for such knowledge, art plunged 
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in grief — the address' O .Sudra' intimating that Raikva 
knows Ganarruti to be plunged in grief, and on that account 
fit to receive instruction about Brahman. Ganarruti there- 
upon approaches Raikva for a second time, bringing as 
much wealth as he possibly can, and moreover his own 
daughter. Raikva again intimates his view of the pupil's 
fitness for receiving instruction by addressing him a second 
time as • .Sudra,' and says, ' You have brought these, 
O Sudra ; by this mouth only you made me speak,' i. e. 
' You now have brought presents to the utmost of your 
capability ; by this means only you will induce me, without 
lengthy service on your part, to utter speech containing 
that instruction about Brahman which you desire.' — Having 
said this he begins to instruct him. — We thus see that the 
appellation 'judra' is meant to intimate the grief of 
Ganamrti — which grief in its turn indicates the king's fit- 
ness for receiving instruction ; and is not meant to declare 
that Ganamiti belongs to the lowest caste. 

34. And on account of (Ganamiti's) kshattriya- 
hood being understood. 

The first section of the vidya tells us that Ganajruti 
bestowed much wealth and food ; later on he is represented 
as sending his door-keeper on an errand ; and in the end, 
as bestowing on Raikva many villages — which shows him 
to be a territorial lord. All these circumstances suggest 
Ganamiti's being a Kshattriya, and hence not a member 
of the lowest caste. — The above SGtra having declared 
that the kshattriya-hood of Ganarruti is indicated in the 
introductory legend, the next Sutra shows that the same 
circumstance is indicated in the concluding legend. 

35. On account of the inferential sign further on, 
together with Aaitraratha. 

The kshattriya-hood of Ganarruti is further to be accepted 
on account of the Kshattriya Abhipratarin ATaitraratha, 
who is mentioned further on in this very same Sawvarga- 
vidya which Raikva imparts to Ganarruti. — But why? — 
As follows. The section beginning ' Once a Brahma£arin 
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begged of Saunaka Kapeya and Abhipratarin Kakshaseni 
while being waited on at their meal/ and ending ' thus do 
we, O Brahma^arin, meditate on that being,' shows Kapeya, 
Abhipratarin, and the Brahma£arin to be connected with 
the Sa»*varga-vidya. Now Abhipratarin is a Kshattriya, 
the other two are Brahmawas. This shows that there are 
connected with the vidya, Brahma»as, and from among 
non-Brahma»as, a Kshattriya only, but not a Sudra. It 
therefore appears appropriate to infer that the person, 
other than the Brahmawa Raikva, who is likewise connected 
with this vidya, viz. £anarruti, is likewise a Kshattriya, not 
a .Sudra. — But how do we know that Abhipratarin is 
a A'aitraratha and a Kshattriya? Neither of these cir- 
cumstances is stated in the legend in the Sa**varga-vidya ! 
To this question the Sutra replies, 'on account of the 
inferential mark.' From the inferential mark that Saunaka 
Kapeya and Abhipratarin Kakshaseni are said to have 
been sitting together at a meal we understand that there 
is some connexion between Abhipratarin and the Kapeyas. 
Now another scriptural passage runs as follows : ' The 
Kapeyas made A'aitraratha perform that sacrifice ' (T&nd. 
Bra. XX, 12, 5), and this shows that one connected with 
the Kapeyas was a A'aitraratha ; and a further text shows 
that a A'aitraratha is a Kshattriya, ' from him there was 
descended a A'aitraratha who was a prince.' All this 
favours the inference that Abhipratarin was a A'aitraratha 
and a Kshattriya. 

So far the Sutras have shown that there is no inferential 
mark to prove what is contradicted by reasoning, viz. the 
qualification of the Sudras. The next Sutra declares that 
the non-qualification of the Sudra proved by reasoning is 
confirmed by Scripture and Smriti. 

36. On account of the reference to ceremonial 
purifications, and on account of the declaration of 
their absence. 

In sections the purport of which is to give instruction 
about Brahman the ceremony of initiation is referred to, 
' I will initiate you ; he initiated him ' (Kh. Up. IV, 4). 
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And at the same time the absence of such ceremonies 
in the case of Sudras is stated : ' In the Sudra there is 
not any sin, and he is not fit for any ceremony ' (Manu 
X, 1 26) ; and 'The fourth caste is once born, and not fit 
for any ceremony ' (Manu X, 4). 

37. And on account of the procedure, on the 
ascertainment of the non-being of that 

That a Sudra is not qualified for knowledge of Brahman 
appears from that fact also that as soon as Gautama has 
convinced himself that Cabala, who wishes to become his 
pupil, is not a Sudra, he proceeds to teach him the 
knowledge of Brahman. 

38. And on account of the prohibition of hearing, 
studying, and performance of (Vedic) matter. 

The Sudra is specially forbidden to hear and study the 
Veda and to perform the things enjoined in it. 'For 
a .Sudra is like a cemetery, therefore the Veda must not 
be read in the vicinity of a Sudra ; ' ' Therefore the Sudra 
is like a beast, unfit for sacrifices.' And he who does not 
hear the Veda recited cannot learn it so as to understand 
and perform what the Veda enjoins. The prohibition of 
hearing thus implies the prohibition of understanding and 
whatever depends on it. 

39. And on account of Smrhi. 

Smr/ti also declares this prohibition of hearing, and so 
on. ' The ears of him who hears the Veda are to be filled 
with molten lead and lac ; if he pronounces it his tongue is 
to be slit ; if he preserves it his body is to be cut through.' 
And ' He is not to teach him sacred duties or vows.' — It 
is thus a settled matter that the Sudras are not qualified 
for meditations on Brahman. 

We must here point out that the non-qualification of 
Sudras for the cognition of Brahman can in no way be 
asserted by those who hold that a Brahman consisting of 
pure non-differenced intelligence constitutes the sole reality ; 
that everything else is false; that all bondage is unreal; 
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that such bondage may be put an end to by the mere 
cognition of the true nature of Reality — such cognition 
resulting from the hearing of certain texts ; and that the 
cessation of bondage thus effected constitutes final Release. 
For knowledge of the true nature of Reality, in the sense 
indicated, and the release resulting from it, may be secured 
by any one who learns from another person that Brahman 
alone is real and that everything else is falsely super- 
imposed on Brahman. That the cognition of such truth 
can be arrived at only on the basis of certain Vedic texts, 
such as ' Thou art that,' is a restriction which does not 
admit of proof; for knowledge of the truth does not depend 
on man's choice, and at once springs up in the mind even 
of an unwilling man as soon as the conditions for such 
origination are present. Nor can it be proved in any way 
that bondage can be put an end to only through such 
knowledge of the truth as springs from Vedic texts ; for 
error comes to an end through the knowledge of the true 
nature of things, whatever agency may give rise to such 
knowledge. True knowledge, of the kind described, will 
spring up in the mind of a man as soon as he hears the 
non-scriptural declaration, 'Brahman, consisting of non- 
differenced intelligence, is the sole Reality ; everything else 
is false,' and this will suffice to free him from error. When 
a competent and trustworthy person asserts that what was 
mistaken for silver is merely a sparkling shell, the error of 
a Sildra no less than of a Brahmana comes to an end ; in the 
same way a .Stidra also will free himself from the great 
cosmic error as soon as the knowledge of the true nature of 
things has arisen in his mind through a statement resting 
on the traditional lore of men knowing the Veda. Nor 
must you object to this on the ground that men knowing 
the Veda do not instruct Sudras, and so on, because the 
text, 'he is not to teach him sacred things,' forbids them to 
do so ; for men who have once learned — from texts such 
as ' Thou art that ' — that Brahman is their Self, and thus 
are standing on the very top of the Veda as it were, move 
no longer in the sphere of those to whom injunctions and 
prohibitions apply, and the prohibition quoted does not 
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therefore touch them. Knowledge of Brahman may thus 
spring up in the mind of Sudras and the like, owing to 
instruction received from one of those men who have passed 
beyond all prohibition. Nor must it be said that the 
instance of the shell and the silver is not analogous, in so 
far, namely, as the error with regard to silver in the shell 
comes to an end as soon as the true state of things is 
declared ; while the great cosmic error that clouds the 
Sudra's mind does not come to an end as soon as, from 
the teaching of another -man, he learns the truth about 
Reality. For the case of the .Sudra does not herein differ 
from that of the Brahmawa ; the latter also does not at 
once free himself from the cosmic error. Nor again will it 
avail to plead that the sacred texts originate the demanded 
final cognition in the mind of the Brahmana as soon as 
meditation has dispelled the obstructive imagination of 
plurality; for in the same way, i.e. helped by meditation, 
the non-Vedic instruction given by another person pro- 
duces the required cognition in the mind of the .Sudra. 
For meditation means nothing but a steady consideration 
of the sense which sentences declaratory of the unity of 
Brahman and the Self may convey, and the effect of such 
meditation is to destroy all impressions opposed to such 
unity; you yourself thus admit that the injunction of medi- 
tation aims at something visible (i.e. an effect that can be 
definitely assigned, whence it follows that the Sudra also 
is qualified for it, while he would not be qualified for an 
activity having an ' adWsh/a,' i.e. supersensuous, transcen- 
dental effect). The recital of the text of the Veda also 
and the like (are not indispensable means for bringing 
about cognition of Brahman, but) merely subserve the 
origination of the desire of knowledge. The desire of 
knowledge may arise in a Sudra also (viz. in some other 
way), and thereupon real knowledge may result from non- 
Vedic instruction, obstructive imaginations having pre- 
viously been destroyed by meditation. And thus in his 
case also non-real bondage will come to an end. — The same 
conclusion may also be arrived at by a different road. The 
mere ordinary instruments of knowledge, viz. perception 
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and inference assisted by reasoning, may suggest to the 
•Sudra the theory that there is an inward Reality constituted 
by non-differenced self-luminous intelligence, that this 
inward principle witnesses Nescience, and that owing to 
Nescience the entire apparent world.with its manifold distinc- 
tions of knowing subjects and objects of knowledge, is super- 
imposed upon the inner Reality. He may thereupon, by 
uninterrupted meditation on this inner Reality, free himself 
from all imaginations opposed to it, arrive at the intuitive 
knowledge of the inner principle, and thus obtain final 
release. And this way being open to release, there is really 
no use to be discerned in the Vedanta-texts, suggesting as 
they clearly do the entirely false view that the real being (is 
not absolutely homogeneous intelligence, but) possesses infi- 
nite transcendent attributes, being endowed with manifold 
powers, connected with manifold creations, and so on. In 
this way the qualification of .Sudras for the knowledge 
of Brahman is perfectly clear. And as the knowledge of 
Brahman may be reached in this way not only by Sudras but 
also by Brahmawas and members of the other higher castes, 
the poor Upanishad is practically defunct. — To this the 
following objection will possibly be raised. Man being 
implicated in and confused by the beginningless course 
of mundane existence, requires to receive from somewhere 
a suggestion as to this empirical world being a mere error 
and the Reality being something quite different, and thus 
only there arises in him a desire to enter on an enquiry, 
proceeding by means of perception, and so on. Now that 
which gives the required suggestion is the Veda, and hence 
we cannot do without it. — But this objection is not valid. 
For in the minds of those who are awed by all the dangers 
and troubles of existence, the desire to enter on a philo- 
sophical investigation of Reality, proceeding by means of 
Perception and Inference, springs up quite apart from the 
Veda, owing to the observation that there are various sects 
of philosophers, Sankhyas, and so on, who make it their busi- 
ness to carry on such investigations. And when such 
desire is once roused, Perception and Inference alone (in 
the way allowed by the Sankaras themselves) lead on to 
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the theory that the only Reality is intelligence eternal, 
pure, self-luminous, non-dual, non-changing, and that 
everything else is fictitiously superimposed thereon. That 
this self-luminous Reality possesses no other attribute to 
be learned from scripture is admitted ; for according 
to your opinion also scripture sublates everything that is 
not Brahman and merely superimposed on it. Nor should 
it be said that we must have recourse to the Upanishads 
for the purpose of establishing that the Real found in the 
way of perception and inference is at the same time of 
the nature of bliss; for the merely and absolutely Intelli- 
gent is seen of itself to be of that nature, since it is different 
from everything that is not of that nature. — There are, on 
the other hand, those who hold that the knowledge which 
the Vedanta-texts enjoin as the means of Release is of the 
nature of devout meditation ; that such meditation has 
the effect of winning the love of the supreme Spirit and is 
to be learned from scripture only; that the injunctions 
of meditation refer to such knowledge only as springs from 
the legitimate study of the Veda on the part of a man duly 
purified by initiation and other ceremonies, and is assisted 
by the seven means (see above, p. 17); and that the 
supreme Person pleased by such meditation bestows on 
the devotee knowledge of his own true nature, dissolves 
thereby the Nescience springing from works, and thus 
releases him from bondage. And on this view the proof of 
the non-qualification of the Sudra, as given in the preceding 
Sutras, holds good. — Here terminates the adhikarawa of 
' the exclusion of the .Sudras.' 

Having thus completed the investigation of qualification 
which had suggested itself in connexion with the matter 
in hand, the Sutras return to the being measured by 
a thumb, and state another reason for its being explained as 
Brahman — as already understood on the basis of its being 
declared the ruler of what is and what will be. 

40. On account of the trembling. 

In the part of the KaMa-Upanishad which intervenes 
between the passage ' The Person of the size of a thumb 



Digitized by 



Google 



348 vedAnta-sCtras. 



stands in the middle of the Self (II, 4, 12), and the pas- 
sage ' The Person of the size of a thumb, the inner Self ' 
(II, 6, 17), we meet with the text 'whatever there is, the 
whole world, when gone forth, trembles in its breath. 
A great terror, a raised thunderbolt ; those who knew 
it became immortal. From fear of it fire burns, from 
fear the sun shines, from fear Indra and Vayu, and 
Death as the fifth run away' (II, 6, 2; 3). This text 
declares that the whole world and Agni, Surya, and 
so on, abiding within that Person of the size of a thumb, 
who is here designated by the term ' breath,' and going 
forth from him, tremble from their great fear of him. 
' What will happen to us if we transgress his command- 
ments ? ' — thinking thus the whole world trembles on 
account of great fear, as if it were a raised thunderbolt. 
In this explanation we take the clause ' A great fear, 
a raised thunderbolt,' in the sense of ' (the world trembles) 
from great fear,' &c, as it is clearly connected in meaning 
with the following clause : ' from fear the fire burns,' &c — 
Now what is described here is the nature of the highest 
Brahman ; for that such power belongs to Brahman only 
we know from other texts, viz. : ' By the command of that 
Imperishable, O Gargl, sun and moon stand apart' (Br*. 
Up. Ill, 8, 9) ; and ' From fear of it the wind blows, from 
fear the sun rises ; from fear of it Agni and Indra, yea 
Death runs as the fifth ' (Taitt. Up. II, 8, 1).— The next 
Sutra supplies a further reason. 

41. On account of light being seen (declared in 
the text). 

Between the two texts referring to the Person of the size 
of a thumb, there is a text declaring that to that Person 
there belongs light that obscures all other light, and is the 
cause and assistance of all other light ; and such light is 
characteristic of Brahman only. ' The sun does not shine 
there, nor the moon and the stars, nor these lightnings, and 
much less this fire. After him, the shining one, every- 
thing shines ; by his light all this is lighted ' (Ka. Up. II, 
5, 15). This very same jloka is read in the Atharvana (i. e. 
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MuWaka) with reference to Brahman. Everywhere, in fact, 
the texts attribute supreme luminousness to Brahman 
only. Compare : ' Having approached the highest light he 
manifests himself in his own shape' (Kk. Up. VIII, 12, 3); 
* Him the gods meditate on as the light of lights, as 
immortal time ' (Br/. Up. IV, 4, 16) ; ' Now that light which 
shines above this heaven* (Kh. Up. Ill, 13, 7). — It is thus 
a settled conclusion that the Person measured by a thumb 
is the highest Brahman. — Here terminates the adhikarawa 
of him who is measured ' (by a thumb). 

42. The ether, on account of the .designation of 
something different, and so on. 

We read in the A'Aandogya ' The ether is the evolver of 
forms and names. That within which these forms and 
names are (or "that which is within — or without — these 
forms and names ") is Brahman, the Immortal, the Self ' 
(VIII, 14). A doubt here arises whether the being here 
called ether be the released individual soul, or the highest 
Self. — The Pflrvapakshin adopts the former view. For, he " 
says, the released soul is introduced as subject-matter in 
an immediately preceding clause, ' Shaking off all as a horse 
shakes his hair, and as the moon frees himself from the 
mouth of Rahu; having shaken off the body I obtain, 
satisfied, the uncreated world of Brahman.' Moreover, 
the clause ' That which is without forms and names ' clearly 
designates the released soul freed from name and form. 
And ' the evolver of names and forms ' is again that same 
soul characterised with a view to its previous condition ; 
for the individual soul in its non-released state supported 
the shapes of gods, and so on, and their names. With 
a view, finally, to its present state in which it is free from 
name and form, the last clause declares ' that is Brahman, 
the Immortal.' The term ' ether ' may very well be applied 
to the released soul which is characterised by the possession 
of non-limited splendour. — But, as the text under discus- 
sion is supplementary to the section dealing with the small 
ether within the heart (VIII, 1, 1 ff.), we understand that 
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that small ether is referred to here also ; and it has been 
proved above that that small ether is Brahman ! — Not so, 
we reply. The text under discussion is separated from the 
section treating of the small ether within the heart, by the 
teaching of Pra^apati, and that teaching is concerned with 
the characteristics of the individual soul in its different 
conditions up to Release ; and moreover the earlier part of 
the section under discussion speaks of the being which 
shakes off evil, and this undoubtedly is the released indi- 
vidual soul introduced in the teaching of Pra^apati. All 
this shows that the ether in our passage denotes the released 
individual soul. 

This view is set aside by the Sutra. The ether in our 
passage is the highest Brahman, because the clause ' Ether 
is the evolver of forms and names ' designates something 
other than the individual soul. The ether which evolves 
names and forms cannot be the individual soul either in 
the state of bondage or that of release. In the state of 
bondage the soul is under the influence of karman, itself par- 
ticipates in name and form, and hence cannot bring about 
names and forms. And in its released state it is expressly 
said not to take part in the world-business (Ve. Su. IV, 4, 1 7), 
and therefore is all the less qualified to evolve names and 
forms. The Lord, on the other hand, who is the ruling 
principle in the construction of the Universe is expressly 
declared by scripture to be the evolver of names and forms ; 
cp. ' Entering into them with this living Self, let me evolve 
names and forms ' (Kh. Up. VI, 3, 2) ; ' Who is all-knowing, 
whose brooding consists of knowledge, from him is born 
this Brahman, name, form, and matter' (Mu.Up. 1, 1, 9), &c. 
Hence the ether which brings about names and forms is 
something different from the soul for which name and form 
are brought about ; it is in fact the highest Brahman. This 
the next clause of the text confirms, ' That which is within 
those forms and names ' ; the purport of which is : because 
that ether is within names and forms, not being touched 
by them but being something apart, therefore it is the 
evolver of them ; this also following from his being free 
from evil and endowed with the power of realising his 
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purposes. The 'and so on* in the Sutra refers to the 
Brahma-hood, Self-hood, and immortality mentioned in the 
text (' That is the Brahman, the Immortal, the Self). For 
Brahma-hood, i. e. greatness, and so on, in their uncon- 
ditioned sense, belong to the highest Self only. It is thus 
clear that the ether is the highest Brahman. — Nor is the 
Purvapakshin right in maintaining that a clause immediately 
preceding (' shaking off all evil ') introduces the individual 
soul as the general topic of the section. For what the part 
of the text immediately preceding the passage under dis- 
cussion does introduce as general topic, is the highest 
Brahman, as shown by the clause ' I obtain the Brahma- 
world.' Brahman is, it is true, represented there as the 
object to be obtained by the released soul ; but as the 
released soul cannot be the evolver of names and forms, 
&c, we must conclude that it is Brahman (and not the 
released soul), which constitutes the topic of the whole 
section. Moreover (to take a wider view of the, context of 
our passage) the term ' ether ' prompts us to recognise here 
the small ether (mentioned in the first section of the eighth 
book) as the general topic of the book ; and as the teach- 
ing of Pra^apati is meant to set forth (not the individual 
soul by itself but) the nature of the soul of the meditating 
devotee, it is proper to conclude that the text under dis- 
cussion is meant finally to represent, as the object to be 
obtained, the small ether previously inculcated as object of 
meditation. In conclusion we remark that the term ' ether ' 
is nowhere seen to denote the individual Self. — The ether 
that evolves names and forms, therefore, is the highest 
Brahman. 

But, an objection is raised, there is no other Self different 
from the individual Self; for scripture teaches the unity of 
all Selfs and denies duality. Terms such as ' the highest 
Self,' • the highest Brahman,' ' the highest Lord,' are merely 
designations of the individual soul in the state of Release. 
The Brahma-world to be attained, therefore, is nothing 
different from the attaining individual soul ; and hence the 
ether also that evolves names and forms can be that soul 
only. — To this objection the next Sfltra replies. 
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43. On account of difference in deep sleep and 
departing. 

We have to supply ' on account of designation ' from the 
preceding Sutra. Because the text designates the highest 
Self as something different from the individual Self in the 
state of deep sleep as well as at the time of departure, the 
highest Self is thus different. For the Va^asaneyaka, after 
having introduced the individual Self in the passage ' Who 
is that Self? — He who consisting of knowledge is among 
the pra«as,' &c. (Br*. Up. IV, 3, 7), describes how, in the 
state of deep sleep, being not conscious of anything it is 
held embraced by the all-knowing highest Self, ' embraced 
by the intelligent Self it knows nothing that is without, 
nothing that is within ' (IV, 3, 21). So also with reference 
to the time of departure, i. e. dying * Mounted by the intel- 
ligent Self it moves along groaning' (IV, 3, 35). Now it 
is impossible that the unconscious individual Self, either 
lying in deep sleep or departing from the body, should at 
the same time be embraced or mounted by itself, being 
all-knowing. Nor can the embracing and mounting Self 
be some other individual Self; for no such Self can be all- 
knowing. — The next Sutra supplies a further reason. 

44. And on account of such words as Lord. 
That embracing highest Self is further on designated by 

terms such as Lord, and so on. ' He is the Lord of all, 
the master of all, the ruler of all. He does not become 
greater by good works, nor smaller by evil works. He is 
the lord of all, the king of beings, the protector of beings. 
He is a bank and a boundary so that these worlds may not 
be confounded. Brahmanas seek to know him by the 
study of the Veda. He who knows him becomes a Muni. 
Wishing for that world only, mendicants leave their homes ' 
(IV, 4, 22). ' This indeed is the great unborn Self, the strong, 
the giver of wealth, — undecaying, undying, immortal, fear- 
less is Brahman ' (IV, 4, 24 ; 25). Now all the qualities here 
declared, viz. being the lord of all, and so on, cannot pos- 
sibly belong to the individual Self even in the state of 
Release ; and we thus again arrive at the conclusion that 
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the ether evolving forms and names is something different 
from the released individual soul. The declarations of 
general Unity which we meet with in the texts rest 
thereon, that all sentient and non-sentient beings are effects 
of Brahman, and hence have Brahman for their inner Self. 
That this is the meaning of texts such as 'AH this is 
Brahman,' &c, we have explained before. And the texts 
denying plurality are to be understood in the same way. — 
Here terminates the adhikarawa of 'the designation of 
something different, and so on.' 
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FOURTH PADA. 

i. If it be said that some (mention) that which 
rests on Inference ; we deny this because (the form) 
refers to what is contained in the simile of the 
body; and (this the text) shows. 

So far the Sutras have given instruction about a Brah- 
man, the enquiry into which serves as a means to obtain 
what is the highest good of man, viz. final release j which 
is the cause of the origination, and so on, of the world ; 
which differs in nature from all non-sentient things such 
as the Pradhana, and from all intelligent beings whether 
in the state of bondage or of release ; which is free from 
all shadow of imperfection ; which is all knowing, all 
powerful, has the power of realising all its purposes, com- 
prises within itself all blessed qualities, is the inner Self of 
all, and possesses unbounded power and might. But here 
a new special objection presents itself. In order to estab- 
lish the theory maintained by Kapila, viz. of there being 
a Pradhana and individual souls which do not have their 
Self in Brahman; it is pointed out by some that in certain 
branches of the Veda there are met with certain passages 
which appear to adumbrate the doctrine of the Pradhana 
being the universal cause. The Sutras now apply them- 
selves to the refutation Of this view, in order thereby 
to confirm the theory of Brahman being the only cause 
of all 

We read in the Kal&a-Upanishad, ' Beyond the senses 
there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the great Self is 
beyond the intellect. Beyond the Great there is the 
Unevolved, beyond the Unevolved there is the Person. 
Beyond the Person there is nothing — this is the goal, the 
highest road ' (Ka. Up. I, 3, 11). The question here arises 
whether by the •Unevolved' be or be not meant the 
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Pradhana, as established by Kapila's theory, of which 
Brahman is not the Self. — The Pflrvapakshin maintains 
the former alternative. For, he says, in the clause ' beyond 
the Great is the Unevolved, beyond the Unevolved is the 
Person,' we recognise the arrangement of entities as estab- 
lished by the Sankhya-system, and hence must take the 
'Unevolved' to be the Pradhana. This is further con- 
firmed by the additional clause ' beyond the Person there 
is nothing,' which (in agreement with Sankhya principles) 
denies that there is any being beyond the soul, which itself 
is the twenty-fifth and last of the principles recognised by 
the Sankhyas. This prima facie view is expressed in the 
former part of the Sutra, * If it be said that in the jakhas 
of some that which rests on Inference, i.e. the Pradhana, is 
stated as the universal cause.' 

The latter part of the Sutra refutes this view. The word 
'Unevolved' does not denote a Pradhana independent of 
Brahman ; it rather denotes the body represented as a 
chariot in the simile of the body, i.e. in the passage in- 
stituting a comparison between the Self, body, intellect, 
and so on, on the one side, and the charioteer, chariot, &c. 
on the other side. — The details are as follows. The text 
at first— in the section beginning ' Know the Self to be the 
person driving,' &c, and ending ' he reaches the end of the 
journey, and that is the highest place of Vish«u ' (I, 3, 3-9) 
— compares the devotee desirous of reaching the goal of 
his journey through the samsara, i.e. the abode of Vishwu, 
to a man driving in a chariot ; and his body, senses, and so 
on, to the chariot and parts of the chariot ; the meaning of 
the whole comparison being that he only reaches the goal 
who has the chariot, &c. in his control. It thereupon pro- 
ceeds to declare which of the different beings enumerated 
and compared to a chariot, and so on, occupy a superior 
position to the others in so far, namely, as they are that 
which requires to be controlled — ' higher than the senses 
are the objects,' and so on. Higher than the senses — 
compared to the horses — are the objects — compared to 
roads, — because even a man who generally controls his 
senses finds it difficult to master them when they are in 

A a 2 
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contact with their objects ; higher than the objects is the 
mind — compared to the reins — because when the mind 
inclines towards the objects even the non-proximity of the 
latter does not make much difference; higher than the 
mind (manas) is the intellect (buddhi) — compared to the 
charioteer — because in the absence of decision (which is 
the characteristic quality of buddhi) the mind also has 
little power; higher than the intellect again is the (indi- 
vidual) Self, for that Self is the agent whom the intellect 
serves. And as all this is subject to the wishes of the Self, 
the text characterises it as the ' great Self.' Superior to 
that Self again is the body, compared to the chariot, for 
all activity whereby the individual Self strives to bring 
about what is of advantage to itself depends on the body. 
And higher finally than the body is the highest Person, 
the inner Ruler and Self of all, the term and goal of the 
journey of the individual soul ; for the activities of all 
the beings enumerated depend on the wishes of that 
highest Self. As the universal inner Ruler that Self brings 
about the meditation of the Devotee also ; for the Sutra 
(II, 3, 41) expressly declares that the activity of the indi- 
vidual soul depends on the Supreme Person. Being the 
means for bringing about the meditation and the goal of 
meditation, that same Self is the highest object to be 
attained ; hence the text says ' Higher than the Person 
there is nothing — that is the goal, the highest road.' 
Analogously scripture, in the antatyamin-Brahmana, at 
first declares that the highest Self within witnesses and 
rules everything, and thereupon negatives the existence 
of any further ruling principle ' There is no other seer 
but he,' &c. Similarly, in the Bhagavad-gita, ' The abode, 
the agent, the various senses, the different and manifold 
functions, and fifth the Divinity (i.e. the highest Person)' 
(XVIII, 14) ; and ' I dwell within the heart of all ; memory 
and perception, as well as their loss, come from me ' (XV, 
15). And if, as in the explanation of the text under dis- 
cussion, we speak of that highest Self being ' controlled,' we 
must understand thereby the soul's taking refuge with it ; 
compare the passage Bha. Gl. XVIII, 61-62, 'The Lord 



Digitized by 



Google 



i adhyAya, 4 pAda, i. 357 

dwells in the heart of all creatures, whirling them round 
as if mounted on a machine ; to Him go for refuge.' 

Now all the beings, senses, and so on, which had been 
mentioned in the simile, are recognised in the passage 
' higher than the senses are the objects,' &c, being desig- 
nated there by their proper names ; but there is no mention 
made of the body which previously had been compared to 
the chariot ; we therefore conclude that it is the body which 
is denoted by the term ' the Unevolved.' Hence there is 
no reason to see here a reference to the Pradhana as estab- 
lished in the theory of Kapila. Nor do we recognise, in 
the text under discussion, the general system of Kapila. 
The text declares the objects, i. e. sounds and so on, to be 
superior to the senses ; but in Kapila's system the objects 
are not viewed as the causes of the senses. For the same 
reason the statement that the manas is higher than the 
objects does not agree with Kapila's doctrine. Nor is this 
the case with regard to the clause ' higher than the buddhi 
is the great one, the Self ; for with Kapila the ' great one ' 
(mahat) is the buddhi, and it would not do to say ' higher 
than the great one is the great one.' And finally the 
'great one,' according to Kapila, cannot be called the 
• Self.' The text under discussion thus refers only to those 
entities which had previously appeared in the simile. The 
text itself further on proves this, when saying 'That Self is 
hidden in all beings and does not shine forth, but it is seen 
by subtle seers through their sharp and subtle intellect. 
A wise man should keep down speech in the mind, he 
should keep that within knowledge (which is) within the 
Self; he should keep knowledge within the great Self, 
and that he should keep within the. quiet Self.' For this 
passage, after having stated that the highest Self is difficult 
to see with the inner and outer organs of knowledge, de- 
scribes the mode in which the sense-organs, and so on, are 
to be held in control. The wise man should restrain the 
sense-organs and the organs of activity within the mind ; 
he should restrain that (i.e. the mind) within knowledge, 
i.e. within the intellect (buddhi), which abides within the 
Self; he should further restrain the intellect within the 
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great Self, i.e. the active individual Self; and that Self 
finally he should restrain within the quiet Self, i.e. the 
highest Brahman, which is the inner ruler of all ; i.e. he 
should reach; with his individual Self so qualified, the place 
of Vish«u, i.e. Brahman. — But how can the term 'the Un- 
evolved ' denote the evolved body ? — To this question the 
next Sutra furnishes a reply. 

2. But the subtle (body), on account of its capa- 
bility. 

The elements in their fine state are what is called the 
' Unevolved,' and this entering into a particular condition 
becomes the body. It is the ' Unevolved ' in the particular 
condition of the body, which in the text under discussion 
is called the ' Unevolved.' ' On account of its capability,' 
i.e. because unevolved non-sentient matter, when assuming 
certain states and forms, is capable of entering on activities 
promoting the interest of man. But, an objection is raised, 
if the ' Unevolved ' is taken to be matter in its subtle state, 
what objection is there to our accepting for the explanation 
of our text that which is established in the Sankhya- 
system? for there also the 'Unevolved' means nothing 
else but matter in its subtle state. 

To this the next Sutra replies — 

3. (Matter in its subtle state) subserves an end, on 
account of its dependence on him (viz. the Supreme 
Person). 

Matter in its subtle state subserves ends, in so far only 
as it is dependent on the Supreme Person who is the cause 
of all. We by no means wish to deny unevolved matter 
and all its effects in themselves, but in so far only as they 
are maintained not to have their Self in the Supreme 
Person. For the fact is that they constitute his body and 
He thus constitutes their Self; and it is only through this 
their relation to him that the Pradhana, and so on, are 
capable of accomplishing their several ends. Otherwise 
the different essential natures of them all could never 
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exist, — nor persist, nor act. It is just on the ground of 
this dependence on the Lord not being acknowledged by 
the Sankhyas that their system is disproved by us. In 
Scripture and Smriti alike, wherever the origination and 
destruction of the world are described, or the greatness of 
the Supreme Person is glorified, the Pradhana and all its 
effects, no less than the individual souls, are declared to 
have their Self in that Supreme Person. Compare, e.g. 
the text which first says that the earth is merged in water, 
and further on ' the elements are merged in the Mahat, the 
Mahat in the Unevolved, the Unevolved in the Imperish- 
able, the Imperishable in Darkness ; Darkness becomes 
one with the highest divinity.' And 'He of whom the 
earth is the body,' &c. up to 'he of whom the Unevolved 
is the body; of whom the Imperishable is the body; of 
whom death is the body; he the inner Self of all beings, 
free from all evil, the divine one, the one God Naraya«a.' 
And ' Earth, water, fire, air, ether, mind, intellect, egoity— 
thus eightfold is my nature divided. Lower is this nature ; 
other than this and higher know that nature of mine 
which has become the individual soul by which this 
world is supported. Remember that all beings spring from 
this; I am the origin and the dissolution of the whole 
Universe. Higher than I there is none else; all this is 
strung on me as pearls on a thread ' (Bha. Gl. VII, 4-7).' 
And ' the Evolved is Vish«u, and the Unevolved, he is the 
Person and time. — The nature (prakriti) declared by me, 
having the double form of the Evolved and the Unevolved, 
and the soul — both these are merged in the highest Self. 
That Self is the support of all, the Supreme Person who 
under the name of Vish«u is glorified in the Vedas and the 
Vedanta books.' 

4. And on account of there being no statement of 
its being an object of knowledge. 

If the text meant the Non-evolved as understood by the 
Sankhyas it would refer to it as something to be known ; 
for the Sankhyas, who hold the theory of Release resulting 
from the discriminative knowledge of the Evolved, the 
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Non-evolved, and the soul, admit that all these are objects 
of knowledge. Now our text does not refer to the Un- 
evolved as an object of knowledge, and it cannot therefore 
be the Pradhana assumed by the Sankhyas. 

5. Should it be said that (the text) declares (it) ; 
we say, not so ; for the intelligent Self (is meant), on 
account of subject-matter. 

' He who has meditated on that which is without sound, 
without touch, without form, without decay, without taste, 
eternal, without smell, without beginning, without end, 
beyond the Great, unchangeable ; is freed from the jaws of 
death ' (Ka. Up. II, 3, 15), this scriptural text, closely follow- 
ing on the text under discussion, represents the ' Unevolved ' 
as the object of knowledge ! — Not so, we reply. What that 
jloka represents as the object of meditation is (not the Un- 
evolved but) the intelligent Self, i. e. the Supreme Person. 
For it is the latter who forms the general subject-matter, 
as we infer from two preceding passages, viz. * He who has 
knowledge for his charioteer, and who holds the reins of the 
mind, he reaches the end of his journey, the highest place 
of Vishftu ' ; and ' That Self is hidden in all beings and 
does not shine forth, but it is seen by subtle seers through 
their sharp and subtle intellect.' For this reason, also, 
the clause ' Higher than the person there is nothing ' can- 
not be taken as meant to deny the existence of an entity 
beyond the 'purusha' in the Sinkhya sense. That the 
highest Self possesses the qualities of being without sound, 
&c, we moreover know from other scriptural texts, such as 
Mu. Up. 1, 1, 6 ' That which is not to be seen, not to be 
grasped,' &c. And the qualification ' beyond the Great, 
unchangeable ' is meant to declare that the highest Self is 
beyond the individual Self which had been called 'the 
Great ' in a previous passage ' beyond the intellect is the 
Great Self.' 

6. And of three only there is this mention and 
question. 

In the Upanishad under discussion there is mention 
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made of three things only as objects of knowledge — the 
three standing to one another in the relation of means, end 
to be realised by those means, and persons realising, — and 
questions are asked as to those three only. There is no 
mention of, nor question referring to, the Unevolved. — 
Na£iketas desirous of Release having been allowed by 
Death to choose three boons, chooses for his first boon that 
his father should be well disposed towards him — without 
which he could not hope for spiritual welfare. For his 
second boon he chooses the knowledge of the Na&keta- 
fire, which is a means towards final Release. 'Thou 
knowest, O Death, the fire-sacrifice which leads to heaven ; 
tell it to me, full of faith. Those who live in the heaven- 
world reach Immortality — this I ask as my second boon.' 
The term * heaven-world ' here denotes the highest aim of 
man, i. e. Release, as appears from the declaration that those 
who live there enjoy freedom from old age and death ; from 
the fact that further on (1, 1, 26) works leading to perishable 
results are disparaged ; and from what Yama says in reply 
to the second demand ' He who thrice performs this Na- 
£iketa-rite overcomes birth and death.' As his third boon 
he, in the form of a question referring to final release, actually 
enquires about three things, viz. ' the nature of the end to 
be reached, i. e. Release ; the nature of him who wishes 
to reach that end ; and the nature of the means to reach it, 
i. e. of meditation assisted by certain works. Yama, having 
tested Na£iketas' fitness to receive the desired instruction, 
thereupon begins to teach him. ' The Ancient who is diffi- 
cult to be seen, who has entered into the dark, who is 
hidden in the cave, who dwells in the abyss ; having known 
him as God, by means of meditation on his Self, the wise 
one leaves joy and sorrow behind.' Here the clause 
' having known the God,' points to the divine Being that 
is to be meditated upon ; the clause ' by means of medi- 
tation on his Self points to the attaining agent, i. e. the 
individual soul as an object of knowledge ; and the 
clause 'having known him the wise ones leave joy and 
sorrow behind' points to the meditation through which 
Brahman is to be reached. Na£iketas, pleased with the 
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general instruction received, questions again in order to 
receive clearer information on those three matters, • What 
thou seest as different from dharma and different from 
adharma, as different from that, from that which is done 
and not done, as different from what is past or future, 
tell me that ' ; a question referring to three things, viz. 
an object to be effected, a means to effect it, and an effect- 
ing agent — each of which is to be different from any- 
thing else past, present, or future 1 . Yama thereupon at 
first instructs him as to the Prawava, ' That word which all 
the Vedas record, which all penances proclaim, desiring 
which men become religious students ; that word I tell 
thee briefly — it is Om' — an instruction which implies 
praise of the Praaava, and in a general way sets forth that 
which the Prawava expresses, e. g. the nature of the object 
to be reached, the nature of the person reaching it, and the 
means for reaching it, such means here consisting in the 
word ' Om,' which denotes the object to be reached 2 . He 
then continues to glorify the Prawava (I, a, 16-17), and 
thereupon gives special information in the first place about 
the nature of the attaining subject, i.e. the individual 
soul, ' The knowing Self is not born, it dies not,' &c. Next 
he teaches Naftketas as to the true nature of the object to 
be attained, viz. the highest Brahman or Vishmi, in the 
section beginning ' The Self smaller than small,' and ending 
' Who then knows where he is ? ' (I, a, 20-25). Part of this 
section, viz. ' That Self cannot be gained by the Veda,' &c, 

1 The commentary proposes different ways of finding those three 
objects of enquiry in the words of Naiiketas. According to the 
first explanation, ' that which is different from dharma ' is a means 
differing from all ordinary means; 'adharma' 'not-dharma' is 
what is not a means, but the result to be reached : hence ' that 
which is different from adharma' is a result differing from all 
ordinary results. * What is different from that ' is an agent 
different from 'that'; i.e. an ordinary agent, and so on. (.Shi. 
Prakir. p. 1326.) 

* The syllable ' Om,' which denotes Brahman, is a means towards 
meditation (Brahman being meditated upon under this form), and 
thus indirectly a means towards reaching Brahman. 
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at the same time teaches that the meditation through which 
Brahman is attained is of the nature of devotion (bhakti). 
Next the jloka I, 3, 1 ' There are the two drinking their 
reward ' shows that, as the object of devout meditation and 
the devotee abide together, meditation is easily performed. 
Then the section beginning ' Know the Self to be him who 
drives in the chariot,' and ending ' the wise say the path is 
hard ' (1, 3, 3-14), teaches the true mode of meditation, and 
how the devotee reaches the highest abode of Vishnu ; and 
then there is a final reference to the object to be reached 
in 1, 3, 15, • That which is without sound, without touch,' &c. 
It thus appears that there are references and questions 
regarding those three matters only ; and hence the ' Un- 
evolved ' cannot mean the Pradhfina of the Sankhyas. 

7. And as in the case of the ' Great.' 

In the case of the passage ' Higher than the intellect is 
the Great Self/ we conclude from the co-ordination of ' the 
Great ' with the Self that what the text means is not the 
' Great ' principle of the Sankhyas ; analogously we conclude 
that the ' Unevolved,' which is said to be higher than the 
Self, cannot be the Pradhana of Kapila's system. 

8. On account of there being no special charac- 
teristic ; as in the case of the cup. 

In the discussion of the following passages also we aim 
only at refuting the system of the Sankhyas ; not at dis- 
proving the existence and nature of Pralcrfti, the ' great ' 
principle, the ahawkara, and so on, viewed as dependent 
on Brahman. For that they exist in this latter relation is 
proved by Scripture as well as Sm«ti. — A text of the fol- 
lowers of the Atharvan runs as follows : • Her who pro- 
duces all effects, the non-knowing one, the unborn one, wear- 
ing eight forms, the firm one — she is known (by the Lord) 
and ruled by him, she is spread out and incited and ruled 
by him, gives birth to the world for the benefit of the souls. 
A cow she is without beginning and end, a mother producing 
all beings ; white, black, and red, milking all wishes for the 
Lord. Many babes unknown drink her, the impartial one ; 
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but one God only, following his own will, drinks her submit- 
ting to him. By his own thought and work the mighty God 
strongly enjoys her, who is common to all, the milkgiver, who 
is pressed by the sacrifices. The Non-evolved when being 
counted by twenty-four is called the Evolved.' This pas- 
sage evidently describes the nature of Prakrrti, and so on, 
and the same Upanishad also teaches the Supreme Person 
who constitutes the Self of Prakrfti, and so on. ' Him they 
call the twenty-sixth or also the twenty-seventh ; as the 
Person devoid of all qualities of the Sankhyas he is known 
by the followers of the Atharvan V — Other followers of the 
Atharvan read in their text that there are sixteen origi- 
nating principles (prakrrti) and eight effected things (vikara ; 
Garbha Up. 3). — The .SvetiLrvataras again set forth the 
nature of Prakr/ti, the soul and the Lord as follows. ' The 
Lord supports all this together,- the Perishable and the 
Imperishable, the Evolved and the Unevolved ; the other 
one is in bondage, since he is an enjoyer ; but having known 
the God he is free from all fetters. There are two unborn 
ones, the one knowing and a Lord, the other without 
knowledge and lordly power; there is the one unborn 
female on whom the enjoyment of all enjoyers depends ; 
and there is the infinite Self appearing in all shapes, but 
itself inactive. When a man finds out these three, that is 
Brahman. The Perishable is the Pradhana, the Immortal 
and Imperishable is Hara ; the one God rules the Perishable 
and the Self. From meditation on him, from union with 
him, from becoming one with him there is in the end cessa- 
tion of all Maya* (.Svet. Up. I, 8-10). And « The sacred 
verses, the offerings, the sacrifices, the vows, the past, the 
future, and all that the Vedas declare — from that the Ruler 
of Maya creates all this ; and in this the other one is bound 
up through Maya. Know then Praknti to be Maya and 
the great Lord the ruler of Maya ; with his members this 

1 These quotations are from the JTuIikA-Upanishad (transl. by 
Deussen, Seventy Upanishads, p. 638 ff.) The translation as 
given above follows the readings adopted by RSm&nqpa and 
explained in the 5ruta-Praka*ikl 
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whole world is filled ' (Svet. Up. V, 9-xo). And, further on, 
'The master of Pradhana and the soul, the lord of the 
guwas, the cause of the bondage, existence, and release of 
worldly existence' (VI, 16). Thus likewise in Stariti, 
'Do thou know both Nature and the soul to be without 
beginning, and know all effects and qualities to have 
sprung from Nature. Nature is declared to be the cause 
of the activity of causes and effects, whilst the soul is the 
cause of there being enjoyment of pleasure and pain. For 
the soul abiding in Nature experiences the qualities derived 
from Nature, the reason being its connexion with the quali- 
ties, in its births in good and evil wombs ' (Bha. Gl. XIII, 
19-21). And ' Goodness, Passion, and Darkness — these 
are the qualities which, issuing from nature, bind in the 
body the embodied soul, the undecaying one ' (XIV, 5). 
And ' All beings at the end of a kalpa return into my 
Nature, and again, at the beginning of a kalpa, do I send 
them forth. Presiding over my own nature again and 
again do I send forth this vast body of beings which has 
no freedom of its own, being subject to Nature. — With me 
as ruler Nature brings forth all moving and non-moving 
things, and for this reason the world does ever go round ' 
(Bha. Gi. IX, 7, 8, 10). What we therefore refuse to accept 
are a Prakn'ti, and so on, of the kind assumed by Kapila, 
i. e. not having their Self in Brahman. — We now proceed 
to explain the Sfttra. 

We read in the Svetlrvatara-Upanishad ' There is one 
a^a, red, white, and black, producing manifold offspring of the 
same nature. One a^a loves her and lies by her ; another 
leaves her after having enjoyed her.' A doubt arises here 
whether this mantra declares a mere PrakrAi as assumed in 
Kapila's system, or a PrakWti having its Self in Brahman. 

The Pftrvapakshin maintains the former alternative; 
For, he points out, the text refers to the non-originated- 
ness of Prakr&i, calling her zgt, i. e. unborn, and further 
says that she by herself independently produces manifold 
offspring resembling herself. This view is rejected by the 
Sfitra, on the ground that there is no intimation of a special 
circumstance determining the acceptance of the Prakrt'ti as 
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assumed by the S&nkhyas, i. e. independent of Brahman ; 
for that she is agk, i. e. not born, is not a sufficiently special 
characteristic. The case is analogous to that of the ' cup.' 
In the mantra ' There is a cup having its mouth below and 
its bottom above' (Br*. Up. II, a, 3), the word £amasa 
conveys to us only the idea of some implement used in 
eating, but we are unable to see what special kind of 
£amasa is meant ; for in the case of words the meaning 
of which is ascertained on the ground of their derivation 
(as '£amasa' from 'kam,' to eat or drink), the special 
sense of the word in any place cannot be ascertained with- 
out the help of considerations of general possibility, general 
subject-matter, and so on. Now in the case of the cup we 
are able to ascertain that the cup meant is the head, be- 
cause there is a complementary passage 'What is called 
the cup with its mouth below and its bottom above is the 
head ' ; but if we look out for a similar help to determine 
the special meaning of a^a, we find nothing to convince us 
that the agt, i. e. the ' unborn ' principle, is the Prakrrti of 
the Sankhyas. Nor is there anything in the text to convey 
the idea of that ag-a having the power of independent crea- 
tion ; for the clause ' giving birth to manifold offspring ' 
declares only that she creates, not that she creates unaided. 
The mantra does not therefore tell us about an ' unborn ' 
principle independent of Brahman. — There moreover is 
a special reason for understanding by the agt something 
that depends on Brahman. This the following Sfttra 
states. 

9. But she begins with light ; for thus some read 
in their text. 

The ' but ' has assertory force. • Light ' in the Sutra 
means Brahman, in accordance with the meaning of the 
term as known from texts such as ' On him the gods medi- 
tate, the light of lights ' (Br*. Up. X, 4, 16) ; ' That light 
which shines beyond heaven* (Kh. Up. Ill, 13, 7). 'She 
begins with light ' thus means ' she has Brahman for her 
cause.' — ' For thus some read in their text,' i. e. because 
the members of one Sakha, viz. the Taittiriyas read in their 
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text that this 'ag£' has Brahman for her cause. The 
Mahanarayawa-Upanishad (of the Taittirfyas) at first refers 
to Brahman abiding in the hollow of the heart as the object 
of meditation. ' Smaller than the small, greater than the 
great, the Self placed in the hollow of this creature ' ; next 
declares that all the worlds and Brahma and the other 
gods originated from that Self ; and then says that there 
sprung from it also this agA which is the cause of all ' The 
one aga (goat), red, white and black, which gives birth to 
numerous offspring Of the same shape, one a^a (he-goat) 
loves and lies by her; another one forsakes her after 
having enjoyed her.' The subject-matter of the entire 
section evidently is to give instruction as to the whole 
aggregate of things other than Brahman originating from 
Brahman and thus having its Self in it; hence we con- 
clude that also the a^a which gives birth to manifold crea- 
tures like her, and is enjoyed by the soul controlled by 
karman, while she is abandoned by the soul possessing 
true knowledge is, no less than vital airs, seas, mountains, 
&c, a creature of Brahman, and hence has its Self in 
Brahman. We then apply to the interpretation of the 
•SvetcLrvatara-text the meaning of the analogous Mahana- 
rayawa-text, as determined by the complementary pas- 
sages, and thus arrive at the conclusion that the a^a in 
the former text also is a being having its Self in Brahman. 
That this is so, moreover, appears from the Svet&yvatara 
itself. For in the early part of that Upanishad, we have 
after the introductory question, ' Is Brahman the cause ? ' 
the passage ' The sages devoted to meditation and concen- 
tration have seen the person whose Self is the divinity, hidden 
in its own qualities ' (I, 1, 3); which evidently refers to the 
3g& as being of the nature of a power of the highest Brah- 
man. And as further on also (viz. in the passages ' From 
that the Mayin creates all this, and in this the other is 
bound up through Maya ' ; ' Know then Prakr/ti to be 
Maya and the Great Lord the ruler of Maya * ; and • he 
who rules every place of birth,' V, 9-11) the very same 
being is referred to, there remains not even a shadow of 
proof for the assertion that the mantra under discussion 
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refers to an independent Prakrfti as assumed by the 
Sankhyas. 

But a further objection is raised, if the Prakriti denoted 
by a^a begins with, i. e. is caused by Brahman, how can it 
be called a^a, i. e. the non-produced one ; or, if it is non- 
produced, how can it be originated by Brahman ? To this 
the next Sutra replies. 

10. And on account of the teaching of formation 
(i. e. creation) there is no contradiction ; as in the 
case of the honey. 

The ' and ' expresses disposal of a doubt that had arisen. 
There is no contradiction between the Prakr*ti being ag& 
and originating from light. On account of instruction 
being given about the formation (kalpana), i. e. creation of 
the world. This interpretation of 'kalpana' is in agree- 
ment with the use of the verb klip in the text, ' as formerly 
the creator made (akalpayat) sun and moon.' 

In our text the doka 'from that the Lord of Maya 
creates all this ' gives instruction about the creation of the 
world. From that, i.e. from matter in its subtle causal 
state when it is not yet divided, the Lord of all creates 
the entire Universe. From this statement about creation 
we understand that Prakr/ti exists in a twofold state 
according as it is either cause or effect During a pralaya 
it unites itself with Brahman and abides in its subtle state, 
without any distinction of names and forms; it then is 
called the ' Unevolved,' and by other similar names. At 
the time of creation, on the other hand, there reveal them- 
selves in Prakr/ti Goodness and the other gu«as, it divides 
itself according to names and forms, and then is called the 
' Evolved,' and so on, and, transforming itself into fire, water, 
and earth, it appears as red, white, and black. In its causal 
condition it is a^a, i. e. unborn, in its effected condition it 
is ' caused by light, i. e. Brahman ' ; hence there is no con- 
tradiction. The case is analogous to that of the ' honey.' 
The sun in his causal state is one only, but in his effected 
state the Lord makes him into honey in so far namely as he 
then, for the purpose of enjoyment on the part of the Vasus. 
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and other gods, is the abode of nectar brought about by 
sacrificial works to be learned from the Rik and the other 
Vedas; and further makes him to rise and to set. And 
between these two conditions there is no contradiction. 
This is declared in the Madhuvidya (Kh. Up. Ill), from 
' The sun is indeed the honey of the Devas,' down to ' when 
from thence he has risen upwards he neither rises nor sets ; 
being one he stands in the centre ' — ' one ' here means ' of 
one nature.' — The conclusion therefore is that the .Sveta- 
jvatara mantra under discussion refers to Prakrz'ti as having 
her Self in Brahman, not to the Prakrzti assumed by the 
Sankhyas. 

Others, however, are of opinion that the one a^a of 
which the mantra speaks has for its characteristics light, 
water, and earth. To them we address the following ques- 
tions. Do you mean that by what the text speaks of as 
an ag&, consisting of fire, water, and earth, we have to 
understand those three elements only ; or Brahman in the 
form of those three elements ; or some power or principle 
which is the cause of the three elements ? The first alter- 
native is in conflict with the circumstance that, while fire, 
water, and earth are several things, the text explicitly refers 
to one a^a. Nor may it be urged that fire, water, and 
earth, although several, become one, by being made tripar- 
tite (Kh. Up. VI, 3, 3) ; for this making them tripartite, 
does not take away their being several ; the text clearly 
showing that each several element becomes tripartite, ' Let 
me make each of these three divine beings tripartite.' — The 
second alternative again divides itself into two alternatives. 
Is the one a^-a Brahman in so far as having passed over 
into fire, water, and earth ; or Brahman in so far as abiding 
within itself and not passing over into effects? The 
former alternative is excluded by the consideration that it 
does not remove plurality (which cannot be reconciled with 
the one a^a). The second alternative is contradicted by 
the text calling that zgk red, white, and black ; and more- 
over Brahman viewed as abiding within itself cannot be 
characterised by fire, water, and earth. On the third alter- 
native it has to be assumed that the text denotes by the 
[48] B b 
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term ' ag& ' the three elements, and that on this basis there 
is imagined a causal condition of these elements; but 
better than this assumption it evidently is to accept the 
term ' a^a ' as directly denoting the causal state of those 
three elements as known from scripture. 

Nor can we admit the contention that the term ' a^a ' is 
meant to teach that Prakriti should metaphorically be 
viewed as a she-goat ; for such a view would be altogether 
purposeless. Where — in the passage ' Know the Self to 
be him who drives in the chariot ' — the body, and so on, 
are compared to a chariot, and so on, the object is to set 
forth the means of attaining Brahman ; where the sun is 
compared to honey, the object is to illustrate the enjoyment 
of the Vasus and other gods ; but what similar object could 
possibly be attained by directing us to view Prakrfti as 
a goat ? Such a metaphorical view would in fact be not 
merely useless ; it would be downright irrational. Prakriti 
is a non-intelligent principle, the causal substance of the 
entire material Universe, and constituting the means for 
the experience of pleasure and pain, and for the final 
release, of all intelligent souls which are connected with it 
from all eternity. Now it would be simply contrary to 
good sense, metaphorically to transfer to Prakrrti such as 
described the nature of a she-goat — which is a sentient 
being that gives birth to very few creatures only, enters 
only occasionally into connexion with others, is of small 
use only, is not the cause of herself being abandoned by 
others, and is capable of abandoning those connected with 
her. Nor does it recommend itself to take the word agA. 
(understood to mean ' she-goat ') in a sense different from 
that in which we understand the term ' a^a ' which occurs 
twice in the same mantra. — Let then all three terms be 
taken in the same metaphorical sense (a^a meaning he-goat). 
— It would be altogether senseless, we reply, to compare 
the soul which absolutely dissociates itself from Prakr/ti 
('Another a^a leaves her after having enjoyed her') to 
a he-goat which is able to enter again into connexion with 
what he has abandoned, or with anything else. — Here 
terminates the adhikarana of ' the cup.' 
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1 1. Not from the mention of the number even, on 
account of the diversity and of the excess. 

The Va^asaneyins read in their text • He in whom the 
five " five-people " and the ether rest, him alone I believe 
to be the Self ; I, who know, believe him to be Brahman ' 
(Bri. Up. IV, 4, 17). The doubt here arises whether this 
text be meant to set forth the categories as established in 
Kapila's doctrine, or not. — The Purvapakshin maintains 
the former view, on the ground that the word ' five-people/ 
qualified by the word ' five,' intimates the twenty-five cate- 
gories of the Sankhyas. The compound ' five-people ' 
(panka^ankA) denotes groups of five beings, just as the 
term pa££a-pulya^ denotes aggregates of five bundles of 
grass. And as we want to know how many such groups 
there are, the additional qualification ' five ' intimates that 
there are five such groups ; just as if it were said * five five- 
bundles, i. e. five aggregates consisting of five bundles each.' 
We thus understand that the * five five-people ' are twenty- 
five things, and as the mantra in which the term is met with 
refers to final release, we recognise the twenty-five categories 
known from the Sankhya-smrzti which are here referred tq 
as objects to be known by persons desirous of release. 
For the followers of Kapila teach that ' there is the funda- 
mental causal substance which is not an effect. There are 
seven things, viz. the Mahat, and so on, which are causal 
substances as well as effects. There are sixteen effects. 
The soul is neither a causal substance nor an effect' (San. 
Ka. 3). The mantra therefore is meant to intimate the 
categories known from the Sankhya. — To this the SQtra 
replies that from the mention of the number twenty-five 
supposed to be implied in the expression ' the five five- 
people,' it does not follow that the categories of the 
Sankhyas are meant. * On account of the diversity,' i. e. 
on account of the five-people further qualified by the 
number five being different from the categories of the 
Sankhyas. For in the text • in whom the five five-people 
and the ether rest,' the ' in whom ' shows the five-people to 
have their abode, and hence their Self, in Brahman ; and 
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in the continuation of the text, 'him I believe the Self,' 
the ' him ' connecting itself with the preceding ' in whom ' 
is recognised to be Brahman. The five five-people must 
therefore be different from the categories of the San- 
khya-system. ' And on account of the excess.' Moreover 
there is, in the text under discussion, an excess over and 
above the Sankhya categories, consisting in the Self 
denoted by the relative pronoun 'in whom,' and in the 
specially mentioned Ether. What the text designates there- 
fore is the Supreme Person who is the Universal Lord in 
whom all things abide — such as he is described in the 
text quoted above, ' Therefore some call him the twenty- 
sixth, and others the twenty-seventh.' The ' even ' in the 
Sutra is meant to intimate that the ' five five-people ' can in 
no way mean the twenty-five categories, since there is no 
pentad of groups consisting of five each. For in the case 
of the categories of the Sankhyas there are no generic 
characteristics or the like which could determine the ar- 
rangement of those categories in fives. Nor must it be 
urged against this that there is a determining reason for 
such an arrangement in so far as the tattvas of the San- 
khyas form natural groups comprising firstly, the five 
organs of action ; secondly, the five sense-organs ; thirdly, 
the five gross elements ; fourthly, the subtle parts of those 
elements ; and fifthly, the five remaining tattvas ; for as 
the text under discussion mentions the ether by itself, the 
possibility of a group consisting of the five gross elements 
is precluded. We cannot therefore take the compound 
' five people ' as denoting a group consisting of five con- 
stituent members, but, in agreement with II, i, 50, as 
merely being a special name. There are certain beings 
the special name of which is 'five-people,' and of these 
beings the additional word ' pa££a ' predicates that they 
are five in number. The expression is thus analogous to 
the term ' the seven seven-r*shis ' (where the term ' seven- 
rishis ' is to be understood as the name of a certain class of 
rishia only). — Who then are the beings called ' five-people ?' 
— To this question the next SQtra replies. 
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1 2. The breath, and so on, on the ground of the 
complementary passage. 

We see from a complementary passage, viz. ' They who 
know the breath of breath, the eye of the eye, the ear of 
the ear, the food of food, the mind of mind,' that the ' five- 
people ' are the breath, and eye, and so on, all of which 
have their abode in Brahman. 

But, an objection is raised, while the mantra ' in whom 
the five five-people/ &c, is common to the Kawvas and the 
Madhyandinas, the complementary passage 'they who 
know the breath of breath,' &c, in the text of the former 
makes no mention of food, and hence we have no reason 
to say that the ' five-people ' in their text are the breath, 
eye, and so on. 

To this objection the next Sutra replies. 

13. By light, food not being (mentioned in the 
text) of some. 

In the text of some, viz. the Kawvas, where food is not 
mentioned, the five-people are recognised to be the five 
senses, owing to the phrase ' of lights ' which is met with in 
another complementary passage. In the mantra, ' him the 
gods worship as the light of lights,' which precedes the 
mantra about the ' five-people,' Brahman is spoken of as the 
light of lights, and this suggests the idea of certain lights 
the activity of which depends on Brahman. The mantra 
leaves it undetermined what these lights are ; but from 
what follows about the 'five-people,' &c, we learn that 
what is meant are the senses which light up as it were 
their respective objects. In ' the breath of breath ' the 
second 'breath' (in the genitive case) denotes the sense- 
organ of touch, as that organ is connected with air, and as 
the vital breath (which would otherwise suggest itself 
as the most obvious explanation of pra«a) does not har- 
monise with the metaphorical term ' light.' ' Of the eye ' 
refers to the organ of sight; 'of the ear' to the organ of 
hearing. ' Of food ' comprises the senses of smell and taste 
together : it denotes the sense of smell on the ground that 
that sense is connected with earth, which may be ' food,' 
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and the sense of taste in so far as ' anna ' may be also 
explained as that by means of which eating goes on 
(adyate). ' Of mind ' denotes mind, i. e. the so-called 
internal organ. Taste and smell thus being taken in com- 
bination, we have the required number of five, and we thus 
explain the ' five-people ' as the sense-organs which throw 
light on their objects, together with the internal organ, i. e. 
mind. The meaning of the clause about the ' five-people' 
therefore is that the senses — called ' five-people ' — and the 
elements, represented by the Ether, have their basis in 
Brahman ; and as thus all beings are declared to abide in 
Brahman, the five 'five-people' can in no way be the 
twenty-five categories assumed by the Sankhyas. — The 
general Conclusion is that the Vedanta-texts, whether refer- 
ring to numbers or not, nowhere set forth the categories 
established in Kapila's system. 

14. And on account of (Brahman) as described 
being declared to be the cause with regard to Ether, 
and so On. 

Here the philosopher who holds the Pradhana to be the 
general cause comes forward with another objection. The 
Vedanta-texts, he says, do not teach that creation pro- 
ceeds from one and the same agent only, and you therefore 
have no right to hold that Brahman is the sole cause of the 
world. In one place it is said that our world proceeded 
from ' Being,' ' Being only this was in the beginning ' 
{Kh. Up. VI, 2, 1). In other places the world is said to 
have sprung from ' Non-being,' ' Non-being indeed this was 
in the beginning' (Taitt. Up. II, 7, 1); and 'Non-being 
only was this in the beginning; it became Being' (Kh, 
Up. Ill, 19, i ). As the Vedanta-texts are thus not con- 
sequent in their statements regarding the creator, we 
cannot conclude from them that Brahman is the sole 
cause of the world. On the other hand, those texts do 
enable us to conclude that the Pradhana only is the uni- 
versal cause. For the text ' Now all this was then un- 
developed ' (Br*. Up. I, 4, 7) teaches that the world was 
merged in the undeveloped' Pradhana, and the subsequent 
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clause, 'That developed itself by form and name,' that 
from that Undeveloped there resulted the creation of the 
world. For the Undeveloped is that which is not distin- 
guished by names and forms, and this is none other than 
the Pradhana. And as this Pradhana is at the same time 
eternal, as far as its essential nature is concerned, and the 
substrate of all change, there is nothing contradictory in 
the different accounts of creation calling it sometimes 
'Being' and sometimes 'Non-being'; while, on the other 
hand, these terms cannot, without contradiction, both be 
applied to Brahman. The causality of the Undeveloped 
having thus been ascertained, such expressions as ' it 
thought, may I be many,' must be interpreted as meaning 
its being about to proceed to creation. The terms ' Self ' 
and ' Brahman ' also may be applied to the Pradhana in so 
far as it is all-pervading (atman from apnoti), and pre- 
eminently great (bri'hat). We therefore conclude that 
the only cause of the world about which the Vedanta-texts 
give information is the Pradhana. 

This view is set aside by the Sutra. The word and is 
used in the sense of but. It is possible to ascertain from 
the Vedanta-texts that the world springs from none other 
than the highest Brahman, which is all-knowing, lord of all, 
free from all shadow of imperfection, capable of absolutely 
realising its purposes, and so on ; since scripture declares 
Brahman as described to be the cause of Ether, and so on. 
By ' Brahman as described ' is meant ' Brahman distin- 
guished by omniscience and other qualities, as described 
in the Sutra " that from which the origination, and so on, of 
the world proceed," and in other places.' That Brahman 
only is declared by scripture to be the cause of Ether, and 
so on, i. e. the being which is declared to be the cause in 
passages such as ' From that Self sprang Ether ' (Taitt. Up. 
II, 1 ) ; ' that sent forth fire ' (Kh. Up. VI, a, 3), is none other 
than Brahman possessing omniscience and similar quali- 
ties. For the former of these texts follows on the passage 
'The True, intelligence, infinite is Brahman; he reaches 
all desires together with the intelligent Brahman,' which 
introduces Brahman as the general subject-matter — that 
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Brahman being then referred to by means of the connect- 
ing words 'from that.' In the same way the 'that' (in 
' that sent forth fire ') refers back to the omniscient Brah- 
man introduced in the clause 'that thought, may I be 
many.' This view is confirmed by a consideration of all 
the accounts of creation, and we hence conclude that Brah- 
man is the sole cause of the world. — But the text ' Non- 
being indeed this was in the beginning ' calls the general 
cause ' something that is not ' ; how then can you say that 
we infer from the Vedanta-texts as the general cause of 
the world a Brahman that is all-knowing, absolutely realises 
its purposes, and so on ? — To this question the next Sutra 
replies. 

15. From connexion. 

The fact is that Brahman intelligent, consisting of bliss, 
&c, connects itself also with the passage ' Non-being was 
this in the beginning' (Taitt. Up. II, 7). For the section of 
the text which precedes that passage (viz. ' Different from 
this Self consisting of understanding is the Self consisting 
of Bliss; — he wished, may I be many; — he created all 
whatever there is. Having created he entered into it; 
having entered it he became sat and tyat ') clearly refers 
to Brahman consisting of Bliss, which realises its purposes, 
creates all beings, and entering into them is the Self of all. 
When, therefore, after this we meet with the jloka (' Non- 
being this was in the beginning ') introduced by the words 
'On this there is also this iloka' — which shows that the 
jrloka is meant to throw light on what precedes ; and when 
further on we have the passage ' From fear of it the wind 
blows,' &c, which, referring to the same Brahman, predi- 
cates of it universal rulership, bliss of nature, and so on ; 
we conclude with certainty that the doka about 'Non- 
being ' also refers to Brahman. As during a pralaya the 
distinction of names and forms does not exist, and Brahman 
also then does not exist in so far as connected with names 
and forms, the text applies to Brahman the term ' Non- 
being.' The text ' Non-being only this was in the begin- 
ning' explains itself in the same way. — Nor can we admit 
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the contention that the text ' Now all this was then unde- 
veloped ' refers to the Pradhana as the cause of the world ; 
for the Undeveloped there spoken of is nothing else but 
Brahman in so far as its body is not yet evolved. For 
the text continues 'That same being entered thither to 
the very tips of the finger-nails ; ' 'When seeing, eye by 
name ; when hearing, ear by name ; when thinking, mind 
by name ; ' ' Let men meditate upon him as Self ; ' where 
the introductory words ' that same being ' refer back to the 
Undeveloped — which thus is said to enter into all things 
and thereby to become their ruler. And it is known from 
another text also (Kk. Up. VI, 3, a) that h is the all-creative 
highest Brahman which enters into its creation and evolves 
names and forms. The text ' Having entered within, the 
ruler of creatures, the Self of all ' moreover shows that 
the creative principle enters into its creatures for the 
purpose of ruling them, and such entering again cannot be 
attributed to the non-sentient Pradhana. The Undeveloped 
therefore is Brahman in that state where its body is not 
yet developed ; and when the text continues • it developed 
itself by names and forms ' the meaning is that Brahman 
developed itself in so far as names and forms were distin- 
guished in the world that constitutes Brahman's body. On 
this explanation of the texts relating to creation we further 
are enabled to take the thought, purpose, &c, attributed to 
the creative principle, in their primary literal sense. And, 
we finally remark, neither the term 'Brahman' nor the 
term ' Self in any way suits the Pradhana, which is neither 
absolutely great nor pervading in the sense of entering into 
things created with a view to ruling them. It thus remains 
a settled conclusion that Brahman is the sole cause of the 
world. — Here terminates the adhikarawa of '(Brahman's) 
causality.' 

1 6. Because it denotes the world. 

The Sankhya comes forward with a further objection. 
Although the Vedanta-texts teach an intelligent principle 
to be the cause of the world, they do not present to us as 
objects of knowledge anything that could be the cause of 
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the world, apart from the Pradhana and the soul as estab- 
lished by the Sankhya-system. For the Kaushltakins declare 
in their text, in the dialogue of Balaki and Agatayatru, 
that none but the enjoying (individual) soul is to be known 
as the cause of the world, ' Shall I tell you Brahman ? He 
who is the maker of those persons and of whom this is the 
work (or " to whom this work belongs ") he indeed is to be 
known' (Kau. Up. IV, 19). Balaki at the outset proposes 
Brahman as the object of instruction, and when he is found 
himself not to know Brahman, A^ataratru instructs him 
about it, ' he indeed is to be known.' But from the relative 
clause 'to whom this work belongs,' which connects the 
being to be known with work, we infer that by Brahman 
we have here to understand the enjoying soul which is the 
ruler of Prakr*'ti, not any other being. For no other being 
is connected with work ; work, whether meritorious or the 
contrary, belongs to the individual soul only. Nor must 
you contest this conclusion on the ground that ' work ' is 
here to be explained as meaning the object of activity, 
so that the sense of the clause would be ' he of whom this 
entire world, as presented by perception and the other means 
of knowledge, is the work.' For in that case the separate 
statements made in the two clauses, ' who is the maker of 
those persons ' and ' of whom this is the work,' would be 
devoid of purport (the latter implying the former). More- 
over, the generally accepted meaning of the word ' karman,' 
both in Vedic and worldly speech, is work in the sense of 
good and evil actions. And as the origination of the world 
is caused by actions of the various individual souls, the 
designation of ' maker of those persons ' also suits only the 
individual soul. The meaning of the whole passage there- 
fore is ' He who is the cause of the different persons that 
have their abode in the disc of the sun, and so on, and 
are instrumental towards the retributive experiences of the 
individual souls ; and to whom there belongs karman, good 
and evil, to which there is due his becoming such a cause ; 
he indeed is to be known, his essential nature is to be 
cognised in distinction from Pralcr/ti.' And also in what 
follows, « The two came to a person who was asleep. He 
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pushed him with a stick,' &c, what is said about the 
sleeping man being pushed, roused, &c, all points only to 
the individual soul being the topic of instruction. Further 
on also the text treats of the individual soul only, 'As the 
master feeds with his people, nay as his people feed on 
the master, thus does this conscious Self feed with the 
other Selfs.' We must consider also the following passage — 
which contains the explanation given by A^-ataratru to 
Balaki, who had been unable to say where the soul goes at 
the time of deep sleep — ' There are the arteries called 
Hitas. In these the person is ; when sleeping he sees no 
dream, then he (or that, i.e. the aggregate of the sense- 
organs) becomes one with this pra«a alone. Then speech 
goes to him with all names, &c, the mind with all thoughts. 
And when he awakes, then, as from a burning fire sparks 
proceed in all directions, thus from that Self the pra«as 
proceed each towards its place, from the prawas the gods, 
from the gods the worlds.' The individual soul which 
passes through the states of dream, deep sleep and waking, 
and is that into which there are merged and from which 
there proceed speech and all the other organs, is here 
declared to be the abode of deep sleep 'then it (viz. the 
aggregate of the organs) becomes one in that prawa.' 
Pra«a here means the individual soul in so far as supporting 
life; for the text Continues 'when that one awakes' and 
neither the vital breath nor the Lord (both of whom might 
be proposed as explanations of prawa) can be said to be 
asleep and to wake. Or else 'asmin pra«e' might be 
explained as 'in the vital breath (which abides) in the 
individual soul/ the meaning of the clause being ' all the 
organs, speech and so on, become one in the vital breath 
which itself abides in this soul.' The word ' prawa ' would 
thus be taken in its primary literal sense ; yet all the same 
the soul constitutes the topic of the section, the vital 
breath being a mere instrument of the soul. The Brahman 
mentioned at the outset therefore is none other than the 
individual soul, and there is nothing to prove a lord different 
from it And as the attributes which the texts ascribe to 
the general cause, viz. thought and so on, are attributes of 
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intelligent beings only, we arrive at the conclusion that 
what constitutes the cause of the world is the non-intelligent 
Pradhana guided by the intelligent soul. 

This prima facie view the Sutra disposes of, by saying 
'because (the work) denotes the world.' It is not the 
insignificant individual soul — which is under the influence 
of its good and evil works, and by erroneously imputing 
to itself the attributes of Prakrrti becomes the cause of the 
effects of the latter — that is the topic of our text; but 
rather the Supreme Person who is free from all shadow 
of imperfection such as Nescience and the like, who is 
a treasure of all possible auspicious qualities in their highest 
degree of perfection, who is the sole cause of this entire 
world. This is proved by the circumstance that the term 
'work' connected with 'this* (in 'of whom this (is) the 
work') denotes the Universe which is an effect of the 
Supreme Person. For the word 'this' must, on account 
of its sense, the general topic of the section and so on, 
be taken in a non-limited meaning, and hence denotes the 
entire world, as presented by Perception and the other 
means of knowledge, with all its sentient and non-sentient 
beings. That the term ' work ' does not here denote good 
and evil actions, appears from the following consideration 
of the context. Balaki at first offers to teach Brahman 
('Shall I tell you Brahman?') and thereupon holds forth 
on various persons abiding in the sun, and so on, as being 
Brahman. .A^at&ratru however refuses to accept this 
instruction as not setting forth Brahman, and finally, in 
order to enlighten Balaki, addresses him 'He, O Balaki, 
who is the maker of those persons,' &c. Now as the 
different personal souls abiding in the sun, &c, and 
connected with karman in the form of good and evil 
actions, are known already by Balaki, the term 'karman' — 
met with in the next clause — is clearly meant to throw 
light on some Person so far not known to Balaki, and 
therefore must be taken to mean not good and evil deeds 
or action in general, but rather the entire Universe in so 
far as being the outcome of activity. On this interpretation 
only the passage gives instruction about something not 
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known before. Should it be said that this would be the 
case also if the subject to which the instruction refers were 
the true essential nature of the soul, indicated here by its 
connexion with karman, we reply that this would involve 
the (objectionable) assumption of so-called implication 
(lakshawa), in so far namely as what the clause would 
directly intimate is (not the essential nature of the soul 
as free from karman but rather) the connexion of the soul 
with karman. Moreover if the intention of the passage 
were this, viz. to give instruction as to the soul, the latter 
being pointed at by means of the reference to karman, the 
intention would be fully accomplished by saying ' to whom 
karman belongs, he is to be known ; ' while in the text 
as it actually stands ' of whom this is the karman ' the 
'this' would be unmeaning. The meaning of the two 
separate clauses ' who is the maker of those persons ' and 
• of whom this is the work ' is as follows. He who is the 
creator of those persons whom you called Brahman, and 
of whom those persons are the creatures ; he of whom this 
entire world is the effect, and before whom all things 
sentient and non-sentient are equal in so far as being 
produced by him; he, the highest and universal cause, 
the Supreme Person, is the object to be known. The 
meaning implied here is — although the origination of the 
world has for its condition the deeds of individual souls, 
yet those souls do not independently originate the means 
for their own retributive experience, but experience only 
what the Lord has created to that end in agreement with 
their works. The individual soul, hence, cannot stand in 
creative relation to those persons. — What the text under 
discussion inculcates as the object of knowledge therefore 
is the highest Brahman which is known from all Vedanta- 
texts as the universal cause. 

1 7. Should it be said that this is not so on account 
of the inferential marks of the individual soul and 
the chief vital air ; we reply that this has been 
explained before. 

With reference to the plea urged by the Purvapakshin 
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that, owing to inferential marks pointing to the individual 
soul, and the circumstance of mention being made of the 
chief vital air, we must decide that the section treats of 
the enjoying individual soul and not of the highest Self, 
the Sutra remarks that this argumentation has already been 
disposed of, viz. in connexion with the Fratardana vidyd. 
For there it was shown that when a text is ascertained, 
on the ground of a comprehensive survey of initial and 
concluding clauses, to refer to Brahman, all inferential 
marks which point to other topics must be interpreted 
so as to fall in with the principal topic. Now in our text 
Brahman is introduced at the outset 'Shall I tell you 
Brahman ? ' it is further mentioned in the middle of the 
section, for the clause ' of whom this is the work ' does not 
refer to the soul in general but to the highest Person who 
is the cause of the whole world ; and at the end again we 
hear of a reward which connects itself only with meditations 
on Brahman, viz. supreme sovereignty preceded by the 
conquest of all evil. ' Having overcome all evil he obtains 
pre-eminence among all beings, sovereignty and supremacy — 
yea, he who knows this.' The section thus being concerned 
with Brahman, the references to the individual soul and 
to the chief vital air must also be interpreted so as to fall 
in with Brahman. In the same way it was shown above 
that the references to the individual soul and the chief 
vital air which are met with in the Pratardana vidyl really 
explain themselves in connexion with a threefold meditation 
on Brahman. As in the passage 'Then with this prawa alone 
he becomes one' the two words 'this' and 'prA«a' may 
be taken as co-ordinated and it hence would be inappropriate 
to separate them (and to explain 'in the pra#a which 
abides in this soul'), and as the word 'pttktta.' is ascertained 
to mean Brahman also, we must understand the mention 
of prawa to be made with a view to meditation on Brahman 
in so far as having the prana for its body. But how can 
the references to the individual soul be put in connexion 
with Brahman ? — This point is taken up by the next Sutra. 

18. But Caimini thinks that it has another purport, 
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on account of the question and answer ; and thus 
some also. 

The .'but' is meant to preclude the idea that the mention 
made oT the individual soul enables us to understand the 
whole section as concerned with that soul. — The teacher 
Caimini is of opinion that the mention made of the 
individual soul has another meaning, i.e. aims at conveying 
the idea of what is different from the individual soul, i.e. the 
nature of the highest Brahman. ' On account of question 
and answer.' According to the story told in the Upanishad, 
A^ataratru leads Bal&ki to where a sleeping man is 
resting, and convinces him that the soul is different from 
breath, by addressing the sleeping person, in whom breath 
only is awake, with names belonging to pra«a 1 without the 
sleeper being awaked thereby, and after that rousing him 
by a push of his staff. Then, with a view to teaching 
Balaki the difference of Brahman from the individual soul, 
he asks him the following questions: 'Where, O Baldki, 
did this person here sleep? Where was he? Whence did 
he thus come back?' To these questions he thereupon 
himself replies, *When sleeping he sees no dream, then 
he becomes one in that prana alone. — From that Self the 
organs proceed each towards its place, from the organs 
the gods, from the gods the worlds.' Now this reply, no 
less than the questions, clearly refers to the highest Self 
as something different from the individual Self. For that 
entering into which the soul, in the state of deep sleep, 
attains its true nature and enjoys complete serenity, being 
free from the disturbing experiences of pleasure and pain 
that accompany the states of waking and of dream ; and 

1 The names with which the king addresses the sleeper are 
Great one, clad in while raiment, Soma, king. The .Shi. Pra. com- 
ments as follows : Great one ; because according to .Sruti Prana is 
the oldest and best. Clad in while raiment; because .Sruti says 
that water is the raiment of Pra«a ; and elsewhere, that what is 
white belongs to water. Soma ; because scripture says ' of this 
prawa water is the body, light the form, viz. yonder moon.' King ; 
for •Sruti says ' Praxa indeed is the ruler.' 
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that from which it again returns to the fruition of pleasure 
and pain ; that is nothing else but the highest Self. For, 
as other scriptural texts testify (' Then he becomes united 
with the True,' Kh. Up. VI, 8, i; 'Embraced ,by the 
intelligent Self he knows nothing that is without, nothing 
that is within,' Bri. Up. IV, 3, ai), the abode of deep 
sleep is the intelligent Self which is different from the 
individual Self, Le. the highest Self. We thus conclude 
that the reference, in question and answer, to the individual 
soul subserves the end of instruction being given about 
what is different from that soul, i. e. the highest Self. We 
hence also reject the Purvapakshin's contention that 
question and answer refer to the individual soul, that the 
veins called hita are the abode of deep sleep, and that 
the well-known clause as to the prawa must be taken to 
mean that the aggregate of the organs becomes one in the 
individual soul called pra«a. For the veins are the abode, 
not of deep sleep, but of dream, and, as we have shown 
above, Brahman only is the abode of deep sleep ; and the 
text declares that the individual soul, together with all its 
ministering organs, becomes one with, and again proceeds 
from, Brahman only — which the text designates as Prawa. 
— Moreover some, viz. the Va^asaneyins in this same 
colloquy of Balaki and A^atajatru as recorded in their 
text, clearly distinguish from the v\f»ana-maya, i.e. the 
individual soul in the state of deep sleep, the highest Self 
which then is the abode of the individual soul. 'Where 
was then the person, consisting of intelligence, and from 
whence did he thus come back? — When he was thus 
asleep, then the intelligent person, having through the 
intelligence of the senses absorbed within himself all 
intelligence, lies in the ether that is within the heart.' Now 
the word 'ether' is known to denote the highest Self; 
cf. the text ' there is within that the small ether' (Kh. Up. 
VIII, 1, 1). This shows us that the individual soul is 
mentioned in the Va^asaneyin passage to the end of 
setting forth what is different from it, viz. the pra^wa Self, 
i.e. the highest Brahman. The general conclusion therefore 
is that the Kaushitaki-text under discussion proposes as 
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the object of knowledge something that is different from 
the individual soul, viz. the highest Brahman which is the 
cause of the whole world, and that hence the Vedanta- 
texts nowhere intimate that general causality belongs 
either to the individual soul or to the Pradhana under the 
soul's guidance. Here terminates the adhikarawa of 
'denotation of the world.' 

19. On account of the connected meaning of the 
sentences. 

In spite of the conclusion arrived at there may remain 
a suspicion that here and there in the Upanishads texts 
are to be met with which aim at setting forth the soul as 
maintained in Kapila's system, and that hence there is no 
room for a being different from the individual soul and 
called Lord. This suspicion the Sutra undertakes to 
remove, in connexion with the Maitreyt-brahma«a, in the 
Brthadaranyaka. There we read 'Verily, a husband is 
dear, not for the love of the husband, but for the love of the 
Self a husband is dear, and so on. Everything is dear, not 
for the love of everything, but for the love of the Self 
everything is dear. The Self should be seen, should be 
heard, should be reflected on, should be meditated upon. 
When the Self has been seen, heard, reflected upon, 
meditated upon, then all this is known ' (Br*. Up. IV, 5, 6). 
— Here the doubt arises whether the Self enjoined in this 
passage as the object of seeing, &c, be the soul as held 
by the Sankhyas, or the Supreme Lord, all-knowing, 
capable of realising all his purposes, and so on. The 
Purvapakshin upholds the former alternative. For, he 
says, the beginning no less than the middle and the 
concluding part of the section conveys the idea of the 
individual soul only. In the beginning the individual soul 
only is meant, as appears from the connexion of the Self 
with husband, wife, children, wealth, cattle, and so on. This 
is confirmed by the middle part of the section where the 
Self is said to be connected with origination and destruction, 
' a mass of knowledge, he having risen from these elements 
vanishes again into them. When he has departed there 
[48] c c 
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is no more consciousness.' And in the end we have 
'whereby should he know the knower'; where we again 
recognise the knowing subject, i. e. the individual soul, not 
the Lord. We thus conclude that the whole text is meant 
to set forth the soul as held by the Sankhyas. — But in the 
beginning there is a clause, viz. 'There is no hope of 
immortality by wealth,' which shows that the whole section 
is meant to instruct us as to the means of immortality; 
how then can it be meant to set forth the individual soul 
only? — You state the very reason proving that the text 
is concerned with the individual soul only ! For according 
to the Sankhya-system immortality is obtained through 
the cognition of the true nature of the soul viewed as free 
from all erroneous imputation to itself of the attributes 
of non-sentient matter ; and the text therefore makes it its 
task to set forth, for the purpose of immortality, the essential 
nature of the soul free from all connexion with Prakr/ti, 
'the Self should be heard,' and so on. And as the souls 
dissociated from Prakrtti are all of a uniform nature, all 
souls are known through the knowledge of the soul free 
from Prakn'ti, and the text therefore rightly says that 
through the Self being known everything is known. And 
as the essential nature of the Self is of one and the same 
kind, viz. knowledge or intelligence, in all beings from gods 
down to plants, the text rightly asserts the unity of the 
Self ' that Self is all this ' ; and denies all otherness from 
the Self, on the ground of the characteristic attributes 
of gods and so on really being of the nature of the Not- 
self, 'he is abandoned by everything,' &c. The clause, 
• For where there is duality as it were,' which denies 
plurality, intimates that the plurality introduced into the 
homogeneous Self by the different forms — such as of gods, 
and so on — assumed by Prakn'ti, is false. And there is also 
no objection to the teaching that ' the .tfjg-veda and so on 
are breathed forth from that great being (i.e. Prakriti); 
for the origination of the world is caused by the soul in its 
quality as ruler of Prakrrti. — It thus being ascertained that 
the whole Maitreyt-brahmana is concerned with the soul 
in the Sankhya sense, we, according to the principle of the 
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unity of purport of all Vedanta-texts, conclude that they 
all treat of the Sahkhya soul only, and that hence the 
cause of the world is to be found not in a so-called Lord 
but in Prakrzti ruled and guided by the soul. 

This prima facie view is set aside by the Sutra. The 
whole text refers to the Supreme Lord only; for on this 
supposition only a satisfactory connexion of the parts of 
the text can be made out. On being told by Ya^wavalkya 
that there is no hope of immortality through wealth, 
Maitreyl expresses her slight regard for wealth and all 
such things as do not help to immortality, and asks to be 
instructed as to the means of immortality only (' What 
should I do with that by which I do not become immortal? 
What my lord knows tell that clearly to me '). Now the 
Self which Ya^fwavalkya, responding to her requests, points 
out to her as the proper object of knowledge, can be none 
other than the highest Self; for other scriptural texts 
clearly teach that the only means of reaching immortality 
is to know the Supreme Person — ' Having known him thus 
man passes beyond death'; 'Knowing him thus he becomes 
immortal here, there is no other path to go' (.Svet. Up. 
Ill, 8). The knowledge of the true nature of the individual 
soul which obtains immortality, and is a mere manifestation 
of the power of the Supreme Person, must be held to be 
useful towards the cognition of the Supreme Person who 
brings about Release, but is not in itself instrumental 
towards such Release ; the being the knowledge of which 
the text declares to be the means of immortality is 
therefore the highest Self only. Again, the causal power 
with regard to the entire world which is expressed in the 
passage, ' from that great Being there were breathed forth 
the .#*g-veda,' &c, cannot possibly belong to the mere 
individual soul which in its state of bondage is under the 
influence of karman and in the state of release has nothing 
to do with the world ; it can in fact belong to the Supreme 
Person only. Again, what the text says as to everything 
being known by the knowledge of one thing ('By the 
seeing indeed of the Self,' &c.) is possible only in the case 
of a Supreme Self which constitutes the Self of all. What 
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the Purvapakshin said as to everything being known 
through the cognition of the one individual soul, since 
all individual souls are of the same type — this also cannot 
be upheld ; for as long as there is a knowledge of the soul 
only and not also of the world of non-sentient things, there 
as no knowledge of everything. And when the text 
enumerates different things ('this Brahman class, this 
Kshatra class,' &c), and then concludes 'all this is that 
Self — where the 'this' denotes the entire Universe of 
animate and inanimate beings as known through Perception, 
Inference, and so on — universal unity such as declared here 
is possible only through a highest Self which is the Self 
of all. It is not, on the other hand, possible that what the 
word ' this ' denotes, i. e. the whole world of intelligent and 
non-intelligent creatures, should be one with the personal 
soul as long as it remains what it is, whether connected 
with or disassociated from non-sentient matter. In the 
same spirit the passage, 'AH things abandon him who 
views all things elsewhere than in the Self,' finds fault 
with him who views anything apart from the universal 
Self. The qualities also which in the earlier Maitreyi- 
brahma»a (II, 4, 12) are predicated of the being under 
discussion, viz. greatness, endlessness, unlimitedness, cannot 
belong to any one else but the highest Self. That Self 
therefore is the topic of the Brahmana. 

We further demur to our antagonist's maintaining that 
the entire Brahmawa treats of the individual soul because 
that soul is at the outset represented as the object of 
enquiry, this being inferred from its connexion with 
husband, wife, wealth, &c. For if the clause ' for the love 
(literally, for the desire) of the Self refers to the individual 
Self, we cannot help connecting (as, in fact, we must do in 
any case) that Self with the Self referred to in the 
subsequent clause, ' the Self indeed is to be seen,' &c. ; the 
connexion having to be conceived in that way that the 
information given in the former clause somehow subserves 
the cognition of the Self enjoined in the latter clause. 
'For the desire of the Self would then mean 'for the 
attainment of the objects desired by the Self.' But if it 
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is first said that husband, wife, &c, are dear because they 
fulfil the wishes of the individual Self, it could hardly be 
said further on that the nature of that Self must be enquired 
into ; for what, in the circumstances of the case, naturally 
is to be enquired into and searched for are the dear objects 
but not the true nature of him to whom those objects are 
dear, apart from the objects themselves. It would certainly 
be somewhat senseless to declare that since husband, wife, 
&c, are dear because they fulfil the desires of the individual 
soul, therefore, setting aside those dear objects, we must 
enquire into the true nature of that soul apart from all the 
objects of its desire. On the contrary, it having been 
declared that husband, wife, &c, are dear not on account 
of husband, wife, &c, but on account of the Self, they should 
not be dropped, but included in the further investigation, 
just because they subserve the Self. And should our 
opponent (in order to avoid the difficulty of establishing 
a satisfactory connexion between the different clauses) 
maintain that the clause, 'but everything is dear for the 
love of the Self,' is not connected with the following clause, 
* the Self is to be seen,' &c, we point out that this would 
break the whole connexion of the Brahmawa. And if we 
allowed such a break, we should then be unable to point 
out what is the use of the earlier part of the Brahmaaa. 
We must therefore attempt to explain the connexion in 
such a way as to make it clear why all search for dear 
objects — husband, wife, children, wealth, &c. — should be 
abandoned and the Self only should be searched for. This 
explanation is as follows. After having stated that wealth, 
and so on, are no means to obtain immortality which 
consists in permanent absolute bliss, the text declares that 
the pleasant experiences which we derive from wealth, 
husband, wife, &c, and which are not of a permanent 
nature and always alloyed with a great deal of pain, are 
caused not by wealth, husband, wife, &c, themselves, but 
rather by the highest Self whose nature is absolute bliss. 
He therefore who being himself of the nature of perfect 
bliss causes other beings and things also to be the abodes 
of partial bliss, he — the highest Self— is to be constituted 
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the object of knowledge. The clauses, ' not for the wish 
of the husband a husband is dear,' &c, therefore must 
be understood as follows — a husband, a wife, a son, &c, are 
not dear to us in consequence of a wish or purpose on their 
part, ' may I, for my own end or advantage be dear to 
him,' but they are dear to us for the wish of the Self, i.e. 
to the end that there may be accomplished the desire of 
the highest Self — which desire aims at the devotee 
obtaining what is dear to him. For the highest Self 
pleased with the works of his devotees imparts to different 
things such dearness, i. e. joy-giving quality as corresponds 
to those works, that ' dearness ' being bound in each case 
to a definite place, time, nature and degree. This is in 
accordance with the scriptural text, ' For he alone bestows 
bliss' (Taitt. Up. II, 7). Things are not dear, or the 
contrary, to us by themselves, but only in so far as the 
highest Self makes them such. Compare the text, 'The 
same thing which erst gave us delight later on becomes 
the source of grief; and what was the cause of wrath 
afterwards tends to peace Hence there is nothing that 
in itself is of the nature either of pleasure or of pain.' 

But, another view of the meaning of the text is proposed, 
even if the Self in the clause ' for the desire of the Self 
were accepted as denoting the individual Self, yet the 
clause ' the Self must be seen ' would refer to the highest 
Self only. For in that case also the sense would be as 
follows — because the possession of husband, wife, and other 
so-called dear things is aimed at by a person to whom 
they are dear, not with a view of bringing about what 
is desired by them (viz. husband, wife, &c), but rather 
to the end of bringing about what is desired by himself ; 
therefore that being which is, to the individual soul, 
absolutely and unlimitedly dear, viz. the highest Self, must 
be constituted the sole object of cognition, not such objects 
as husband, wife, wealth, &c, the nature of which depends 
on various external circumstances and the possession of 
which gives rise either to limited pleasure alloyed with 
pain or to mere pain. — But against this we remark that as, 
in the section under discussion, the words designating the 
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individual Self denote the highest Self also 1 , the term 
'Self in both clauses, 'For the desire of the Self and 
' The Self is to be seen,' really refers to one and the same 
being (viz. the highest Self), and the interpretation thus 
agrees with the one given above. — In order to prove the 
tenet that words denoting the individual soul at the same 
time denote the highest Self, by means of arguments made 
use of by other teachers also, the Sutrakara sets forth the 
two following Sutras. 

20. (It is) a mark indicating that the promissory 
statement is proved ; thus Ajmarathya thinks. 

According to the teacher A-rmarathya the circumstance 
that terms denoting the individual soul are used to denote 
Brahman is a mark enabling us to infer that the promissory 
declaration according to which through the knowledge 
of one thing everything is known is well established. If 
the individual soul were not identical with Brahman in so 
far as it is the effect of Brahman, then the knowledge 
of the soul — being something distinct from Brahman — 
would not follow from the knowledge of the highest Self. 
There are the texts declaring the oneness of Brahman 
previous to creation, such as ' the Self only was this in the 
beginning* (Ait. Ar. II, 4, 1, 1), and on the other hand 
those texts which declare that the souls spring from and 
again are merged in Brahman ; such as ' As from a blazing 
fire sparks being like unto fire fly forth a thousandfold, 
thus are various beings brought forth from the Imperish- 
able, and return thither also* (Mu. Up. II, 1, 1). These 
two sets of texts together make us apprehend that the 
souls are one with Brahman in so far as they are its effects. 
On this ground a word denoting the individual soul denotes 
the highest Self as well. 

1 If it be insisted upon that the Self in ' for the desire of the 
Self is the individual Self, we point out that terms denoting the 
individual Self at the same time denote the highest Self also. This 
tenet of his Riminu^a considers to be set forth and legitimately 
proved in Sutra 23, while Sutras 21 and 22 although advocating 
the right principle fail to assign valid arguments. 
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21. Because (the soul) when it will depart is such; 
thus Auflfalomi thinks. 

It is wrong to maintain that the designation of Brahman 
by means of terms denoting the individual soul is intended 
to prove the truth of the declaration that through the 
knowledge of one thing everything is known, in so far 
namely as the soul is an effect of Brahman and hence one 
with it. For sc/iptural texts such as 'the knowing Self 
is not born, it dies not' (Ka. Up. I, a, 18), declare the soul 
not to have originated, and it moreover is admitted that 
the world is each time created to the end of the souls 
undergoing experiences retributive of their former deeds ; 
otherwise the inequalities of the different parts of the 
creation would be inexplicable. If moreover the soul were 
a mere effect of Brahman, its Release would consist in 
a mere return into the substance of Brahman, — analogous 
to the refunding into Brahman of the material elements, 
and that would mean that the injunction and performance 
of acts leading to such Release would be purportless. 
Release, understood in that sense, moreover would not 
be anything beneficial to man; for to be refunded into 
Brahman as an earthen vessel is refunded into its own 
causal substance, i. e. clay, means nothing else but complete 
annihilation. How, under these circumstances, certain texts 
can speak of the origination and reabsorption of the 
individual soul will be set forth later on. — According to 
the opinion of the teacher Au</ulomi, the highest Self s 
being denoted by terms directly denoting the individual 
soul is due to the soul's becoming Brahman when departing 
from the body. This is in agreement with texts such 
as the following, ' This serene being having risen from this 
body and approached the highest light appears in its true 
form' (Kk. Up. VIII, 3, 4); ' As the flowing rivers disappear 
in the sea, losing their name and form, thus a wise man 
freed from name and form goes to the divine Person who 
is higher than the high ' (Mu. Up. Ill, », 8). 

22. On account of (Brahman's) abiding (within the 
individual soul); thus Ka*akr*tsna (holds). 
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We must object likewise to the view set forth in the 
preceding Sutra, viz. that Brahman is denoted by terms 
denoting the individual soul because that soul when 
departing becomes one with Brahman. For that view 
cannot stand the test of being submitted to definite 
alternatives. — Is the soul's not being such, i.e. not being 
Brahman, previously to its departure from the body, due 
to its own essential nature or to a limiting adjunct, and is it 
in the latter case real or unreal ? In the first case the soul 
can never become one with Brahman, for if its separation 
from Brahman is due to its own essential nature, that 
separation can never vanish as long as the essential nature 
persists. And should it be said that its essential nature 
comes to an end together with its distinction from Brahman, 
we reply that in that case it perishes utterly and does not 
therefore become Brahman. The latter view, moreover, 
precludes itself as in no way beneficial to man, and so on. — 
If, in the next place, the difference of the soul from 
Brahman depends on the presence of real limiting adjuncts, 
the soul is Brahman even before its departure from the 
body, and we therefore cannot reasonably accept the 
distinction implied in saying that the soul becomes Brahman 
only when it departs. For on this view there exists 
nothing but Brahman and its limiting adjuncts, and as 
those adjuncts cannot introduce difference into Brahman 
which is without parts and hence incapable of difference, 
the difference resides altogether in the adjuncts, and hence 
the soul is Brahman even before its departure from the 
body. — If, on the other hand, the difference due to the 
adjuncts is not real, we ask — what is it then that becomes 
Brahman on the departure of the soul? — Brahman itself 
whose true nature had previously been obscured by 
Nescience, its limiting adjunct! — Not so, we reply. Of 
Brahman whose true nature consists in eternal, free, self- 
luminous intelligence, the true nature cannot possibly be 
hidden by Nescience. For by ' hiding ' or * obscuring' we 
understand the cessation of the light that belongs to the 
essential nature of a thing. Where, therefore, light itself 
and alone constitutes the essential nature of a thing, there 
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can either be no obscuration at all, or if there is such 
it means complete annihilation of the thing. Hence 
Brahman's essential nature being manifest at all times, 
there exists no difference on account of which it could 
be said to become Brahman at the time of the soul's 
departure ; and the distinction introduced in the last Sutra 
('when departing') thus has no meaning. The text on 
which Aiu/ulomi relies, ' Having risen from this body,' &c, 
does not declare that that which previously was not 
Brahman becomes such at the time of departure, but rather 
that the true nature of the soul which had previously existed 
already becomes manifest at the time of departure. This 
will be explained under IV, 4, 1. 

The theories stated in the two preceding Sutras thus 
having been found untenable, the teacher Klfakrz'tsna states 
his own view, to the effect that words denoting the £-iva are 
applied to Brahman because Brahman abides as its Self 
within the individual soul which thus constitutes Brahman's 
body. This theory rests on a number of well-known texts, 
' Entering into them with this living (individual) soul let 
me evolve names and forms ' (KA. Up. VI, 3, a) ; * He who 
dwelling within the Self, &c, whose body the Self is,' &c. 
(Br/. Up. Ill, 7, zz) ; ' He who moves within the Imperish- 
able, of whom the Imperishable is the body,' &c. ; 
' Entered within, the ruler of beings, the Self of all.' 
That the term '^tva' denotes not only the ^!va itself, 
but extends in its denotation up to the highest Self, 
we have explained before when discussing the text, 
' Let me evolve names and forms.' On this view of the 
identity of the individual and the highest Self con- 
sisting in their being related to each other as body and 
soul, we can accept in their full and unmutilated meaning 
all scriptural texts whatever — whether they proclaim the 
perfection and omniscience of the highest Brahman, or 
teach how the individual soul steeped in ignorance and 
misery is to be saved through meditation on Brahman, 
or describe the origination and reabsorption of the world, 
or aim at showing how the world is identical with 
Brahman. For this reason the author of the Sutras, 
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rejecting other views, accepts the theory of Klrakrttsna. 
Returning to the Maitreyl-brahmawa we proceed to explain 
the general sense, from the passage previously discussed 
onwards. Being questioned by Maitreyt as to the means 
of immortality, Ya£*avalkya teaches her that this means 
is given in meditation on the highest Self (' The Self is to 
be seen,' &c). He next indicates in a general way the 
nature of the object of meditation (' When the Self is seen,' 
&c), and — availing himself of the similes of the drum, &c. — 
of the government over the organs, mind) and so on, which 
are instrumental towards meditation. He then explains 
in detail that the object of meditation, i.e. the highest 
Brahman, is the sole cause of the entire world ; and the 
ruler of the aggregate of organs on which there depends 
all activity with regard to the objects of the senses (' As 
clouds of smoke proceed,' &c. ; ' As the ocean is the home 
of all the waters'). He, next, in order to stimulate the 
effort which leads to immortality, shows how the highest 
Self abiding in the form of the individual Self, is of one 
uniform character, viz. that of limitless intelligence ('As 
a lump of salt,' &c), and how that same Self characterised 
by homogeneous limitless intelligence connects itself in the 
Sawsara state with the products of the elements (' a mass 
of knowledge, it rises from those elements and again 
vanishes into them '). He then adds, • When he has 
departed, there is no more knowledge ' ; meaning that 
in the state of Release, where the soul's unlimited essential 
intelligence is not contracted in any way, there is none 
of those specific cognitions by which the Self identifying 
itself with the body, the sense-organs, &c, views itself 
as a man or a god, and so on. Next — in the passage, ' For 
where there is duality as it were' — he, holding that the 
view of a plurality of things not having their Self in 
Brahman is due to ignorance, shows that for him who has 
freed himself from the shackles of ignorance and recognises 
this whole world as animated by Brahman, the view of 
plurality is dispelled by the recognition of the absence 
of any existence apart from Brahman. He then proceeds, 
' He by whom he knows all this, by what means should 



Digitized by 



Google 



396 vedAnta-sOtras. 



he know Him?' This means — He, i.e. the highest Self, 
which abiding within the individual soul as its true 
Self bestows on it the power of knowledge so that the soul 
knows all this through the highest Self; by what means 
should the soul know Him? In other words, there is no. 
such means of knowledge : the highest Self cannot be fully 
understood by the individual soul. ' That Self,' he 
continues, • is to be expressed as — not so, not so 1 ' That 
means — He, the highest Lord, different in nature from 
everything else, whether sentient or non-sentient, abides 
within all beings as their Self, and hence is not touched 
by the imperfections of what constitutes his body merely. 
He then concludes, ' Whereby should he know the Knower? 
Thus, O Maitreyt, thou hast been instructed. Thus far 
goes Immortality' ; the purport of these words being — By 
what means, apart from the meditation described, should 
man know Him who is different in nature from all other 
beings, who is the sole cause of the entire world, who 
is the Knower of all, Him the Supreme Person? It is 
meditation on Him only which shows the road to Immor- 
tality. It thus appears that the Maitreyl-brahmawa is 
concerned with the highest Brahman only; and this 
confirms the conclusion that Brahman only, and with it 
Prakr*'ti as ruled by Brahman, is the cause of the world.— 
Here terminates the adhikarawa of 'the connexion of 
sentences.' 

23-. (Brahman is) the material cause on account 
of this not being in conflict with the promissory 
statements and the illustrative instances. 

The claims raised by the atheistic Sankhya having thus 
been disposed of, the theistic Sankhya comes forward as an 
opponent It must indeed be admitted, he says, that the 
Vedanta-texts teach the cause of the world to be an all- 
knowing Lord; for they attribute to that cause thought 
and similar characteristics. But at the same time we leam 
from those same texts that the material cause of the world 
is none other than the Pradhana ; with an all-knowing, un- 
changing superintending Lord they connect a Pradhana, 
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ruled by him, which is non-intelligent and undergoes 
changes, and the two together only they represent as the 
cause of the world. This view is conveyed by the following 
texts, 'who is without parts, without actions, tranquil, 
without fault, without taint' (.Svet. Up. VI, 18); 'This 
great unborn Self, undecaying, undying' (Bri. Up. IV, 4, 25) ; 
' He knows her who produces all effects, the non-knowing 
one, the unborn one, wearing eight forms, the firm one. 
Ruled by him she is spread out, and incited and guided by 
him gives birth to the world for the benefit of the souls. 
A cow she is without beginning and end, a mother pro- 
ducing all beings' (see above, p. 363). That the Lord 
creates this world in so far only as guiding PrakrAi, the 
material cause, we learn from the following text, 'From 
that the Lord of Maya creates all this. Know Maya to be 
Prak^ti and the Lord of Maya the great Lord' (.Svet. 
Up. IV, 9, 10). And similarly Smn'ti, * with me as super- 
visor Prakrtti brings forth the Universe of the movable and 
the immovable' (Bha. G!. IX, 10). Although, therefore, 
the Pradhana is not expressly stated by Scripture to be 
the material cause, we must assume that there is such 
a Pradhana and that, superintended by the Lord, it con- 
stitutes the material cause, because otherwise the texts 
declaring Brahman to be the cause of the world would not 
be fully intelligible. For ordinary experience shows us on 
all sides that the operative cause and. the material cause 
are quite distinct : we invariably have on the one side clay, 
gold, and other material substances which form the material 
causes of pots, ornaments, and so on, and on the other 
hand, distinct from them, potters, goldsmiths, and so on, 
who act as operative causes. And we further observe that 
the production of effects invariably requires several in- 
strumental agencies. The Vedanta-texts therefore cannot 
possess the strength to convince us, in open defiance of 
the two invariable rules, that the one Brahman is at 
the same time the material and the operative cause of the 
world ; and hence we maintain that Brahman is only the 
operative but not the material cause, while the material cause 
is the Pradhana guided by Brahman. 
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This prim& fade view the Sutra combats. Prakriti, i. e. the 
material cause, not only the operative cause, is Brahman 
only ; this view being in harmony with the promissory 
declaration and the illustrative instances. The promissory 
declaration is the one referring to the knowledge of all 
things through the knowledge of one, ' Did you ever ask for 
that instruction by which that which is not heard becomes 
heard ? ' &c. {Kh. Up. VI, i, 3). And the illustrative in- 
stances are those which set forth the knowledge of the 
effect as resulting from the knowledge of the cause, ' As by 
one lump of clay there is made known all that is made of 
clay ; as by one nugget of gold, &c. ; as by one instrument 
for paring the nails,' &c. {Kh. Up. VI, 1, 4). If Brahman 
were merely the operative cause of the world, the know- 
ledge of the entire world would not result from the knowledge 
of Brahman ; not any more than we know the pot when we 
know the potter. And thus scriptural declaration and 
illustrative instances would be stultified. But if Brahman 
is the general material cause, then the knowledge of Brah- 
man implies the knowledge of its effect, i. e. the world, in 
the same way as the knowledge of such special material 
causes as a lump of clay, a nugget of gold, an instrument 
for paring the nails, implies the knowledge of all things 
made of clay, gold or iron — such as pots, bracelets, diadems, 
hatchets, and so on. For an effect is not a substance 
different from its cause, but the cause itself which has 
passed into a different state. The initial declaration thus 
being confirmed by the instances of clay and its products, &c, 
which stand in the relation of cause and effect, we conclude 
that Brahman only is the material cause of the world. 
That Scripture teaches the operative and the material 
causes to be separate, is not true ; it rather teaches the 
unity of the two. For in the text, ' Have you asked for 
that adera (above, and generally, understood to mean 
" instruction "), by which that which is not heard becomes 
heard ? ' the word ' adera ' has to be taken to mean ruler ; 
in agreement with the text, ' by the command— or rule — of 
that Imperishable sun and moon stand apart ' (B«. Up. Ill, 
8, 9), so that the passage means, ' Have you asked for that 
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Ruler by whom, when heard and known, even that which is 
not heard and known, becomes heard and known ? ' This 
clearly shows the unity of the operative (ruling or super- 
vising) cause and the material cause ; taken in conjunction 
with the subsequent declaration of the unity of the cause 
previous to creation, ' Being only, this was in the beginning, 
one only,' and the denial of a further operative cause implied 
in the further qualification ' advitiyam,' i.e. 'without a 
second.' — But how then have we to understand texts such 
as the one quoted above (from the A!"ulika-Upanishad) 
which declare Prakrtti to be eternal and the material cause 
of the world ? — Prakrtti, we reply, in such passages denotes 
Brahman in its causal phase when names and forms are not 
yet distinguished. For a principle independent of Brahman 
does not exist, as we know from texts such as ' Everything 
abandons him who views anything as apart from the Self ; 
and ' But where for him the Self has become all, whereby 
should he see whom?' (Bri. Up. II, 4, 6 ; 15). Consider 
also the texts, ' All this is Brahman ' (Kh. Up. Ill, 14, 1) ; 
and 'All this has its Self in that' (Kh. Up. VI, 8, 7); 
which declare that the world whether in its causal or its 
effected condition has Brahman for its Self. The re- 
lation of the world to Brahman has to be conceived in 
agreement with scriptural texts such as ' He who moves 
within the earth,' &c, up to ' He who moves within 
the Imperishable ' ; and ' He who dwells within the 
earth,' &c, up to ' He who dwells within the Self (Bri. 
Up. Ill, 7, 3-23). The highest Brahman, having the 
whole aggregate of non-sentient and sentient beings for its 
body, ever is the Self of all. Sometimes, however, names 
and forms are not evolved, not distinguished in Brahman ; 
at other times they are evolved, distinct. In the latter 
state Brahman is called an effect and manifold ; in the 
former it is called one, without a second, the cause. This 
causal state of Brahman is meant where the text quoted 
above speaks of the cow without beginning and end, giving 
birth to effects, and so on. — But, the text, ' The great one 
is merged in the Unevolved, the Unevolved is merged in 
the Imperishable,' intimates that the Unevolved originates 
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and again passes away; and similarly the Mahabharata 
says, ' from that there sprung the Non-evolved comprising 
the three gunas ; the Non-evolved is merged in the in- 
divisible Person.' — These texts, we reply, present no real 
difficulty. For Brahman having non-sentient matter for its 
body, that state which consists of the three gunas and is 
denoted by the term ' Unevolved ' is something effected. 
And the text, ' When there was darkness, neither day nor 
night,' states that also in a total pralaya non-sentient 
matter having Brahman for its Self continues to exist in 
a highly subtle condition. This highly subtle matter stands 
to Brahman the cause of the world in the relation of a 
mode (prakara), and it is Brahman viewed as having such 
a mode that the text from the ATul. Upanishad refers to. 
For this reason also the text, ' the Imperishable is merged 
in darkness, darkness becomes one with the highest God,' 
declares not that darkness is completely merged and lost 
in the Divinity but only that it becomes one with it ; what 
the text wants to intimate is that state of Brahman in 
which, having for its mode extremely subtle matter here 
called 'Darkness,' it abides without evolving names and 
forms. The mantra, ' There was darkness, hidden in dark- 
ness,' &c. (Ri. Samh. X, 129, 3), sets forth the same 
view ; and so does Manu (I, 5), ' This universe existed 
in the shape of Darkness, unperceived, destitute of dis- 
tinctive marks, unattainable by reasoning, unknowable, 
wholly immersed as it were in deep sleep.' And, as to the 
text, ' from that the Lord of Maya creates everything,' we 
shall prove later on the unchangeableness of Brahman, and 
explain the scriptural texts asserting it. 

As to the contention raised by the Purvapakshin that on 
the basis of invariable experience it must be held that one 
and the same principle cannot be both material and opera- 
tive cause, and that effects cannot be brought about by one 
agency, and that hence the Vedanta-texts can no more 
establish the view of Brahman being the sole cause than 
the command ' sprinkle with fire ' will convince us that fire 
may perform the office of water ; we simply remark that 
the highest Brahman which totally differs in nature from 
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all other beings, which is omnipotent and omniscient, can 
by itself accomplish everything. The invariable rule of 
experience holds good, on the other hand, with regard to 
clay and similar materials which are destitute of intelligence 
and hence incapable of guiding and supervising ; and with 
regard to potters and similar agents who do not possess the 
power of transforming themselves into manifold products, 
and cannot directly realise their intentions. — The con- 
clusion therefore remains that Brahman alone is the material 
as well as the operative cause of the Universe. 

24. And on account of the statement of reflection. 
Brahman must be held to be both causes for that reason 

also that texts such as ' He desired, may I be many, may 
I grow forth,' and ' It thought, may I be many, may I grow 
forth,' declare that the creative Brahman forms the purpose 
of its own Self multiplying itself. The text clearly teaches 
that creation on Brahman's part is preceded by the pur- 
pose ' May I, and no other than I, become manifold in the 
shape of various non-sentient and sentient beings.' 

25. And on account of both being directly 
declared. 

The conclusion arrived at above is based not only on 
scriptural declaration, illustrative instances and statements 
of reflection ; but in addition Scripture directly states that 
Brahman alone is the material as well as operative cause 
of the world. • What was the wood, what the tree from 
which they have shaped heaven and earth? You wise 
ones, search in your minds, whereon it stood, supporting 
the worlds. — Brahman was the wood, Brahman the tree 
from which they shaped heaven and earth ; you wise ones, 
I tell you, it stood on Brahman, supporting the worlds.' — 
Here a question is asked, suggested by the ordinary 
worldly view, as to what was the material and instruments 
used by Brahman when creating ; and the answer — based 
on the insight that there is nothing unreasonable in ascrib- 
ing all possible powers to Brahman which differs from all 
other beings — declares that Brahman itself is the material 
[48] d d 
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and the instruments; — whereby the ordinary view is 
disposed of. — The next Sutra supplies a further reason. 

26. On account of (the Self) making itself. 

Of Brahman which the text had introduced as intent on 
creation, 'He wished, may I be many' (Taitt. Up. II, 6), 
a subsequent text says, ' That itself made its Self (II, 7), 
so that Brahman is represented as the object as well as the 
agent in the act of creation. It being the Self only which 
here is made many, we understand that the Self is material 
cause as well as operative one. The Self with names and 
forms non-evolved is agent (cause), the same Self with 
names and forms evolved is object (effect). There is 
thus nothing contrary to reason in one Self being object 
as well as agent. 

A new doubt here presents itself. — ' The True, knowledge, 
infinite is Brahman ' (Taitt. Up. II, 1) ; ' Bliss is Brahman ' 
(Br*. Up. Ill, 9, 28); 'Free from sin, free from old age, 
free from death and grief, free from hunger and thirst' 
(Kk. Up. VIII, 1, 5); 'Without parts, without action, 
tranquil, without fault, without taint ' (Svet. Up. VI, 19) ; 
* This great unborn Self, undecaying, undying ' (Bri. Up. 
IV, 4, 25) — from all these texts it appears that Brahman 
is essentially free from even a shadow Of all the imperfec- 
tions which afflict all sentient and non-sentient beings, and 
has for its only characteristics absolutely supreme bliss 
and knowledge. How then is it possible that this Brahman 
should form the purpose of becoming, and actually become, 
manifold, by appearing in the form of a world comprising 
various sentient and non-sentient beings — all of which are 
the abodes of all kinds of imperfections and afflictions? 
To this question the next Sutra replies. 

27. Owing to modification. 

This means — owing to the essential nature of modifica- 
tion (pariwama). The modification taught in our system is 
not such as to introduce imperfections into the highest 
Brahman, on the contrary it confers on it limitless glory. 
For our teaching as to Brahman's modification is as follows. 
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Brahman — essentially antagonistic to all evil, of uniform 
goodness, differing in nature from all beings other than 
itself, all-knowing, endowed with the power of immediately 
realising all its purposes, in eternal possession of all it 
wishes for, supremely blessed — has for its body the entire 
universe, with all its sentient and non-sentient beings — the 
universe being for it a plaything as it were — and con- 
stitutes the Self of the Universe. Now, when this world 
which forms Brahman's body has been gradually reabsorbed 
into Brahman, each constituent element being refunded 
into its immediate cause, so that in the end there remains 
only the highly subtle, elementary matter which Scripture 
calls Darkness; and when this so-called Darkness itself, 
by assuming a form so extremely subtle that it hardly 
deserves to be called something separate from Brahman, 
of which it constitutes the body, has become one with 
Brahman; then Brahman invested with this ultra-subtle 
body forms the resolve ' May I again possess a world-body 
constituted by all sentient and non-sentient beings, dis- 
tinguished by names and forms just as in the previous 
aeon,' and modifies (pariwamayati) itself by gradually 
evolving the world-body in the inverse order in which 
reabsorption had taken place. 

All Vedanta-texts teach such modification or change on 
Brahman's part. There is, e.g., the text in the Brjhad- 
Arawyaka which declares that the whole world constitutes 
the body of Brahman and that Brahman is its Self. That 
text teaches that earth, water, fire, sky, air, heaven, sun, 
the regions, moon and stars, ether, darkness, light, all 
beings, breath, speech, eye, ear, mind, skin, knowledge 
form the body of Brahman which abides within them as 
their Self and Ruler. Thus in the K4«va-text; the 
Madhyandina-text reads ' the Self ' instead of ' knowledge ' ; 
and adds the worlds, sacrifices and vedas. The parallel 
passage in the Subala-Upanishad adds to the beings 
enumerated as constituting Brahman's body in the Brmad- 
Arawyaka, buddhi, ahamkara, the mind (£itta), the Un- 
evolved (avyakta), the Imperishable (akshara), and concludes 
' He who moves within death, of whom death is the body, 
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whom death does not know, he is the inner Self of all, 
free from all evil, divine, the one god Narayawa.' The 
term ' Death ' here denotes matter in its extremely subtle 
form, which in other texts is called Darkness ; as we infer 
from the order of enumeration in another passage in the 
same Upanishad, ' the Unevolved is merged in the Imperish- 
able, the Imperishable in Darkness.' That this Darkness 
is called 'Death' is due to the fact that it obscures the 
understanding of all souls and thus is harmful to them. 
The full text in the Sub&la-Up. declaring the successive 
absorption of all the beings forming Brahman's body is 
as follows, 'The earth is merged in water, water in fire, 
fire in air, air in the ether, the ether in the sense-organs, 
the sense-organs in the tanmatras, the tanmatras in the 
gross elements, the gross elements in the great principle, 
the great principle in the Unevolved, the Unevolved in the 
Imperishable ; the Imperishable is merged in Darkness ; 
Darkness becomes one with the highest Divinity.' That 
even in the state of non-separation (to which the texts refer 
as ' becoming one ') non-sentient matter as well as sentient 
beings, together with the impressions of their former deeds, 
persists in an extremely subtle form, will be shown under 
II, 1, 35. We have thus a Brahman all-knowing, of the 
nature of supreme bliss and so on, one and without 
a second, having for its body all sentient and non-sentient 
beings abiding in an extremely subtle condition and having 
become 'one' with the Supreme Self in so far as they 
cannot be designated as something separate from him ; and 
of this Brahman Scripture records that it forms the resolve 
of becoming many — in so far, namely, as investing itself 
with a body consisting of all sentient and non-sentient 
beings in their gross, manifest state which admits of 
distinctions of name and form — and thereupon modifies 
(parmama) itself into the form of the world. This is dis- 
tinctly indicated in the Taittiriya- Upanishad, where Brahman 
is at first described as ' The True, knowledge, infinite,' as 
'the Self of bliss which is different from the Self of 
Understanding,' as ' he who bestows bliss ' ; and where 
the text further on says, ' He desired, may I be many, may 
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I grow forth. He brooded over himself, and having thus 
brooded he sent forth all whatever there is. Having sent 
forth he entered it. Having entered it he became sat and 
tyat, defined and undefined, supported and non-supported, 
knowledge and non-knowledge, real and unreal.' The 
' brooding ' referred to in this text denotes knowing, viz. 
reflection on the shape and character of the previous world 
which Brahman is about to reproduce. Compare the text 
'whose brooding consists of knowledge' (Mu. Up. I, 1, 9). 
The meaning therefore is that Brahman, having an inward 
intuition of the characteristics of the former world, creates 
the new world on the same pattern. That Brahman in all 
kalpas again and again creates the same world is generally 
known from 5ruti and Sm«ti. Cp. ' As the creator formerly 
made sun and moon, and sky and earth, and the atmo- 
sphere and the heavenly world,' and ' whatever various signs 
of the seasons are seen in succession, the same appear again 
and again in successive yugas and kalpas.' 

The sense of the Taittiriya-text therefore is as follows. 
The highest Self, which in itself is of the nature of unlimited 
knowledge and bliss, has for its body all sentient and 
non-sentient beings — instruments of sport for him as it 
were — in so subtle a form that they may be called non- 
existing; and as they are his body he may be said to 
consist of them (tan-maya). Then desirous of providing 
himself with an infinity of playthings of all kinds he, 
by a series of steps beginning with Prakn'ti and the 
aggregate of souls and leading down to the elements in 
their gross state, so modifies himself as to have those 
elements for his body — when he is said to consist of 
them — and thus appears in the form of our world con- 
taining what the text denotes as sat and tyat, i.e. all 
intelligent and non-intelligent things, from gods down to 
plants and stones. When the text says that the Self 
having entered into it became sat and tyat, the meaning 
is that the highest Self, which in its causal state had been 
the universal Self, abides, in its effected state also, as the 
Self of the different substances undergoing changes and 
thus becomes this and that While the highest Self thus 
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undergoes a change — in the form of a world comprising the 
whole aggregate of sentient and non-sentient beings— all 
imperfection and suffering are limited to the sentient beings 
constituting part of its body, and all change is restricted to 
the non-sentient things which constitute another part. The 
highest Self is effected in that sense only that it is the 
ruling principle, and hence the Self, of matter and souls 
in their gross or evolved state ; but just on account of 
being this, viz. their inner Ruler and Self, it is in no way 
touched by their imperfections and changes. Consisting of 
unlimited knowledge and bliss he for ever abides in his 
uniform nature, engaged in the sport of making this world 
go round. This is the purport of the clause ' it became the 
real and the unreal ' : although undergoing a change into 
the multiplicity of actual sentient and non-sentient things, 
Brahman at the same time was the Real, i. e. that which is 
free from all shadow of imperfection, consisting of nothing 
but pure knowledge and bliss. That all beings, sentient 
and non-sentient, and whether in their non-evolved or 
evolved states, are mere playthings of Brahman, and that 
the creation and reabsorption of the world are only his 
sport, this has been expressly declared by Dvaipayana, 
Parajara and other Hishis, ' Know that all transitory beings, 
from the Unevolved down to individual things, are a mere 
play of Hari ' ; ' View his action like that of a playful 
child,' &c. The Sutrakara will distinctly enounce the 
same view in II, i, 33. With a similar view the text 
' from that the Lord of Maya sends forth all this ; and in 
that the other is bound by Maya' (Svet Up. IV, 9), 
refers to Prakrtti and soul, which together constitute the 
body of Brahman, as things different from Brahman, 
although then, i. e. at the time of a pralaya, they are one 
with Brahman in so far as their extreme subtlety does not 
admit of their being conceived as separate ; this it does to 
the end of suggesting that even when Brahman undergoes 
the change into the shape of this world, all changes ex- 
clusively belong to non-sentient matter which is a mode 
of Brahman, and all imperfections and sufferings to the 
individual souls which also are modes of Brahman. The 
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text has to be viewed as agreeing in meaning with ' that 
Self made itself.' Of a similar purport is the account given 
in Manu, ' He being desirous to send forth from his body 
beings of many kinds, first with a thought created the 
waters and placed his seed in them ' (I, 8). 

It is in this way that room is found for those texts also 
which proclaim Brahman to be free from all imperfection 
and all change. It thus remains a settled conclusion that 
Brahman by itself constitutes the material as well as the 
operative cause of the world. 

28. And because it is called the womb. 
Brahman is the material as well as the operative cause 

of the world for that reason also that certain texts call it 
the womb, 'the maker, the Lord, the Person, Brahman, 
the womb ' (Mu. Up. Ill, 1, 3) ; ' that which the wise 
regard as the womb of all beings' (I, 1, 6). And that 
'womb' means as much as material cause, appears from 
the complementary passage 'As a spider sends forth and 
draws in its threads ' (I, 1, 7). 

29. Herewith all (texts) are explained, explained. 

Hereby, i. e. by the whole array of arguments set forth 
in the four padas of the first adhyaya ; all those particular 
passages of the Ved^nta-texts which give instruction as to 
the cause of the world, are explained as meaning to set 
forth a Brahman all-wise, all-powerful, different in nature 
from all beings intelligent and non-intelligent The repeti- 
tion of the word ' explained ' is meant to indicate the 
termination of the adhyaya. 
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SECOND ADHYAYA. 

FIRST PADA. 

i. If it be said that there would result the fault 
of there being no room for (certain) Smrctis : (we 
reply) ' no,' because there would result the fault of 
want of room for other Snwztis. 

The first adhyaya has established the truth that what 
the Vedanta-texts teach is a Supreme Brahman, which is 
something different as well from non-sentient matter known 
through the ordinary means of proof, viz. Perception and 
so on, as from the intelligent souls whether connected 
with or separated from matter ; which is free from even 
a shadow of imperfection of any kind ; which is an ocean as 
it were of auspicious qualities and so on ; which is the sole 
cause of the entire Universe ; which constitutes the inner 
Self of all things. The second adhyaya is now begun for the 
purpose of proving that the view thus set forth cannot be 
impugned by whatever arguments may possibly be brought 
forward. The Sutrakara at first turns against those who 
maintain that the Vedanta-texts do not establish the view 
indicated above, on the ground of that view being contra- 
dicted by the Smr*ti of Kapila, i. e. the Sankhya-system. 

But how can it be maintained at all that Scripture does 
not set forth a certain view because thereby it would 
enter into conflict with Smrx'ti? For that Smrzti if con- 
tradicted by Scripture is to be held of no account, is 
already settled in the Purva Mlmawsa (' But Where there 
is contradiction Smrrti is not to be regarded,' I, 3, 3). — 
Where, we reply, a matter can be definitely settled on the 
basis of Scripture — as e.g. in the case of the Vedic in- 
junction, ' he is to sing, after having touched the ILAimbara 
branch' (which clearly contradicts the Smn'ti injunction 
that the whole branch is to be covered up) — Smrt'ti indeed 
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need not be regarded. But the topic with which the Vedanta- 
texts are concerned is hard to understand, and hence, when 
a conflict arises between those texts and a Smrtti pro- 
pounded by some great Rishi, the matter does not admit 
of immediate decisive settlement : it is not therefore un- 
reasonable to undertake to prove by Smrtti that Scripture 
does not set forth a certain doctrine. That is to say — we 
possess a Smrtti composed with a view to teach men the 
nature and means of supreme happiness, by the great 
Rishi Kapila to whom Scripture, Smrtti, Itihasa and 
Purawa alike refer as a person worthy of all respect 
(compare e. g. 'the Rishi Kapila,' Svet Up. V, a), and 
who moreover (unlike Brthaspati and other Smrt'ti-writers) 
fully acknowledges the validity of all the means of earthly 
happiness which are set forth in the karmaka«<fe of the 
Veda, such as the daily oblations to the sacred fires, the 
New and Full Moon offerings and the great Soma 
sacrifices. Now, as men having only an imperfect 
knowledge of the Veda, and moreover naturally slow- 
minded, can hardly ascertain the sense of the Vedanta- 
texts without the assistance of such a Smrz'ti, and as to 
be satisfied with that sense of the Vedanta which discloses 
itself on a mere superficial study of the text would imply 
the admission that the whole Sankhya Smrtti, although 
composed by an able and trustworthy person, really is 
useless ; we see ourselves driven to acknowledge that the 
doctrine of the Vedanta-texts cannot differ from the one 
established by the Sankhyas. Nor must you object that 
to do so would force on us another unacceptable con- 
clusion, viz. that those Smrttis, that of Manu e. g., which 
maintain Brahman to be the universal cause, are destitute 
of authority; for Manu and similar works inculcate 
practical religious duty and thus have at any rate 
the uncontested function of supporting the teaching of 
the karmaka»</a of the Veda. The Sankhya Smrtti, on 
the other hand, is entirely devoted to the setting forth of 
theoretical truth (not of practical duty), and if it is not 
accepted in that quality, it is of no use whatsoever. — 
On this ground the Sutra sets forth the prima facie view, 
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' If it be said that there results the fault of there being no 
room for certain SmWtis.' 

The same Sutra replies ' no ; because there would result 
the fault of want of room for other Smrjtis.' For other 
Smr/tis, that of Manu e.g., teach that Brahman is the 
universal cause. Thus Manu says, ' This (world) existed 
in the shape of darkness, and so on. Then the divine 
Self existent, indiscernible but making discernible all this, 
the great elements and the rest, appeared with irresistible 
power, dispelling the darkness. He, desiring to produce 
beings of many kinds from his own body, first with a 
thought created the waters, and placed his seed in them ' 
(Manu I, 5-8). And the Bhagavad-gita, ' I am the origin 
and the dissolution of the whole Universe ' (VII, 6). 
' I am the origin of all ; everything proceeds from me ' 
(X, 8). Similarly, in the Mahabharata, to the question 
'Whence was created this whole world with its movable 
and immovable beings ? ' the answer is given, ' Naraya«a 
assumes the form of the world, he the infinite, eternal one ' ; 
and ' from him there originates the Unevolved consisting 
of the three gu«as ' ; and ' the Unevolved is merged in 
the non-acting Person.' And Parajara says, ' From Vishwu 
there sprang the world and in him it abides; he makes 
this world persist and he rules it — he is the world.' Thus 
also Apastamba, ' The living beings are the dwelling of 
him who lies in all caves, who is not killed, who is 
spotless. ' ; apd ' From him spring all bodies ; he is the 
primary cause, he is eternal, permanent ' (Dharmasu. I, 8, 
22, 4 ; »3, a). — If the question as to the meaning of the 
Vedanta-texts were to be settled by means of Kapila's 
Smnti, we should have to accept the extremely undesirable 
conclusion that all the Smri'tis quoted are of no authority. 
It is true that the Vedanta-texts are concerned with 
theoretical truth lying outside the sphere of Perception 
and the other means of knowledge, and that hence students 
possessing only a limited knowledge of the Veda require 
some help in order fully to make out the meaning of the 
Vedanta. But what must be avoided in this case is to 
give any opening for the conclusion that the very numerous 
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Smn'tis which closely follow the doctrine of the Vedanta, 
are composed by the most competent and trustworthy 
persons and aim at supporting that doctrine, are irrelevant ; 
and it is for this reason that Kapila's SmWti which contains 
a doctrine opposed to Scripture must be disregarded. The 
support required is elucidation of the sense conveyed by 
Scripture, and this clearly cannot be effected by means 
of a Smrrti contradicting Scripture. Nor is it of any avail 
to plead, as the Purvapakshin does, that Manu and other 
Smrztis of the same kind fulfil in any case the function of 
elucidating the acts of religious duty enjoined in the 
karmakawrfa. For if they enjoin acts of religious duty 
as means to win the favour of the Supreme Person but 
do not impress upon us the idea of that Supreme Person 
himself who is to be pleased by those acts, they are also 
not capable of impressing upon us the idea of those acts 
themselves. That it is the character of all religious acts 
to win the favour of the Supreme Spirit, Smrj'ti distinctly 
declares, ' Man attains to perfection by worshipping with 
his proper action Him from whom all Beings proceed ; 
and by whom all this is stretched out* (Bha. Gl. XVIII, 
46) ; ' Let a man meditate on Narayawa, the divine one, 
at all works, such as bathing and the like ; he will then 
reach the world of Brahman and not return hither' 
(Daksha-smriti) ; and ' Those men with whom, intent on 
their duties, thou art pleased, O Lord, they pass beyond 
all this Maya and find Release for their souls' (Vi. Pu.). 
Nor can it be said that Manu and similar Smrt'tis have 
a function in so far as setting forth works (not aiming 
at final Release but) bringing about certain results 
included in transmigratory existence, whether here on 
earth or in a heavenly world ; for the essential character 
of those works also is to please the highest Person. As 
is said in the Bhagavad-gltl (IX, 23, 34); 'Even they 
who devoted to other gods worship them with faith, 
worship me, against ordinance. For I am the enjoyer 
and the Lord of all sacrifices ; but they know me not in 
truth and hence they fall,' and ' Thou art ever worshipped 
by me with sacrifices ; thou alone, bearing the form of 
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pttrts and of gods, enjoyest all the offerings made to 
either.' Nor finally can we admit the contention that 
it is rational to interpret the Vedanta-texts in accordance 
with Kapila's Smrtti because Kapila, in the .SvetiLrvatara 
text, is referred to as a competent person. For from 
this it would follow that, as IWhaspati is, in 5ruti and 
Smrz'ti, mentioned as a pattern of consummate wisdom, 
Scripture should be interpreted in agreement with the 
openly materialistic and atheistic Smrtti composed by 
that authority. — But, it may here be said, the Vedanta- 
texts should after all be interpreted in agreement with 
Kapila's Smrtti, for the reason that Kapila had through 
the power of his concentrated meditation (yoga) arrived 
at an insight into truth. — To this objection the next Sutra 
replies. 

2. And on account of the non-perception (of truth 
on the part) of others. 

The ' and ' in the Sutra has the force of ' but,' being 
meant to dispel the doubt raised. There are many other 
authors of Smn'tis, such as Manu, who through the power 
of their meditation had attained insight into the highest 
truth, and of whom it is known from Scripture that the 
purport of their teaching was a salutary medicine to the 
whole world ('whatever Manu said that was medicine'). 
Now, as these Rishis did not see truth in the way of 
Kapila, we conclude that Kapila's view, which contradicts 
Scripture, is founded on error, and cannot therefore be 
used to modify the sense of the Vedanta-texts. — Here 
finishes the adhikarawa treating of ' Smrtti.' 

3. Hereby the Yoga is refuted. 

By the above refutation of Kapila's Smr/tt the Yoga- 
smrj'ti also is refuted. — But a question arises, What further 
doubt arises here with regard to the Yoga system, so as to 
render needful the formal extension to the Yoga of the 
arguments previously set forth against the Sankhya? — It 
might appear, we reply, that the Vedanta should be sup- 
ported by the Yoga-smrAi, firstly, because the latter admits 
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the existence of a Lord ; secondly, because the Vedanta- 
texts mention Yoga as a means to bring about final Release ; 
and thirdly, because Hirawyagarbha, who proclaimed the 
Yoga-smnti, is qualified for the promulgation of all Vedanta- 
texts. — But these arguments refute themselves as follows. 
In the first place the Yoga holds the Pradhana, which is 
independent of Brahman, to be the general material cause, 
and hence the Lord acknowledged by it is a mere operative 
cause. In the second place the nature of meditation, in 
which Yoga consists, is determined by the nature of the 
object of meditation, and as of its two objects, viz. the soul 
and the Lord, the former does not have its Self in Brahman, 
and the latter is neither the cause of the world nor en- 
dowed with the other auspicious qualities (which belong to 
Brahman), the Yoga is not of Vedic character. And as to 
the third point, Hiranyagarbha himself is only an indi- 
vidual soul, and hence liable to be overpowered by the 
inferior guwas, i. e. passion and darkness ,* and hence the 
Yoga-smriti is founded on error, no less than the Puranas, 
promulgated by him, which are founded on ra^as and 
tamas. The Yoga cannot, therefore, be used for the sup- 
port of the Vedanta. — Here finishes the adhikarana of ' the 
refutation of the Yoga.' 

4. Not, on account of the difference of character 
of that ; and its being such (appears) from Scripture. 

The same opponent who laid stress on the conflict 
between Scripture and Smrs'ti now again comes forward, 
relying this time (not on Smrz'ti but) on simple reasoning. 
Your doctrine, he says, as to the world being an effect of 
Brahman which you attempted to prove by a refutation 
of the Sankhya Smri'ti shows itself to be irrational for 
the following reason. Perception and the other means of 
knowledge show this world with all its sentient and non- 
sentient beings to be of a non-intelligent and impure 
nature, to possess none of the qualities of the Lord, and to 
have pain for its very essence ; and such a world totally 
differs in nature from the Brahman, postulated by you, 
which is said to be all-knowing, of supreme lordly power, 
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antagonistic to all evil, enjoying unbroken uniform blessed- 
ness. This difference in character of the world from 
Brahman is, moreover, not only known through Percep- 
tion, and so on, but is seen to be directly stated in Scripture 
itself; compare 'Knowledge and non-knowledge' (Taitt. 
Up. II, 6, i) ; ' Thus are these objects placed on the subjects, 
and the subjects on the pra«a' (Kau. Up. Ill, 9); 'On the 
same tree man sits grieving, immersed, bewildered by his 
own impotence ' (.Svet. Up. IV, 7) ; ' The soul not being 
a Lord is bound because he has to enjoy ' (Svet. Up. I, 8) ; 
and so on ; all which texts refer to the effect, i. e. the 
world as being non-intelligent, of the essence of pain, and 
so on. The general rule is that an effect is non-different 
in character from its cause ; as e. g. pots and bracelets are 
non-different in character from their material causes— clay 
and gold. The world cannot, therefore, be the effect of 
Brahman from which it differs in character, and we hence 
conclude that, in agreement with the Sankhya Smrtti, the 
Pradhana which resembles the actual world in character must 
be assumed to be the general cause. Scripture, although 
not dependent on anything else and concerned with super- 
sensuous objects, must all the same come to terms with 
ratiocination (tarka) ; for all the different means of know- 
ledge can in many cases help us to arrive at a decisive 
conclusion, only if they are supported by ratiocination. 
For by tarka we understand that kind of knowledge 
(intellectual activity) which in the case of any given matter, 
by means of an investigation either into the essential 
nature of that matter or into collateral (auxiliary) factors, 
determines what possesses proving power, and what are the 
special details of the matter under consideration : this kind 
of cognitional activity is also called una. All means of 
knowledge equally stand in need of tarka ; Scripture how- 
ever, the authoritative character of which specially depends 
on expectancy (akanksha), proximity (sannidhi), and com- 
patibility (yogyata), throughout requires to be assisted by 
tarka. In accordance with this Maftu says, ' He who investi- 
gates by means of reasoning, he only knows religious duty, 
and none other.' It is with a view to such confirmation of 
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the sense of Scripture by means of Reasoning that the 
texts declare that certain topics such as the Self must be 
' reflected on ' (mantavya). — Now here it might possibly 
be said that as Brahman is ascertained from Scripture to 
be the sole cause of the world, it must be admitted that 
intelligence exists in the world also, which is an effect of 
Brahman. In the same way as the consciousness of an 
intelligent being is not perceived when it is in the states 
of deep sleep, swoon, &c, so the intelligent nature of jars 
and the like also is not observed, although it really exists ; 
and it is this very difference of manifestation and non- 
manifestation of intelligence on which the distinction of 
intelligent and non-intelligent beings depends. — But to this 
we reply that permanent non-perception of intelligence 
proves its non-existence. This consideration also refutes 
the hypothesis of things commonly called non-intelligent 
possessing the power, or potentiality, of consciousness. 
For if you maintain that a thing possesses the power of 
producing an effect while yet that effect is never and 
nowhere seen to be produced by it, you may as well pro- 
claim at a meeting of sons of barren women that their 
mothers possess eminent procreative power ! Moreover t to 
prove at first from the Vedanta-texts that Brahman is the 
material cause of the world, and from this that pots and 
the like possess potential consciousness, and therefrom the 
existence of non-manifested consciousness ; and then, on 
the other hand, to start from the last principle as proved 
and to deduce therefrom that the Vedanta-texts prove 
Brahman to be the material cause of the world, is simply 
to argue in a circle; for that the relation of cause and 
effect should exist between things different in character is 
just what cannot be proved. — What sameness of character, 
again, of causal substance and effects, have you in mind 
when you maintain that from the absence of such same- 
ness it follows that Brahman cannot be proved to be the 
material cause of the world ? It cannot be complete same- 
ness of all attributes, because in that case the relation of 
cause and effect (which after all requires some difference) 
could not be established. For we do not observe that in 
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pots and jars which are fashioned out of a lump of clay 
there persists the quality of ' being a lump ' which belongs 
to the causal substance. And should you say that it 
suffices that there should be equality in some or any 
attribute, we point out that such is actually the case with 
regard to Brahman and the world, both of which have the 
attribute of 'existence' and others. The true state of 
the case rather is as follows. There is equality of nature 
between an effect and a cause, in that sense that those 
essential characteristics by which the causal substance 
distinguishes itself from other things persist in its effects 
also: those characteristic features, e.g., which distinguish 
gold from clay and other materials, persist also in things 
made of gold — bracelets and the like. But applying this 
consideration to Brahman and the world we find that 
Brahman's essential nature is to be antagonistic to all 
evil, and to consist of knowledge, bliss and power, while 
the world's essential nature is to be the opposite of all 
this. Brahman cannot, therefore, be the material cause of 
the world. 

But, it may be objected, we observe that even things of 
different essential characteristics stand to each other in the 
relation of cause and effect. From man, e.g., who is a 
sentient being, there spring nails, teeth, and hair, which are 
non-sentient things ; the sentient scorpion springs from non- 
sentient dung ; and non-sentient threads proceed from the 
sentient spider. — This objection, we reply, is not valid ; for 
in the instances quoted the relation of cause and effect 
rests on the non-sentient elements only (i.e. it is only 
the non-sentient . matter of the body which produces 
nails, &c). 

But, a further objection is raised, Scripture itself declares 
in many places that things generally held to be non-sen- 
tient really possess intelligence ; compare ' to him the earth 
said ' ; ' the water desired '; 'the pra»as quarrelling among 
themselves as to their relative pre-eminence went to Brah- 
man.' And the writers of the Purawas also attribute 
consciousness to rivers, hills, the sea, and so on. Hence 
there is after all no essential difference in nature between 
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sentient and so-called non-sentient beings. — To this ob- 
jection the Purvapakshin replies in the next Sutra. 

5. But (there is) denotation of the superintending 
(deities), on account of distinction and entering. 

The word 'but* is meant to set aside the objection 
started. In texts such as 'to him the earth said,' the 
terms 'earth* and so on, denote the divinities presiding 
over earth and the rest. — How is this known ? — ' Through 
distinction and connexion.' For earth and so on are 
denoted by the distinctive term ' divinities ' ; so e. g. ' Let 
me enter into those three divinities ' {Kh. Up. VI, 3, a), 
where fire, water, and earth are called divinities ; and Kau. 
Up. II, 14, 'AH divinities contending with each other as 
to pre-eminence,' and ' all these divinities having recognised 
pre-eminence in pra«a.' The ' entering ' of the Sutra refers 
to Ait. Ar. II, 4, a, 4, ' Agni having become speech entered 
into the mouth ; Aditya having become sight entered into 
the eyes,' &c, where the text declares that Agni and 
other divine beings entered into the sense-organs as their 
superintendents. 

We therefore adhere to our conclusion that the world, 
being non-intelligent and hence essentially different in 
nature from Brahman, cannot be the effect of Brahman ; 
and that therefore, in agreement with Smrj'ti confirmed 
by reasoning, the Vedanta-texts must be held to teach 
that the Pradhana is the universal material cause. This 
prima facie view is met by the following Sfltra. 

6. But it is seen. 

The ' but' indicates the change of view (introduced in the 
present Sutra). The assertion that Brahman cannot be 
the material cause of the world because the latter differs 
from it in essential nature, is unfounded; since it is a matter 
of observation that even things of different nature stand 
to each other in the relation of cause and effect. For 
it is observed that from honey and similar substances there 
originate worms and other little animals. — But it has been 
said above that in those cases there is sameness of nature, 
[48] e e 
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in so far as the relation of cause and effect holds good 
only between the non-intelligent elements in both J — This 
assertion was indeed made, but it does not suffice to prove 
that equality of character between cause and effect which 
you have in view. For, being apprehensive that from the 
demand of equality of character in some point or other 
only it would follow that, as all things have certain 
characteristics in common, anything might originate from 
anything, you have declared that the equality of character 
necessary for the relation of cause and effect is constituted 
by the persistence, in the effect, of those characteristic 
points which differentiate the cause from other things. 
But it is evident that this restrictive rule does not hold 
good in the case of the origination of worms and the like 
from honey and so on ; and hence it is not unreasonable 
to assume that the world also, although differing in 
character from Brahman, may originate from the latter. 
For in the case of worms originating from honey, scorpions 
from dung, &c, we do not observe — what indeed we do 
observe in certain other cases, as of pots made of clay, 
ornaments made of gold — that the special characteristics 
distinguishing the causal substance from other things 
persist in the effects also. 

7. If it be said that (the effect is) non-existing ; 
we say no, there being a mere denial. 

But, an objection is raised, if Brahman, the cause, differs 
in nature from the effect, viz. the world, this means that 
cause and effect are separate things and that hence the 
effect does not exist in the cause, i. e. Brahman ; and this 
again implies that the world originates from what has 
no existence! — Not so, we reply. For what the preceding 
Sutra has laid down is merely the denial of an absolute 
rule demanding that cause and effect should be of the same 
nature; it was not asserted that the effect is a thing 
altogether different and separate from the cause. We by 
no means abandon our tenet that Brahman the cause 
modifies itself so as to assume the form of a world differing 
from it in character. For such is the case with the honey 
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and the worms also. There is difference of characteristics, 
but — as in the case of gold and golden bracelets — there is 
oneness of substance. — An objection is raised. 

8. On account of such consequences in reabsorp- 
tion (the Vedanta-texts would be) inappropriate. 

The term 'reabsorption' here stands as an instance of all 
the states of Brahman, reabsorption, creation, and so on — 
among which it is the first as appears from the texts giving 
instruction about those several states ' Being only was this 
in the beginning ' ; ' The Self only was this in the begin- 
ning.' If we accept the doctrine of the oneness of substance 
of cause and effect, then, absorption, creation, &c. of the 
world all being in Brahman, the different states of the world 
would connect themselves with Brahman, and the latter 
would thus be affected by all the imperfections of its 
effect ; in the same way as all the attributes of the bracelet 
are present in the gold also. And the undesirable conse- 
quence of this would be that contradictory attributes as 
predicated in different Vedanta-texts would have to be 
attributed to one and the same substance ; cp. ' He who 
is all-knowing ' (Mu. Up. 1, 1,9); ' Free from sin, free from 
old age and death ' (Kh. Up. Vlll, 1, 5) ; ' Of him there is 
known neither cause nor effect* (.Svet. Up. VI, 8); 'Of 
these two one eats the sweet fruit ' (.Svet. Up. IV, 6) ; * The 
Self that is not a Lord is bound because he has to enjoy' 
(Svet Up. I, 8) ; ' On account of his impotence he laments, 
bewildered' (.Svet. Up. IV, 7). — Nor can we accept the 
explanation that, as Brahman in its causal as well as its 
effected state has all sentient and non-sentient beings for 
jts body ; and as all imperfections inhere in that body only, 
they do not touch Brahman in either its causal or effected 
state. For it is not possible that the world and Brahman 
should stand to each other in the relation of effect and 
cause, and if it were possible, the imperfections due to 
connexion with a body would necessarily cling to Brahman. 
It is not, we say, possible that the intelligent and non- 
ntelligent beings together should constitute the body of 
Brahman. For a body is a particular aggregate of earth 

E e 2 



Digitized by 



Google 



420 vedAnta-sOtras. 



and the other elements, depending for its subsistence on 
vital breath with its five modifications, and serving as an 
abode to the sense-organs which mediate the experiences 
of pleasure and pain retributive of former works : such is 
in Vedic and worldly speech the sense connected with the 
term ' body.' But numerous Vedic texts — ' Free from sin, 
from old age and death' {Kk. Up. VIII, 1); 'Without 
eating the other one looks on ' (.Svet. Up. IV, 6) ; ' Grasping 
without hands, hasting without feet, he sees without eyes, 
he hears without ears' (Svet. Up. Ill, 19) ; 'Without breath, 
without mind' (Mu. Up. II, 1, a) — declare that the highest 
Self is free from karman and the enjoyment of its fruits, 
is not capable of enjoyment dependent on sense-organs, 
and has no life dependent on breath: whence it follows that 
he cannot have a body constituted by all the non-sentient 
and sentient beings. Nor can either non-sentient beings 
in their individual forms such as grass, trees, &c, or the 
aggregate of all the elements in their subtle state be viewed 
as the abode of sense-activity (without which they cannot 
constitute a body); nor are the elements in their subtle 
state combined into earth and the other gross elements 
(which again would be required for a body). And sentient 
beings which consist of mere intelligence are of course 
incapable of all this, and hence even less fit to constitute 
a body. Nor may it be said that to have a body merely 
means to be the abode of fruition, and that Brahman may 
possess a body in this latter sense ; for there are abodes 
of fruition, such as palaces and the like, which are not 
considered to be bodies. Nor will it avail, narrowing the 
last definition, to say that that only is an abode of enjoy- 
ment directly abiding in which a being enjoys pain and 
pleasure ; for if a soul enters a body other than its own, 
that body is indeed the abode in which it enjoys the pains 
and pleasures due to such entering, but is not admitted 
to be in the proper sense of the word the body of the soul 
thus entered. In the case of the Lord, on the other hand, 
who is in the enjoyment of self-established supreme bliss, 
it can in no way be maintained that he must be joined 
to a body, consisting of all sentient and non-sentient 
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beings, for the purpose of enjoyment— That view also 
according to which a ' body ' means no more than a means 
of enjoyment is refuted hereby. 

You wfll now possibly try another definition, viz. that the 
body of a being is constituted by that, the nature, subsistence 
and activity of which depend on the will of that being, and 
that hence a body may be ascribed to the Lord in so far as 
the essential nature, subsistence, and activity of all depend 
on him. — But this also is objectionable; since in the first 
place it is not a fact that the nature of a body depends on 
the will of the intelligent soul joined with it; since, further, 
an injured body does not obey in its movements the will 
of its possessor ; and since the persistence of a dead body 
does not depend on the soul that tenanted it Dancing 
puppets and the like, on the other hand, are things the 
nature, subsistence, and motions of which depend on the 
will of intelligent beings, but we do not on that account 
consider them to be the bodies of those beings. As, 
moreover, the nature of an eternal intelligent soul does not 
depend on the will of the Lord, it cannot be its body 
under the present definition. — Nor again can it be said that 
the body of a being is constituted by that which is 
exclusively ruled and supported by that being and stands 
towards it in an exclusive subservient relation (.resha) ; for 
this definition would include actions also. And finally 
it is a fact that several texts definitely declare that the 
Lord is without a body, ' Without hands and feet he grasps 
and hastens' &c. 

As thus the relation of embodied being and body 
cannot subsist between Brahman and the world, and as 
if it did subsist, all the imperfections of the world would 
cling to Brahman ; the Vedanta-texts are wrong in teaching 
that Brahman is the material cause of the world. 

To this prima facie view the next Sutra replies. 

9. Not so ; as there are parallel instances. 

The teaching of the Vedanta-texts is not inappropriate, 
since there are instances of good and bad qualities being 
separate in the case of one thing connected with two 



Digitized by 



Google 



422 vedanta-sOtras. 



different states. The 'but' in the Sutra indicates the 
impossibility of Brahman being connected with even 
a shadow of what is evil. The meaning is as follows. 
As Brahman has all sentient and non-sentient things for 
its body, and constitutes the Self of that body, there 
is nothing contrary to reason in Brahman being connected 
with two states, a causal and an effected one, the essential 
characteristics of which are expansion on the one hand 
and contraction on the other ; for this expansion and 
contraction belong (not to Brahman itself, but) to the 
sentient and non-sentient beings. The imperfections 
adhering to the body do not affect Brahman, and the good 
qualities belonging to the Self do not extend to the body ; 
in the same way as youth, childhood, and old age, which 
are attributes of embodied beings, such as gods or men, 
belong to the body only, not to the embodied Self ; while 
knowledge, pleasure and so on belong to the conscious Self 
only, not to the body. On this understanding there is no 
objection to expressions such as ' he is born as a god or as 
a man ' and ' the same person is a child, and then a youth, 
and then an old man.' That the character of a god or man 
belongs to the individual soul only in so far as it has 
a body, will be shown under III, i, i, 

The assertion made by the Purvapakshin as to the 
impossibility of the world, comprising matter and souls 
and being either in its subtle or its gross condition, standing 
to Brahman in the relation of a body, we declare to be the 
vain outcome of altogether vicious reasoning springing 
from the idle fancies of persons who have never fully 
considered the meaning of the whole body of Vedanta- 
texts as supported by legitimate argumentation. For as 
a matter of fact all Vedanta-texts distinctly declare that 
the entire world, subtle or gross, material or spiritual, 
stands to the highest Self in the relation of a body. Compare 
e. g. the antaryamin-brahma»a, in the Ka«va as well as the 
Madhyandina-text, where it is said first of non-sentient 
things (' he who dwells within the earth, whose body the 
earth is ' &c), and afterwards separately of the intelligent 
soul ('he who dwells in understanding,' according to the 
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Ka»vas ; ' he who dwells within the Self,' according to the 
Madhyandinas) that they constitute the body of the highest 
Self. Similarly the Subala-Upanishad declares that matter 
and souls in all their states constitute the body of the 
highest Self (' He who dwells within the earth ' &c), and 
concludes by saying that that Self is the soul of all those 
beings (' He is the inner Self of all ' &c). Similarly Smriti, 
'The whole world is thy body'; 'Water is the body of 
Vishwu ' ; 'All this is the body of Hari* ; ' All these things 
are his body ' ; ' He having reflected sent forth from his 
body' — where the 'body' means the elements in their 
subtle state. In ordinary language the word 'body' is not, 
like words such as jar, limited in its denotation to things 
of one definite make or character, but is observed to be 
applied directly (not only secondarily or metaphorically) to 
things of altogether different make and characteristics — such 
as worms, insects, moths, snakes, men, four-footed animals, 
and so on. We must therefore aim at giving a definition 
of the word that is in agreement with general use. The 
definitions given by the Purvapakshin — ' a body is that 
which causes the enjoyment of the fruit of actions ' &c. — 
do not fulfil this requirement ; for they do not take in such 
things as earth and the like which the texts declare to be 
the body of the Lord. And further they do not take in 
those bodily forms which the Lord assumes according to 
his wish, nor the bodily forms released souls may assume, 
according to 'He is one' &c. {Kh. Up. VII, 26, 2); for 
none of those embodiments subserve the fruition of the 
results of actions. And further, the bodily forms which 
the Supreme Person assumes at wish are not special 
combinations of earth and the other elements ; for Smrtti 
says, ' The body of that highest Self is not made from 
a combination of the elements.' It thus appears that 
it is also too narrow a definition to say that a body is 
a combination of the different elements. Again, to say 
that a body is that, the life of which depends on the vital 
breath with its five modifications is also too narrow, viz. 
in respect of plants ; for although vital air is present in 
plants, it does not in them support the body by appearing 
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in five special forms. Nor again does it answer to define 
a body as either the abode of the sense-organs or as the 
cause of pleasure and pain ; for neither of these definitions 
takes in the bodies of stone or wood which were bestowed on 
Ahalya and other persons in accordance with their deeds. 
We are thus led to adopt the following definition — Any 
substance which a sentient soul is capable of completely 
controlling and supporting for its own purposes, and which 
stands to the soul in an entirely subordinate relation, is the 
body of that soul. In the case of bodies injured, paralysed, 
&c, control and so on are not actually perceived because 
the power of control, although existing, is obstructed ; in 
the same way as, owing to some obstruction, the powers 
of fire, heat, and so on may not be actually perceived. 
A dead body again begins to decay at the very moment 
in which the soul departs from it, and is actually dissolved 
shortly after ; it (thus strictly speaking is not a body at all 
but) is spoken of as a body because it is a part of the 
aggregate of matter which previously constituted a body. 
In this sense, then, all sentient and non-sentient beings 
together constitute the body of the Supreme Person, for 
they are completely controlled and supported by him for his 
own ends, and are absolutely subordinate to him. Texts 
which speak of the highest Self as ' bodiless among bodies ' 
(e.g. Ka. Up. I, 2, a»), only mean to deny of the Self 
a body due to karman; for as we have seen, Scripture 
declares that the Universe is his body. This point will be 
fully established in subsequent adhikara/tas also. The two 
preceding Sutras (8 and 9) merely suggest the matter 
proved in the adhikarawa beginning with II, 1, at. 

10. And on account of the objections to his view. 

The theory of Brahman being the universal cause has 
to be accepted not only because it is itself free from 
objections, but also because the pradhana theory is open 
to objections, and hence must be abandoned. For on this 
latter theory the origination of the world cannot be 
accounted for. The Sankhyas hold that owing to the 
soul's approximation to Prakrsti the attributes of the latter 
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are fictitiously superimposed upon the soul which in itself 
consists entirely of pure intelligence free from all change, 
and that thereon depends the origination of the empirical 
world. Now here we must raise the question as to the 
nature of that approximation or nearness of Prakrzti 
which causes the superimposition on the changeless soul 
of the attributes of Prakrrti. Does that nearness mean 
merely the existence of Prakn'ti or some change in 
Prakriti? or does it mean some change in the soul? — 
Not the latter; for the soul is assumed to be incapable 
of change. — Nor again a change in Prakn'ti ; for changes 
in Prakrrti are supposed, in the system, to be the effects 
of superimposition, and cannot therefore be its cause. 
And if, finally, the nearness of Prakr/ti means no more 
than its existence, it follows that even the released soul 
would be liable to that superimposition (for Prakrtti exists 
always). — The Sankhya is thus unable to give a rational 
account of the origination of the world. This same point 
will be treated of fully in connexion with the special 
refutation of the Sankhya theory. (II, 2, 6.) 

11. Also in consequence of the ill-foundedness of 
reasoning. 

The theory, resting on Scripture, of Brahman being the 
universal cause must be accepted, and the theory of the 
Pradhana must be abandoned, because all (mere) reasoning 
is ill-founded. This latter point is proved by the fact that 
the arguments set forth by Buddha, Kawada, Akshapada, 
Gina, Kapila and Pata^jali respectively are all mutually 
contradictory. 

12. Should it be said that inference is to be 
carried on in a different way ; (we reply that) thus 
also it follows that (the objection raised) is not got 
rid of. 

Let us then view the matter as follows. The arguments 
actually set forth by Buddha and others may have to be 
considered as invalid, but all the same we may arrive at the 
Pradhana theory through other lines of reasoning by which 
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the objections raised against the theory are refuted. — But, 
we reply, this also is of no avail. A theory which rests 
exclusively on arguments derived from human reason 
may, at some other time or place, be disestablished by 
arguments devised by people more skilful than you in 
reasoning ; and thus there is no getting over the objection 
founded on the invalidity of all mere argumentation. The 
conclusion from all this is that, with regard to super- 
sensuous matters, Scripture alone is authoritative, and 
that reasoning is to be applied only to the support of 
Scripture. In agreement herewith Manu says, 'He who 
supports the teaching of the ifoshis and the doctrine as 
to sacred duty with arguments not conflicting with the 
Veda, he alone truly knows sacred duty* (Manu XII, 
106). The teaching of the Sankhyas which conflicts 
with the Veda cannot therefore be used for the pur- 
pose of confirming and elucidating the meaning of the 
Veda. — Here finishes the section treating of ' difference of 
nature.' 

1 3. Thereby also the remaining (theories) which 
are not comprised (within the Veda) are explained. 

Not comprised means those theories which are not 
known to be comprised within (countenanced by) the 
Veda. The SQtra means to say that by the demolition 
given above of the Sankhya doctrine which is not 
comprised within the Veda the remaining theories which 
are in the same position, viz. the theories of Kanada, 
Akshapada, Gina., and Buddha, must likewise be considered 
as demolished. 

Here, however, a new objection may be raised, on the 
ground namely that, since all these theories agree in the 
view of atoms constituting the general cause, it cannot 
be said that their reasoning as to the causal substance 
is ill-founded. — They indeed, we reply, are agreed to 
that extent, but they are all of them equally founded on 
Reasoning only, and they are seen to disagree in many 
ways as to the nature of the atoms which by different 
schools are held to be either fundamentally void or non.- 
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void, having either a merely cognitional or an objective 
existence, being either momentary or permanent, either 
of a definite nature or the reverse, either real or unreal, &c. 
This disagreement proves all those theories to be ill- 
founded, and the objection is thus disposed of. — Here 
finishes the section of 'the remaining (theories) non- 
comprised (within the Veda).' 

14. If it be said that from (Brahman) becoming 
an enjoyer, there follows non-distinction (of Brahman 
and the individual soul) ; we reply — it may be as in 
ordinary life. 

The Sankhya here comes forward with a new objection. 
You maintain, he says, that the highest Brahman has the 
character either of a cause or an effect according as it has 
for its body sentient and non-sentient beings in either 
their subtle or gross state; and that this explains the 
difference in nature between the individual soul and 
Brahman. .But such difference is not possible, since 
Brahman, if embodied, at once becomes an enjoying subject 
(just like the individual soul). For if, possessing a body, 
the Lord necessarily experiences all pain and pleasure 
due to embodiedness, no less than the individual soul 
does. — But we have, under I, a, 8, refuted the view of the 
Lord's being liable to experiences of pleasure and pain ! — 
By no means I There you have shown only that the Lord's 
abiding within the heart of a creature so as to constitute 
the object of its devotion does not imply fruition on his 
part of pleasure and pain. Now, however, you maintain 
that the Lord is embodied just like an individual soul, 
and the unavoidable inference from this is that, like that 
soul, he undergoes pleasurable and painful experiences. 
For we observe that embodied souls, although not capable 
of participating in the changing states of the body such 
as childhood, old age, &c, yet experience pleasures and 
pains caused by the normal or abnormal condition of the 
matter constituting the body. In agreement with this 
Scripture says, ' As long as he possesses a body there is 
for him no escape from pleasure and pain ; but when he 
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is free of the body then neither pleasure nor pain touches 
him ' (KA. Up. VIII, 12, 1). As thus, the theory of an 
embodied Brahman constituting the universal cause does 
not allow of a distinction in nature between the Lord and 
the individual soul ; and as, further, the theory of a mere 
Brahman (i.e. an absolutely homogeneous Brahman) leads 
to the conclusion that Brahman is the abode of all the 
imperfections attaching to the world, in the same way as 
a lump of clay or gold participates in the imperfections 
of the thing fashioned out of it; we maintain that the 
theory of the Pradhana being the general cause is the 
more valid one. 

To this objection the Sutra replies in the words, 'it 
may be, as in ordinary life.' The desired distinction in 
nature between the Lord and the individual soul may 
exist all the same. That a soul experiences pleasures 
and pains caused by the various states of the body 
is not due to the fact of its being joined to a body, but 
to its karman in the form of good and evil deeds. The 
scriptural text also which you quote refers to that body 
only which is originated by karman ; for other texts (' He 
is onefold, he is threefold ' ; ' If he desires the world of 
the Fathers ' ; 'He moves about there eating, playing, 
rejoicing'; Kh. Up. VII, 26, 2; VIII, a, 1 ; 12, 3) show 
that the person who has freed himself from the bondage 
of karman and become manifest in his true nature is not 
touched by a shadow of evil while all the same he has 
a body. The highest Self, which is essentially free from 
all evil, thus has the entire world in its gross and its 
subtle form for its body ; but being in no way connected 
with karman it is all the less connected with evil of any 
kind. — ' As in ordinary life.' We observe in ordinary life 
that while those who either observe or transgress the 
ordinances of a ruler experience pleasure or pain according 
as the ruler shows them favour or restrains them, it does 
not follow from the mere fact of the ruler's having a body 
that he himself also experiences the pleasure and pain 
due to the observance or transgression of his commands. 
The author of the DramWa-bhashya gives expression to 
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the same view, 'As in ordinary life a prince, although 
staying in a very unpleasant place infested with mosquitoes 
and full of discomforts of all kind is yet not touched by 
all these troubles, his body being constantly refreshed by 
fans and other means of comfort, rules the countries for 
which he cares and continues to enjoy all possible 
pleasures, such as fragrant odours and the like; so the 
Lord of creation, to whom his power serves as an ever- 
moving fan as it were, is not touched by the evils of that 
creation, but rules the world of Brahman and the other 
worlds for which he cares, and continues to enjoy all 
possible delights.' That the nature of Brahman should 
undergo changes like a lump of clay or gold we do not 
admit, since many texts declare Brahman to be free from 
all change and imperfection. — Others give a different 
explanation of this Sutra. According to them it refutes 
the purvapaksha that on the view of Brahman being the 
general cause the distinction of enjoying subjects and 
objects of enjoyment cannot be accounted for — proving 
the possibility of such distinction by means of the 
analogous instance of the sea and its waves and flakes 
of foam. But this interpretation is inappropriate, since 
for those who hold that creation proceeds from Brahman 
connected with some power or Nescience or a limiting 
adjunct (upadhi) no such prima facie view can arise. For 
on their theory the enjoying subject is that which is 
conditioned by the power or Nescience or upadhi inhering 
in the causal substance, and the power or Nescience or 
upadhi is the object of enjoyment ; and as the two are of 
different nature, they cannot pass over into each other. 
The view of Brahman itself undergoing an essential change 
(on which that prima facie view might possibly be held to 
arise) is not admitted by those philosophers ; for Sutra II, 
i, 35 teaches that the individual souls and their deeds form 
a stream which has no beginning (so that the distinction 
of enjoying subjects and objects of enjoyment is eternal). 
But even if it be held that Brahman itself undergoes 
a change, the doubt as to the non-distinction of subjects 
and objects of enjoyment does not arise ; for the distinction 
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of the two groups will, on that view, be analogous to that 
of jars and platters which are modifications of the one 
substance clay, or to that of bracelets and crowns fashioned 
out of the one substance gold. And on the view of 
Brahman itself undergoing a change there arises a further 
difficulty, viz. in so far as Brahman (which is nothing but 
pure non-conditioned intelligence) is held to transform 
itself into (limited) enjoying souls and (non-sentient) objects 
of enjoyment. 

15. The non-difference (of the world) from that 
(viz. Brahman) follows from what begins with the 
word arambhana. 

Under II, 1, 7 and other Sutras the non-difference of the 
effect, i.e. the world from the cause, i.e. Brahman was 
assumed, and it was on this basis that the proof of Brahman 
being the cause of the world proceeded. The present 
Sutra now raises a prima facie objection against that very 
non-difference, and then proceeds to refute it. 

On the point in question the school of Ka»ada argues as 
follows. It is in no way possible that the effect should be 
non-different from the cause. For cause and effect are the 
objects of different ideas : the ideas which have for their 
respective objects threads and a piece of cloth, or a lump 
of clay and a jar, are distinctly not of one and the same 
kind. The difference of words supplies a second argument ; 
nobody applies to mere threads the word ' piece of cloth,' 
or vice versa. A third argument rests on the difference of 
effects : water is not fetched from the well in a lump of 
clay, nor is a well built with jars. There, fourthly, is the 
difference of time; the cause is prior in time, the effect 
posterior. There is, fifthly, the difference of form : the 
cause has the shape of a lump, the effect (the jar) is shaped 
like a belly with a broad basis ; clay in the latter condition 
only is meant when we say ' The jar has gone to pieces.' 
There, sixthly, is a numerical difference : the threads are 
many, the piece of cloth is one only. In the seventh place, 
there is the uselessness of the activity of the producing 
agent (which would result from cause and effect being 
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identical) ; for if the effect were nothing but the cause, 
what could be effected by the activity of the agent ? — Let 
us then say that, although the effect exists (at all times), the 
activity of the agent must be postulated as helpful towards 
the effect. — But in that case the activity of the agent would 
have to be assumed as taking place perpetually, and as 
hence everything would exist always, there would be no 
distinction between eternal and non-eternal things! — Let 
us then say that the effect, although always existing, is 
at first non-manifest and then is manifested through the 
activity of the agent ; in this way that activity will not be 
purposeless, and there will be a distinction between eternal 
and non-eternal things ! — This view also is untenable. For 
if that manifestation requires another manifestation (to 
account for it) we are driven into a regressus in infinitum. 
If, on the other hand, it is independent of another manifesta- 
tion (and hence eternal), it follows that the effect also is 
eternally perceived. And if, as a third alternative, the 
manifestation is said to originate, we lapse into the asat- 
karyavada (according to which the effect does not exist 
before its origination). Moreover, if the activity of the 
agent serves to manifest the effect, it follows that the 
activity devoted to a jar will manifest also waterpots and 
similar things. For things which admittedly possess mani- 
festing power, such as lamps and the like, are not observed 
to be restricted to particular objects to be manifested by 
them : we do not see that a lamp lit for showing a jar does 
not at the same time manifest waterpots and other things. 
All this proves that the activity of the agent has a purpose 
in so far only as it is the cause of the origination of an 
effect which previously did not exist ; and thus the theory 
of the previous existence of the effect cannot be upheld. 
Nor does the fact of definite causes having to be employed 
(in order to produce definite effects ; clay e. g. to produce 
a jar) prove that that only which already exists can become 
an effect; for the facts explain themselves also on the 
hypothesis of the cause having definite potentialities (de- 
termining the definite effect which will result from the 
cause). 
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But, an objection is raised, he also who holds the theory 
of the previous non-existence of the effect, can really do 
nothing with the activity of the agent For as, on his 
view, the effect has no existence before it is originated, the 
activity of the agent must be supposed to operate elsewhere 
than on the effect ; and as this ' elsewhere ' comprises with- 
out distinction all other things, it follows that the agent's 
activity with reference to threads may give rise to water- 
pots also (not only to cloth). — Not so, the VaLreshika 
replies. Activity applied to a certain cause gives rise to 
those effects only the potentiality of which inheres in that 
cause. 

Now, against all this, the following objection is raised. 
The effect is non-different from the cause. For in reality 
there is no such thing as an effect different from the 
cause, since all effects, and all empirical thought and 
speech about effects, are based on Nescience. Apart from 
the causal substance, clay, which is seen to be present 
in effected things such as jars, the so-called effect, i. e. the 
jar or pot, rests altogether on Nescience. All effected 
things whatever, such as jars, waterpots, &c, viewed as 
different from their causal substance, viz. clay, which is 
perceived to exist in these its effects, rest merely on em- 
pirical thought and speech, and are fundamentally false, 
unreal ; while the causal substance, i.e. clay, alone is real. 
In the same way the entire world in so far as viewed apart 
from its cause, i.e. Brahman which is nothing but pure 
non-differenced Being, rests exclusively on the empirical 
assumption of Egoity and so on, and is false ; while reality 
belongs to the causal Brahman which is mere Being. It 
follows that there is no such thing as an effect apart from 
its cause; the effect in fact is identical with the cause. 
Nor must you object to our theory on the ground that the 
corroborative instance of the silver erroneously imagined in 
the shell is inappropriate because the non-reality of such 
effected things as jars is by no means well proved while the 
non-reality of the shell-silver is so proved ; for as a matter, 
of fact it is determined by reasoning that it is the causal 
substance of jars, viz. clay, only that is real while the 
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reality of everything apart from clay is disproved by 
reasoning. And if you ask whereupon that reasoning rests, 
we reply — on the fact that the clay only is continuous, 
permanent, while everything different from it is discon- 
tinuous, non-permanent. For just, as in the case of the 
snake-rope we observe that the continuously existing rope 
only— which forms the substrate of the imagined snake— is 
real, while the snake or cleft in the ground, which is non- 
continuous, is unreal; so we conclude that it is the per- 
manently enduring clay-material only which is real, while 
the non-continuous effects, such as jars and pots, are unreal. 
And, further, since what is real, i. e the Self, does not perish, 
and what is altogether unreal, as e. g. the horn of a hare, is 
not perceived, we conclude that an effected thing, which on 
the one hand is perceived and on the other is liable to 
destruction, must be viewed as something to be defined 
neither as that which is nor as that which is not. And 
what is thus undefinable, is false, no less than the silver 
imagined in the shell, the anirva£aniyatva of which is 
proved by perception and sublation (see above, p. 102 ff.). — 
We further ask, ' Is a causal substance, such as clay, when 
producing its effect, in a non-modified state, or has it 
passed over into some special modified condition?' The 
former alternative cannot be allowed, because thence it 
would follow that the cause originates effects at all times ; 
and the latter must equally be rejected, because the passing 
over of the cause into a special state would oblige us to 
postulate a previous passing over into a different state (to 
account for the latter passing over) and again a previous 
one, &c, so that a regressus in infinitum would result. — 
Let it then be said that the causal substance when giving 
rise to the effect is indeed unchanged, but connected with 
a special operative cause, time and place (this connexion 
accounting for the origination of the effect). — But this also 
we cannot allow; for such connexion would be with the 
causal substance either as unchanged or as having entered 
on a changed condition ; and thus the difficulties stated 
above would arise again. — Nor may you say that the 
origination of jars, gold coins, and sour milk from clay, 
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gold, and milk respectively is actually perceived ; that this 
perception is not sublated with regard to time and place — 
while, on the other hand, the perception of silver in 
the shell is so sublated — and that hence all those who 
trust perception must necessarily admit that the effect does 
originate from the cause. For this argumentation. does not 
stand the test of being set forth in definite alternatives. 
Does the mere gold, &c, by itself originate the svastika- 
ornament ? or is it the gold coins (used for making orna- 
ments) which originate ? or is it the gold, as forming the 
substrate of the coins * ? The mere gold, in the first place, 
cannot be originative as there exists no effect different from 
the gold (to which the originative activity could apply 
itself) ; and a thing cannot possibly display originative 
activity with regard to itself. — But, an objection is raised, 
the svastika-ornament is perceived as different from the 
gold ! — It is not, we reply, different from the gold ; for the 
gold is recognised in it, and no other thing but gold is per- 
ceived. — But the existence of another thing is proved by the 
fact of there being a different idea, a different word, and so 
on! — By no means, we reply. Other ideas, words, and so 
on, which have reference to an altogether undefined thing 
are founded on error, no less than the idea of, and the word 
denoting, shell-silver, and hence have no power of proving 
the existence of another thing. Nor, in the second place, is 
the gold coin originative of the svastika-ornament ; for we 
do not perceive the coin in the svastika, as we do perceive 
the threads in the cloth. Nor, in the third place, is the 
effect originated by the gold in so far as being the substrate 
of the Coin ; for the gold in so far as forming the substrate 
of the coin is not perceived in the svastika. As it thus 
appears that all effects viewed apart from their causal 

1 In other words — is the golden ornament originated by the 
mere formless substance, gold } or by the form belonging to that 
special piece of gold (a coin, a bar, &c), out of which the orna- 
ment is fashioned ; or by the substance, gold, in so far as possessing 
that special form ? The ru£aka of the text has to be taken in the 
sense of nishka. 
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substances are unreal, we arrive at the conclusion that the 
entire world, viewed apart from Brahman, is also something 
unreal ; for it also is an effect. 

In order to facilitate the understanding of the truth that 
everything apart from Brahman is false, we have so far 
reasoned on the assumption of things such as clay, gold, &c, 
being real, and have thereby proved the non-reality of all 
effects. In truth, however, all special causal substances 
are unreal quite as much as jars and golden ornaments 
are ; for they are all of them equally effects of Brahman. 

' In that all this has its Self; it is the True ' (KA. Up. 
VI, 8, 7) ; * There is here no plurality ; from death to 
death goes he who sees here plurality as it were ' (Br*. Up. 
IV, 4, 19) ; ' For where there is duality as it were, there one 
sees another ; but when for him the Self only has become 
all, whereby then should he see and whom should he see ? ' 
(Br*. Up. II, 4, 13) ; ' Indra goes manifold by means of his 
mayas ' (Br*. Up. II, 5, 19) ;-— these and other similar texts 
teach that whatever is different from Brahman is false. Nor 
must it be imagined that the truth intimated by Scripture 
can be in conflict with Perception ; for in the way set forth 
above we prove that all effects are false, and moreover 
Perception really has for its object pure Being only (cp. 
above, p. 30). And if there is a conflict between the 
two, superior force belongs to Scripture, to which no 
imperfection can be attributed; which occupies a final 
position among the means of knowledge; and which, 
although dependent on Perception, and so on, for the 
apprehension of the form and meaning of words, yet is in- 
dependent as far as proving power is concerned. Hence it 
follows that everything different from Brahman, the general 
cause, is unreal. 

Nor must this conclusion be objected to on the ground 
that from the falsity of the world it follows that the 
individual souls also are non-real. For it is Brahman 
itself which constitutes the individual souls: Brahman 
alone takes upon itself the condition of individual soul 
in all living bodies ; as we know from many texts : ' Having 
entered into them with this living Self (KA. Up. VI, 3); 
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' The one god hidden within all beings ' (Svet Up. VI, 1 1) ; 
' The one god entered in many places ' ; ' That Self hidden 
in all beings does not shine forth ' (Ka. Up. 1, 3, 12) ; ' There 
is no other seer but he ' (Br*. Up. Ill, 3, 23) ; and others. — 
But if you maintain that the one Brahman constitutes the 
soul in all living bodies, it follows that any particular pain 
or pleasure should affect the consciousness of all embodied 
beings, just as an agreeable sensation affecting the foot 
gives rise to a feeling of pleasure in the head ; and that 
there would be no distinction of individual soul and Lord, 
released souls and souls in bondage, pupils and teachers, 
men wise and ignorant, and so on. 

Now, in reply to this, some of those who hold the 
non-duality of Brahman give the following explanation. 
The many individual souls are the reflections of the one 
Brahman, and their states of pain, pleasure, and so on, 
remain distinct owing to the different limiting adjuncts 
(on which the existence of each individual soul as such 
depends), in the same way as the many reflected images 
of one and the same face in mirrors, crystals, sword-blades, 
&c, remain distinct owing to their limiting adjuncts (viz. 
mirrors, &c.) ; one image being small, another large, one 
being bright, another dim, and so on. — But you have said 
that scriptural texts such as ' Having entered with this 
living Self show that the souls are not different from 
Brahman! — They are indeed not different in reality, but 
we maintain their distinction on the basis of an imagined 
difference. — To whom then does that imagination belong? 
Not to Brahman surely whose nature, consisting of pure 
intelligence, allows no room for imagination of any kind ! 
Nor also to the individual souls; for this would imply 
a faulty mutual dependence, the existence of the soul 
depending on imagination and that imagination residing 
in the soul ! — Not so, the advaita-vadin replies. Nescience 
(wrong imagination) and the existence of the souls form 
an endless retrogressive chain ; their relation is like that 
of the seed and the sprout. Moreover, mutual dependence 
and the like, which are held to constitute defects in the 
case of real things, are unable to disestablish Nescience, 
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the very nature of which consists in being that which 
cannot rationally be established, and which hence may be 
compared to somebody's swallowing a whole palace and the 
like (as seen in a dream or under the influence of a magical 
illusion). In reality the individual souls are non-different 
from Brahman, and hence essentially free from all impurity; 
but as they are liable to impurity caused by their limiting 
adjuncts — in the same way as' the face reflected in a mirror 
is liable to be dimmed by the dimness of the mirror — 
they may be the abodes of Nescience. and hence may be 
viewed as the figments of wrong imagination. Like the 
dimness of the reflected face, the imperfection adhering to 
the soul is a mere error; for otherwise it would follow 
that the soul can never obtain release. And as this error 
of the souls has proceeded from all eternity, the question 
as to its cause is not to be raised. 

This, we reply, is the view of teachers who have no 
insight into the true nature of aduality, and are prompted 
by the wish of capturing the admiration and applause of 
those who believe in the doctrine of duality. For if, as 
a first alternative, you should maintain that the abode 
of Nescience is constituted by the soul in its essential, 
not fictitiously imagined, form ; this means that Brahman 
itself is the abode of Nescience. If, in the second 
place, you should say that the abode of Nescience is the 
soul, viewed as different from Brahman and fictitiously 
imagined in it, this would mean that the Non-intelligent 
(^a</a) is the abode of Nescience. For those who hold 
the view of Non-duality do not acknowledge a third 
aspect different from these two (i. e. from Brahman which 
is pure intelligence, and the Non-intelligent fictitiously 
superimposed on Brahman). And if, as a third alternative, 
it be maintained that the abode of Nescience is the soul 
in its essential nature, this nature being however qualified 
by the fictitiously imagined aspect ; we must negative this 
also, since that which has an absolutely homogeneous 
nature cannot in any way be shown to be qualified, apart 
from Nescience. The soul is qualified in so far only as 
it is the abode of Nescience, and you therefore define 
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nothing. — Moreover, the theory of Nescience abiding 
within the individual soul is resorted to for the purpose 
of establishing a basis for the distinction of bondage and 
release, but it really is quite unable to effect this. For 
if by Release be understood the destruction of Nescience, 
it follows that when one soul attains Release and Nescience 
is thus destroyed, the other souls also will be released. — 
But Nescience persists because other souls are not re- 
leased ! — Well then the one soul also is not released since 
Nescience is not destroyed! — But we assume a different 
Nescience for each soul; that soul whose Nescience is 
destroyed will be released, and that whose Nescience is 
not destroyed will remain in Bondage! — You now argue 
on the assumption of a special avidya for each soul. But 
what about the distinction of souls implied therein? Is 
that distinction essential to the nature of the soul, or is 
it the figment of Nescience? The former alternative is 
excluded, as it is admitted that the soul essentially is pure, 
non-differenced intelligence ; and because on that alter- 
native the assumption of avidya to account for the 
distinction of souls would be purposeless. On the latter 
alternative two subordinate alternatives arise — Does this 
avidya which gives rise to the fictitious distinction of souls 
belong to Brahman? or to the individual souls? — If you 
say 'to Brahman,' your view coincides with mine. — Well 
then, ' to the souls ' ! — But have you then quite forgotten 
that Nescience is assumed for the purpose of accounting 
for the distinction of souls ? — Let us then view the matter 
as follows — those several avidyas which are assumed for 
the purpose of establishing the distinction of souls bound 
and released, to those same avidyas the distinction of 
souls is due. — But here you reason in a manifest circle: 
the avidyas are established on the basis of the distinction 
of souls, and the distinction of souls is established when 
the avidyas are established. Nor does the argument of 
the seed and sprout apply to the present question. For 
in the case of seeds and plants each several seed gives 
rise to a different plant ; while in the case under discussion 
you adopt the impossible procedure of establishing the 
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several avidyas on the basis of the very souls which are 
assumed to be due to those avidyas. And if you attempt 
to give to the argument a somewhat different turn, by 
maintaining that it is the avidyas abiding in the earlier 
souls which fictitiously give rise to the later souls, we 
point out that this implies the souls being short-lived 
only, and moreover that each soul would have to take 
upon itself the consequences of deeds not its own and 
escape the consequences of its own deeds. The same 
reasoning disposes of the hypothesis that it is Brahman 
which effects the fictitious existence of the subsequent 
souls by means of the avidyas abiding within the earlier 
souls. And if there is assumed a beginningless flow of 
avidyas, it follows that there is also a beginningless flow 
of the condition of the souls dependent on those avidyas, 
and that steady uniformity of the state of the souls which 
is supposed to hold good up to the moment of Release 
could thus not be established. Concerning your assertion 
that, as Nescience is something unreal and hence altogether 
unproved, it is not disestablished by such defects as mutual 
dependence which touch real things only ; we remark that 
in that case Nescience would cling even to released souls 
and the highest Brahman itself. — But impure Nescience 
cannot cling to what has for its essence pure cognition ! — 
Is Nescience then to be dealt with by rational arguments ? 
If so, it will follow that, on account of the arguments set 
forth (mutual dependence, and so on), it likewise does not 
cling to the individual souls. We further put the following 
question — When the Nescience abiding in the individual 
soul passes away, owing to. the rise of the knowledge of 
truth, does then the soul also perish or does it not perish ? 
In the former case Release is nothing else but destruction 
of the essential nature of the soul ; in the latter case the 
soul does not attain Release even on the destruction of 
Nescience, since it continues to exist as soul different 
from Brahman. — You have further maintained that the 
distinction of souls as pure and impure, &c, admits of 
being accounted for in the same way as the dimness or 
clearness, and so on, of the different images of a face as 
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seen reflected in mirrors, crystals, sword-blades and the 
like. But here the following point requires consideration. 
On what occasion do the smallness, dimness and other 
imperfections due to the limiting adjuncts (i.e. the mirrors, 
&c.) pass away? — When the mirrors and other limiting 
adjuncts themselves pass away ! — Does then, we ask, the 
reflected image which is the substrate of those imperfections 
persist or not ? If you say that it persists, then by analogy 
the individual soul also must be assumed to persist, and 
from this it follows that it does not attain Release. And 
if the reflected image is held to perish together with its 
imperfections, by analogy the soul also will perish and 
then Release will be nothing but annihilation. — Consider 
the following point also. The destruction of a non- 
advantageous (apurushartha) defect is of advantage to 
him who is conscious of that disadvantage. Is it then, we 
ask, in the given case Brahman — which corresponds to the 
thing reflected — that is conscious of the imperfections due 
to the limiting adjuncts ? or is it the soul which corresponds 
to the reflected image? or is it something else? On the 
two former alternatives it appears that the comparison 
(between Brahman and the soul on the one hand, and the 
thing reflected and the reflection on the other — on which 
comparison your whole theory is founded) does not hold 
good ; for neither the face nor the reflection of the face 
is conscious of the imperfections due to the adjuncts ; 
for neither of the two is a being capable of conscious- 
ness. And, moreover, Brahman's being conscious of imper- 
fections would imply its being the abode of Nescience. 
And the third alternative, again, is impossible, since there 
is no other knowing subject but Brahman and the soul. — 
It would, moreover, be necessary to define who is the 
imaginatively shaping agent (kalpaka) with regard to the 
soul as formed from Nescience. It cannot be Nescience 
itself, because Nescience is not an intelligent principle. 
Nor can it be the soul, because this would imply the 
defect of what has to be proved being presupposed for 
the purposes of the proof; and because the existence of 
the soul is that which is formed by Nescience, just as 



Digitized by 



Google 



II ADHYAYA, I PADA, 15. 44I 

shell-silver is. And if, finally, you should say that 
Brahman is the fictitiously forming agent, we have again 
arrived at a Brahman that is the abode of Nescience. — 
If Brahman is not allowed to be the abode of Nescience, 
we further must ask whether Brahman sees (is conscious 
of) the individual souls or not. If not, it is not possible 
that Brahman should give rise to this manifold creation 
which, as Scripture declares, is preceded by 'seeing* on 
his part, and to the differentiation of names and forms. 
If, on the other hand, Brahman which is of an absolutely 
homogeneous nature sees the souls, it cannot do so without 
Nescience ; and thus we are again led to the view of 
Nescience abiding in Brahman. 

For similar reasons the theory of the distinction of 
Maya and Nescience must also be abandoned. For even 
if Brahman possesses Maya, i. e. illusive power, it cannot, 
without Nescience, be conscious of souls. And without 
being conscious of others the lord of Maya is unable to 
delude them by his Maya ; and Maya herself cannot bring 
about the consciousness of others on the part of its Lord, 
for it is a mere means to delude others, after they have (by 
other means) become objects of consciousness. — Perhaps 
you will say that the Maya of Brahman causes him to be 
conscious of souls, and at the same time is the cause of 
those souls' delusion. But if Maya causes Brahman — which 
is nothing but self-illuminated intelligence, absolutely 
homogeneous and free from all foreign elements — to become 
conscious of other beings, then Maya is nothing but another 
name for Nescience. — Let it then be said that Nescience is 
the cause of the cognition of what is contrary to truth ; 
such being the case, Maya which presents all false things 
different from Brahman as false, and thus is not the cause 
of wrong cognition on the part of Brahman, is not avidya. — 
But this is inadmissible ; for, when the oneness of the moon 
is known, that which causes the idea of the moon being 
double can be nothing else but avidya. Moreover, if 
Brahman recognises all beings apart from himself as false, 
he does not delude them ; for surely none but a madman 
would aim at deluding beings known by him to be unreal !— - 
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Let us then define avidya as the cause of a disadvantageous 
cognition of unreal things. Maya then, as not being the 
cause of such a disadvantageous cognition on Brahman's 
part, cannot be of the nature of avidya ! — But this also is 
inadmissible ; for although the idea of the moon being 
double is not the cause of any pain, and hence not dis- 
advantageous to man, it is all the same caused by avidya ; 
and if, on the other hand, Maya which aims at dispelling 
that idea (in so far as it presents the image and idea of one 
moon) did not present what is of disadvantage, it would 
not be something to be destroyed, and hence would be 
permanently connected with Brahman's nature.-r-Well, if it 
were so, what harm would there be ? — The harm would be 
that such a view implies the th«ory of duality, and hence 
would be in conflict with the texts inculcating non- 
duality such as ' For where there is duality as it were, &c. ; 
but when for him the Self only has become all, whereby 
then should he see, and whom should he see ? ' — But those 
texts set forth the Real ; Maya on the other hand is non- 
real, and hence the view of its permanency is not in real 
conflict with the texts! — Brahman, we reply, has for its 
essential nature unlimited bliss, and hence cannot be con- 
scious of, or affected with, unreal Maya, without avidya. 
Of what use, we further ask, should an eternal non-real 
Maya be to Brahman ? — Brahman by means of it deludes 
the individual souls! — But of what use should such delusion 
be to Brahman ? — It affords to Brahman a kind of sport or 
play ! — But of what use is play to a being whose nature is 
unlimited bliss? — Do we not then see in ordinary life also 
that persons in the enjoyment of full happiness and pros- 
perity indulge all the same in play? — The cases are not 
parallel, we reply. For none but persons not in their right 
mind would take pleasure in an unreal play, carried on by 
means of implements unreal and known by them to be 
unreal, and in the consciousness, itself, unreal of such a play 1 
— The arguments set forth previously also prove the im- 
possibility of the fictitious existence of an individual soul 
considered as the abode of avidya, apart from Brahman 
considered as the abode of Maya. 
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We thus arrive at the conclusion that those who hold 
the non-duality of Brahman must also admit that it is 
Brahman alone which is affected with beginningless avidya, 
and owing to this avidya is conscious of plurality within 
itself. Nor must it be urged against him who holds this 
view of avidya belonging to Brahman that he is unable to 
account for the distinction of bondage and release, for 
as there is only the one Brahman affected with Nescience 
and to be released by the cessation of that Nescience, the 
distinction of souls bound and released, &c, has no true 
existence : the empirical distinction of souls bound and re- 
leased, of teachers and pupils, &c. is a merely fictitious one, 
and all such fiction can be explained by means of the avidya 
of one intelligent being. The case is analogous to that of 
a person dreaming: die teachers and pupils and all the 
other persons and things he may see in his dream are 
fictitiously shaped out of the avidya of the one dreaming 
subject. For the same reason there is no valid foundation 
for the assumption of many avidyas. For those also who 
hold that avidya belongs to the individual souls do not 
maintain that the distinction of bondage and release, of 
one's own self and other persons, is real ; and if it is unreal 
it can be accounted for by the avidya of one subject. This 
admits of being stated in various technical ways. — The 
distinctions of bondage and of one's own self and other 
persons are fictitiously shaped by one's own avidya ; for 
they are unreal like the distinctions seen by a dreaming 
person. — Other bodies also have a Self through me only ; 
for they are bodies like this my body. — Other bodies also 
are fictitiously shaped by my avidya ; for they are bodies 
or effects, or non-intelligent or fictitious creations, as this 
my body is. — The whole class of intelligent subjects is 
nothing but me ; for they are of intelligent nature ; what is 
not me is seen to be of non-intelligent nature ; as e. g. jars. 
— It thus follows that the distinctions of one'? own self 
and other persons, of souls bound and released, of pupils 
and teachers, and so on, are fictitiously created by the avidya 
of one intelligent subject. 

The fact is that the upholder of Duality himself is not 
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able to account for the distinction of souls bound and 
released. For as there is an infinity of past aeons, it follows 
that, even if one soul only should attain release in each aeon, 
all souls would by this time have attained release ; the actual 
existence of non-released souls cannot thus be rationally 
accounted for. — But the souls are ' infinite ' ; this accounts 
for there being souls not yet released! — What, pray, do 
you understand by this ' infinity ' of souls ? Does it mean 
that they cannot be counted ? This we cannot allow, for 
although a being of limited knowledge may not be able to 
count them, owing to their large number, the all-knowing 
Lord surely can count them ; if he could not do so it 
would follow that he is not all-knowing. — But the souls are 
really numberless, and the Lord's not knowing a definite 
number which does not exist does not prove that he is 
not all-knowing! — Not so, we reply. Things which are 
definitely separate (bhinna) from each, other cannot be 
without number. Souls have a number, because they are 
separate ; just as mustard seeds, beans, earthen vessels, 
pieces of cloth, and so on. And from their being separate 
it moreover follows that souls, like earthen vessels, and so 
on, are non-intelligent, not of the nature of Self, and perish- 
able ; and it further follows therefrom that Brahman is not 
infinite. For by infinity we understand the absence of all 
limitation. Now on the theory which holds that there is 
a plurality of separate existences, Brahman which is con- 
sidered to differ in character from other existences cannot 
be said to be free from substantial limitation; for sub- 
stantial limitation means nothing else than the existence of 
other substances. And what is substantially limited can- 
not be said to be free from temporal and spatial limitation ; 
for observation shows that it is just those things which 
differ in nature from other things and thus are substantially 
limited — such as earthen vessels, and so on — which are also 
limited in point of space and time. Hence all intelligent 
existences, including Brahman, being substantially limited, 
are also limited in point of space and time. But this con- 
clusion leads to a conflict with those scriptural texts which 
declare Brahman to be free from all limitation whatsoever 
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('The True, knowledge, infinite is Brahman/ and similar 
texts), and moreover would imply that the souls as well as 
Brahman are liable to origination, decay, and so on ; for 
limitation in time means nothing else but a being's passing 
through the stages of origination, decay, and so on. 

The dvaita-view thus being found untenable on all sides, 
we adhere to our doctrine that this entire world, from 
Brahma down to a blade of grass, springs from the avidya 
attached to Brahman which in itself is absolutely unlimited ; 
and that the distinctions of consciousness of pleasure and 
pain, and all similar distinctions, explain themselves from 
the fact of all of them being of the nature of avidya, just as 
the distinctions of which a dreaming person is conscious. 
The one Brahman, whose nature is eternal self-illumined- 
ness, free from all heterogeneous elements, owing to the 
influence of avidya illusorily manifests itself (vivarttate) in 
the form of this world ; and as thus in reality there exists 
nothing whatever different from Brahman, we hold that the 
world is ' non-different ' from Brahman. 

To this the Dvaitavadin, i. e. the Vaweshika, replies as 
follows. The doctrine that Brahman, which in itself is 
pure, non-differenced self-illuminedness, has its own true 
nature hidden by avidya and hence sees plurality within 
itself, is in conflict with all the valid means of right 
knowledge ; for as Brahman is without parts, obscuration, 
i. e. cessation, of the light of Brahman, would mean com- 
plete destruction of Brahman ; so that the hypothesis of 
obscuration is altogether excluded. This and other argu- 
ments have been already set forth ; as also that the 
hypothesis of obscuration contradicts other views held by 
the Advaitin. Nor is there any proof for the assertion 
that effects apart from their causes are mere error, like 
shell-silver, the separate existence of the effect being refuted 
by Reasoning ; for as a matter of fact there is no valid 
reasoning of the kind. The assertion that the cause only 
is real because it persists, while the non-continuous effects 
— such as jars and waterpots — are unreal, has also been 
refuted before, on the ground that the fact of a thing not 
existing at one place and one time does not sublate its 
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real existence at another time and place. Nor is there 
any soundness in the argumentation that the effect is false 
because, owing to its being perceived and its being perish- 
able, it cannot be defined either as real or unreal. For 
a thing's being perceived and its being perishable does not 
prove the thing's falseness, but only its non-permanency. 
To prove a thing's falseness it is required to show that it 
is sublated (i. e. that its non-existence is proved by valid 
means) with reference to that very place and time in 
connexion with which it is perceived ; but that a thing is 
sublated with reference to a place and time other than 
those in connexion with which it is perceived, proves only 
that the thing does not exist in connexion with that place 
and time, but not that it is false. This view also may be 
put in technical form, viz. effects such as jars and the like 
are real because they are not sublated with regard to their 
definite place and time ; just as the Self is. — Nor is there 
any truth in the assertion that the effect cannot originate 
from the cause either modified or unmodified ; for the effect 
may originate from the cause if connected with certain 
favouring conditions of place, time, &c. Nor can you 
show any proof for the assertion that the cause, whether 
modified or non-modified, cannot enter into connexion with 
such favouring conditions ; as a matter of fact the cause 
may very well, without being modified, enter into such 
connexion. — But from this it follows that the cause must 
have been previously connected with those conditions, 
since previously also it was equally unmodified ! — Not so, 
we reply. The connexion with favouring conditions of 
time, place, &c, into which the cause enters, depends on 
some other cause, and not therefore on the fact of its not 
being modified. No fault then can be found with the 
view of the cause, when having entered into a special 
state depending on its connexion with time, place, &c, 
producing the effect. Nor can it be denied in any way 
that the cause possesses originative agency with regard to 
the effect ; for such agency is actually observed, and can- 
not be proved to be irrational.— ^Further there is no proof 
for the assertion that originative agency cannot belong 
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either to mere gold or to a (first) effect of gold such as 
coined gold, or to gold in so far as forming the substrate 
for coins and the like ; for as a matter of fact mere gold 
(gold in general), if connected with the helpful factors men- 
tioned above, may very well possess originative capacity. 
To say that we do not perceive any effect different from 
gold is futile; for as a matter of fact we perceive the 
svastika-ornament which is different from mere gold, and 
the existence of different terms and ideas moreover proves 
the existence of different things. Nor have we here to do 
with a mere error analogous to that of shell-silver. For 
a real effected thing, such as a golden ornament, is per- 
ceived during the whole period intervening between its 
origination and destruction, and such perception is not 
sublated with regard to that time and place. Nor is there 
any valid line of reasoning to sublate that perception. That 
at the same time when the previously non-perceived svastika- 
ornament is perceived the gold also is recognised, is due to the 
fact of the gold persisting as the substrate of the ornament, 
and hence such recognition of the Causal substance does not 
disprove the reality of the effect. — And the attempts to prove 
the unreality of the world by means of scriptural texts we 
have already disposed of in a previous part of this work. 

We further object to the assertion that it is one Self 
which bestows on all bodies the property of being con- 
nected with the Self; as from this it would follow that one 
person is conscious of all the pains and pleasures caused 
by all bodies. For, as seen in the case of Saubhari and 
others, it is Owing to the oneness of the Self that one 
person is conscious of the pains and pleasures due to 
several bodies. Nor again must you allege that the non- 
consciousness (on the part of one Self of all pleasures 
and pains whatever) is due to the plurality of the Egos, 
which are the subjects Of cognition, and not to the plurality 
of Selfs ; for the Self is none other than the subject of Cog- 
nition and the Ego. The organ of egoity (aharakara), 
on the other hand, which is the same as the internal organ 
(anta^kara«a), cannot be the knowing subject, for it is of 
a non-intelligent nature, and is a mere instrument like the 
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body and the sense-organs. This also has been proved 
before. — Nor is there any proof for your assertion that 
all bodies must be held to spring from the avidya of one 
subject, because they are bodies, non-intelligent, effects, 
fictitious. For that all bodies are the fictitious creations 
of avidya is not true ; since that which is not sublated by 
valid means of proof must be held to be real — Nor again 
can you uphold the assertion that all intelligent subjects 
are non-different, i.e. one, because we observe that whatever 
is other than a subject of cognition is non-intelligent ; for 
this also is disproved by the fact of the plurality of intel- 
ligent subjects as proved by the individual distribution, 
among them, of pleasures and pains. — You have further 
maintained ' Through me only all bodies are animated by 
a Self; they are the fictitious creations of my avidya; 
/ alone constitute the whole aggregate of intelligent sub- 
jects,' and, on the basis of these averments, have attempted 
to prove the oneness of the Ego. But all this is nothing 
but the random talk of a person who has not mastered 
even the principles of his own theory; for according to 
your theory the Self is pure intelligence to which the 
whole distinction of ' I,' ' Thou,' &c, is altogether foreign. 
Moreover, if it be held that everything different from pure, 
non-differenced intelligence is false, it follows that all effort 
spent on learning the Veda with a view to Release is fruit- 
less, for the Veda also is the effect of avidya, and the effort 
spent on it therefore is analogous to the effort of taking hold 
of the silver wrongly imagined in the shell. Or, to put it 
from a different point of view, all effort devoted to Release 
is purposeless, since it is the effect of knowledge depending 
on teachers of merely fictitious existence. Knowledge 
produced by texts such as 'Thou art that' does not put 
an end to bondage, because it is produced by texts which 
are the fictitious product of avidya ; or because it is itself 
of the nature of avidya ; or because it has for its abode 
knowing subjects, who are mere creatures of avidya; or 
because it is the product of a process of study which de- 
pends on teachers who are the mere creatures of avidya ; it 
is thus no better than knowledge resting on texts teaching 
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how bondage is to be put an end to, which one might 
have heard in a dream. Or, to put the matter again 
from a different point of view, Brahman constituted by 
pure non-differenced intelligence is false, since it is to be 
attained by knowledge, which is the effect of avidya ; or 
since it is to be attained by knowledge abiding in knowing 
subjects who are mere figments of avidya ; or because it 
is attained through knowledge which is the mere figment 
of avidya. For whatever is attained through knowledge 
of that kind is false ; as e.g. the things seen in dreams or 
a town of the Gandharvas (Fata Morgana). 

Nor does Brahman, constituted by pure non-differenced 
intelligence, shine forth by itself, so as not to need — for 
its cognition — other means of knowledge. And that that 
self-luminous knowledge which you declare to be borne 
witness to by itself, really consists in the knowledge of 
particular objects of knowledge — such knowledge abiding 
in particular cognising subjects — this also has been proved 
previously. And the different arguments which were set 
forth as proving Brahman's non-differenced nature, are 
sufficiently refuted by what we have said just now as to all 
such arguments themselves being the products of avidya. 

Nor again is there any sense in the theory that the 
principle of non-differenced intelligence ' witnesses ' avidya, 
and implicates itself in the error of the world. For ' wit- 
nessing' and error are observed to abide only in definite 
conscious subjects, not in consciousness in general. Nor 
can that principle of pure intelligence be proved to possess 
illumining power or light depending on itself only. For 
by light (enlightenment) we can understand nothing but 
definite well-established knowledge (siddhi) on the part 
of some knowing subject with regard to some particular 
object. It is on this basis only that you yourself prove 
the self-illuminedness of your universal principle ; to an 
absolutely non-differenced intelligence not implying the 
distinction of subject and object such ' svayampraklrata ' 
could not possibly belong. With regard again to what 
you so loudly proclaim at your meetings, viz. that real 
effects are seen to spring even from unreal causes, we point 
[48] * g g 
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out that although you allow to such effects, being non- 
sublated as it were, a kind of existence called ' empirical ' 
(or « conventional ' — vyavah&rika), you yourself acknow- 
ledge that fundamentally they are nothing but products 
of avidyd ; you thus undermine your own position. We 
have, on the other hand, already disposed of this your view 
above, when proving that in all cases effects are originated 
by real causes only. Nor may you plead that what per- 
ception tells us in such cases is contradicted by Scripture ; 
for as, according to you, Scripture itself is an effect, and 
hence of the essence of avidya, it is in no better case than 
the instances quoted. — You have further declared that, 
although Brahman is to be attained only through unreal 
knowledge, yet it is real since when once attained it is not 
sublated by any subsequent cognition. But this reasoning 
also is not valid ; for when it has once been ascertained 
that some principle is attained through knowledge resting 
on a vicious basis, the fact that we are not aware of a 
subsequent sublation of that principle is irrelevant. That 
the principle ' the reality of things is a universal Void ' is 
false, we Conclude therefrom that the reasoning leading to 
that principle is ascertained to be ill-founded, although 
we are not aware of any subsequent truth sublating that 
principle. Moreover, for texts such as 'There is here 
no plurality whatsoever,' ' Knowledge, bliss is Brahman,' 
the absence of subsequent sublation is claimed on the 
ground that they negative the whole aggregate of things 
different from mere intelligence, and hence are later in 
order than all other texts (which had established that 
aggregate of things). But somebody may rise and say 
' the Reality is a Void,' and thus negative the existence of 
the principle of mere Intelligence also ; and the latter 
principle is thus sublated by the assertion as to the Void, 
which is later in order than the texts which it negatives. 
On the other hand the assertion as to the Void being the 
universal principle is not liable to subsequent sublation; 
for it is impossible for any negation to go beyond it. And 
as to resting on a vicious basis, there is in that respect 
no difference between Perception and the other means of 
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knowledge, and the view of general unreality, founded on 
the Vedanta. The proper conclusion therefore is that all 
cognitions whatsoever abide in real subjects of cognition 
and are themselves real, consisting in mental certainty with 
regard to special objects. Some of these cognitions rest 
on defects which themselves are real ; others spring from a 
combination of causes, real and free from all defect. Unless 
we admit all this we shall not be able to account in a 
satisfactory way for the distinction of things true and 
things false, and for all empirical thought. For empirical 
thought, whether true or of the nature of error, presupposes 
inward light (illumination) in the form of certainty with 
regard to a particular object, and belonging to a real 
knowing subject ; mere non-differenced Being, on the other 
hand (not particularised in the form of a knowing subject), 
cannot be the cause of states of consciousness, whether 
referring to real or unreal things, and cannot therefore form 
the basis of empirical thought. 

Against our opponent's argument that pure Being must 
be held the real substrate of all erroneous superimposition 
(adhyasa), for the reason that no error can exist without 
a substrate, we remark that an error may take place even 
when its substrate is unreal, in the same way as an error 
may exist even when the defect (giving rise to the error), 
the abode of the defect, the subject of cognition and the 
cognition itself are unreal. The argument thus loses its 
force. Possibly he will now argue that as an error is never 
seen to exist where the substrate is unreal, the reality of 
pure Being (as furnishing the required basis for error) 
must necessarily be admitted. But, we point out, it also 
is a fact that errors are never observed where the defect, 
the abode of the defect, the knowing subject and the act of 
knowledge are unreal ; and if we pay regard to observation, 
we must therefore admit the reality of all these factors as 
well. There is really no difference between the two cases, 
unless our opponent chooses to be obstinate. 

You further asserted that, on the theory of many really 
different Selfs, it would follow from the infinity of the past 
aeons that all souls must have been released before this, 
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none being left in the state of bondage ; and that hence the 
actually observed distinction of souls bound and released 
remains unexplained. But this argumentation is refuted 
by the fact of the souls also being infinite. You indeed 
maintained that, if the souls are really separate, they must 
necessarily have a definite number like beans, mustard- 
seeds, earthen vessels, and so on ; but these instances are 
beside the point, as earthen vessels, and so on, are also 
infinite in number. — But do we not actually see that all 
these things have definite numbers, ' Here are ten jars ; 
a thousand beans,' &c ? — True, but those numbers do not 
belong to the essential nature of jars, and so on, but only 
to jars in so far as connected with time, place, and other 
limiting adjuncts. And that souls also have definite 
numbers in this sense, we readily admit. And from this 
it does not follow that all souls should be released ; for 
essentially the souls are infinite (in number). — Nor are 
you entitled to maintain that the real separation of indi- 
vidual souls would imply that, as earthen vessels and the 
like, they are non-intelligent, not of the nature of Self, and 
perishable. For the circumstance of individuals of one 
species being distinct from each other, does in no way 
imply that they possess the characteristics of things 
belonging to another species: the individual separation 
of jars does not imply their having the characteristics of 
pieces of cloth. — You further maintain that from the 
hypothesis of a real plurality of souls it follows that 
Brahman is substantially limited, and in consequence 
of this limited with regard to time and space also, and 
that hence its infinity is disproved. But this also is 
a mistaken conclusion. Things substantially limited may 
be limited more or less with regard to time and place: 
there is no invariable rule on this point, and the measure 
of their connexion with space and time has hence to be 
determined in dependence on other means of knowledge. 
Now Brahman's connexion with all space and all time 
results from such other means of proof, and hence there is 
no contradiction (between this non-limitation with regard 
to space and time, and its limitation in point of substance — . 
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which is due to the existence of other souls). — But mere 
substantial limitation, as meaning the absence of non- 
limitation of any kind, by itself proves that Brahman is 
not infinite t — Well, then you yourself are in no better 
case ; for you admit that Brahman is something different 
from avidya. From this admission it follows that Brahman 
also is something ' different,' and thus all the disadvantages 
connected with the view of difference cling to your theory 
as well. If on the other hand it should not be allowed that 
Brahman differs m nature from avidya, then Brahman's 
nature itself is constituted by avidya, and the text defining 
Brahman as ' the True, knowledge, infinite ' is contrary to 
sense. — If the reality of ' difference ' is not admitted, then 
there is no longer any distinction between the. proofs and 
the mutual objections set forth by the advocates of different 
theories, and we are landed in gerteral confusion. The 
proof of infinity, we further remark, rests altogether on the 
absence of limitation of space and time, not on absence of 
substantial limitation ; absence of such limitation is some- 
thing very much akin to the 'horn of a hare' and is 
perceived nowhere. On the view of difference, on the other 
hand, the whole world, as constituting Brahman's body, 
is its mode, and Brahman is thus limited neither through 
itself nor through other things. — We thus arrive at the 
conclusion that, as effects are real in so far as different from 
their cause, the effect of Brahman, i.e. the entire world, is 
different from Brahman. 

Against this view the Sutra now declares itself as 
follows. — The non-difference of the world from Brahman, 
the highest cause, follows from ' what begins with the word 
arambhana' — which proves such non-difference; 'what 
begins with the word Arambhana' means those clauses 
at the head of which that word is met with, viz. 'va£aram- 
bhanam vikaro namadheyaw* mrrttikety eva satyam ' ; 
' Being only this was in the beginning, one only, without 
a second ' ; • it thought, may I be many, may I grow forth; 
it sent forth fire' ; 'having entered with this living Self ; 
' In the True, my son, all these creatures have their root, 
in the True they dwell, in the True they rest ' ; ' In that all 
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that exists has its Self; it is the True, it is the Self; and 
thou art it, O Svetaketu ' (Kh. Up. VI, 1-8)— it is these 
clauses and others of similar purport which are met with in 
other chapters, that the Sutra refers to. For these texts 
prove the non-difference from Brahman of the world 
consisting of non-sentient and sentient beings. This is as 
follows. The teacher, bearing in his mind the idea of 
Brahman constituting the sole cause of the entire world 
and of the non-difference of the effect from the cause, asks 
the pupil, ' Have you ever asked for that instruction by 
which the non-heard is heard, the non-perceived is per- 
ceived, the not known is known ' ; wherein there is implied 
the promise that, through the knowledge of Brahman the 
general cause, its effect, i. e. the whole Universe, will be 
known? The pupil, not knowing that Brahman is the sole 
cause of the Universe, raises a doubt as to the possibility 
of one thing being known through another, ' How then, Sir, 
is that instruction ? ' and the teacher thereupon, in order to 
convey the notion of Brahman being the sole universal 
cause, quotes an instance showing that the non-difference 
of the effect from the cause is proved by ordinary experi- 
ence, ' As by one clod of clay there is known everything 
that is made of clay ' ; the meaning being ' as jars, pots, 
and the like, which are fashioned out of one piece of clay, 
are known through the cognition of that clay, since their 
substance is not different from it.' In order to meet the 
objection that according to Kawada's doctrine the effect 
constitutes a substance different from the cause, the teacher 
next proceeds to prove the non-difference of the effect from 
the cause by reference to ordinary experience, 'va^aram- 
bhanaw vikaro namadheyaw* mrrttikety eva satyam." 
Arambhanam must here be explained as that which is 
taken or touched (a-rabh=a-labh; and 'alambhaA sparra- 
himsayoA') ; compare Pacini III, 3, 113, as to the form and 
meaning of the word. * Va£a,' ' on account of speech,' we 
take to mean ' on account of activity preceded by speech ' ; 
for activities such as the fetching of water in a pitcher are 
preceded by speech, ' Fetch water in the pitcher,' and so on. 
For the bringing about of such activity, the material clay 
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(which had been mentioned just before) touches (enters into 
contact with) an effect (vikara), Le. a particular make or 
configuration, distinguished by having a broad bottom and 
resembling the shape of a belly, and a special name 
(namadheya), viz. pitcher, and so on, which is applied 
to that effect; or, to put it differently, to the end that 
certain activities may be accomplished, the substance clay 
receives a new configuration and a new name \ Hence jars 
and other things of clay are clay (mWttika), i. e. are of the 
substance of clay, only ; this only is true (satyam), i. e. 
known through authoritative means of proof; only (eva), 
because the effects are not known as different substances. 
One and the same substance therefore, such as clay 
or gold, gives occasion for different ideas and words 
only as it assumes different configurations ; just as we, ob- 
serve that one and the same Devadatta becomes the object 
of different ideas and terms, and gives rise to different 
effects, according to the different stages of life — youth, 
old age, &c. — which he has reached. — The fact of our 
saying ' the jar has perished ' while yet the clay persists, 
was referred to by the Purvapakshin as proving that the 
effect is something different from the cause ; but this view 
is disproved by the view held by us that origination, 
destruction, and so on, are merely different states of one 
and the same causal substance. According as one and 
the same substance is in this or that state, there belong to 
it different terms and different activities, and these different 
states may rightly be viewed as depending on the activity 

1 The meaning of the four words constituting the clause there- 
fore would be, ' On account of speech (i. e. for the sake of the 
accomplishment of certain activities such as the bringing of water, 
which are preceded by speech), there is touched (by the previously 
mentioned substance clay) an effect and a name ; i. e. for the sake 
of, &c, clay modifies itself into an effect having a special name.' 
The Commentary remarks that ' irambhanam ' cannot be taken in 
the sense of upadlna ; since, on the theory of the unreality of 
effects, the effect is originated not by speech but by thought 
(imagination) only; and on the pariwama doctrine the effect is 
likewise not originated by speech but by Brahman. 
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of an agent. The objections again which are connected 
with the theory of • manifestation ' are refuted by our not 
acknowledging such a thing at all as ' manifestation.' Nor 
does the admission of origination render the doctrine of 
the reality of the effect irrational ; for it is only the Real 
that originates. — But it is a contradiction to maintain that 
that which previously exists is originated ! — This, we reply, 
is the objection of a person who knows nothing about the 
true nature of origination and destruction. A substance 
enters into different states in succession ; what passes away 
is the substance in its previous states, what originates is 
the substance in its subsequent states. As thus the 
substance m all its states has being, there is nothing 
irrational in the satkarya theory. — But the admission of 
the. origination of a non-existing state lands us in the 
asatkarya theory ! — If he, we retort, who holds the asatkarya 
theory is of opinion" that the origination of the effect does 
not itself originate, he is similarly landed in the satkarya 
theory ; and if he holds that the origination itself 
originates, he is led into a regressus in infinitum. According 
to us, on the other hand, who hold that states are incapable 
of being apprehended and of acting apart from that of 
which they are states, origination, destruction, and so on, 
belong only to a substance which is in a certain state ; 
and on this theory no difficulty remains. And in the 
same way as the state of being a jar results from the clay 
abandoning the condition of being either two halves of 
a jar or a lump of clay, plurality results from a substance 
giving up the state of oneness, and oneness from the giving 
up of plurality; hence this point also gives rise to no 
difficulty. 

We now consider the whole .Oandogya-text in con- 
nexion. • Sad eva somye*dam agra asid ekam evadvitlyam.' 
This means — That which is Being, i.e. this world which 
now, owing to the distinction of names and forms, bears 
a manifold shape, was in the beginning one only, owing 
to the absence of the distinction of names and forms. And 
as, owing to the ' Sat ' being endowed with all powers, a 
further ruling principle is out of the question, the world was 
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also ' without a second.' This proves the non-difference of 
the world from Brahman. In the same way the next clause 
also, ' It thought, may I be many, may I grow forth,' which 
describes the creation of the world as proceeding from 
a resolve of the Self to differentiate itself into a world 
consisting of manifold beings movable and immovable, 
viz. Fire, and so on, enables us to determine that the 
effect, i. e. the world, is non-different from the highest cause, 
i. e. the highest Brahman. 

And as now a further doubt may arise as to how the 
highest Brahman with all its perfections can be designated 
as one with the world, and how the world can be desig- 
nated as one, without a second, not dependent on another 
guiding principle ; and how this thought, i.e. the resolution, 
on the part of the Supreme cause, of differentiating itself 
into a manifold world, and the creation corresponding to 
that resolution are possible ; the text continues, ' That deity 
thought — Let me now enter those three beings with this 
living Self (giva. atman) and distinguish names and forms ' — 
which means, ' Let me make the aggregate of non-sentient 
things (for this is meant by the " three beings ") to possess 
various names and forms, by entering into them by means 
of the ^Iva which is of the nature of my Self.' The 
possession of names and forms must thus be understood 
to be effected by the ^iva entering into matter as its Self. 
There is another scriptural text also which makes it clear 
that the highest Brahman enters, so as to be their Self, 
into the world together with the ^ivas. 'Having sent 
forth that he entered into it. Having entered into it he 
became sat and tyat (i.e. sentient and non-sentient 
beings).' And that the entire aggregate of sentient and 
non-sentient beings, gross or subtle, in their effected or 
their causal state, constitutes the body of the highest 
Brahman, and that on the other hand the highest Brahman 
constitutes their Self — this is proved by the antaryamin- 
brahmana and similar texts. This disposes of the doubt 
raised above. Since Brahman abides, as their Self, in all 
non-sentient matter together with the £lvas, Brahman is 
denoted by the term 'world' in so far only as it (i.e. 
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Brahman) has non-sentient and sentient beings for its 
body, and hence utterances such as ' This which is Being 
only was in the beginning one only' are unobjectionable in 
every way. All change and all imperfection belongs only 
to the beings constituting Brahman's body, and Brahman 
itself is thus proved to be free from all imperfection, 
a treasure as it were of all imaginable holy qualites. This 
point will be further elucidated under II, 1, aa. — The 
ATAandogya-text then further teaches that all sentient 
and non-sentient beings have their Self in Brahman ' in 
that all this has its Self ' ; and further inculcates this truth 
in ' Thou art that' 

Texts met with in other sections also teach this same 
non-difference of the general cause and its effect : ' All this 
indeed is Brahman ' (KA. Up. Ill, 14, 1) ; ' When the Self 
has been seen, heard, perceived, and known, then all this 
is known ' (Br*. Up. IV, 5,6);' That Self is all this' (Br*. 
Up. II, 4, 6) ; ' Brahman indeed is all this ' (Mai. Up. IV, 
6); ' The Self only is all this' (Kh. Up. VII, 25, a). Other 
texts, too, negative difference: ' Everything abandons him 
who looks for anything elsewhere than in the Self (Br*. 
Up. II, 4, 6); 'There is not any plurality here' (Br*. Up. 
IV, 4, 19); 'From death to death goes he who sees here 
any plurality ' (Br*. Up. IV, 4, 19). And in the same spirit 
the passage ' For where there is duality as it were, one sees 
the other ; but when for him the Self has become all, 
whereby then should he see and whom ? ' (Br*. Up. II, 4, 
13) — in setting forth that the view of duality belongs to him 
who does not know and the view of non-duality to him who 
knows — intimates that non-difference only is real. 

It is in this way that we prove, by means of the texts 
beginning with arambha»a, that the world is non-different 
from the universal cause, i.e. the highest Brahman. Brahman 
only, having the aggregate of sentient and non-sentient 
beings for its body and hence for its modes (prakara), 
is denoted by all words whatsoever. The body of this 
Brahman is sometimes constituted by sentient and non- 
sentient beings in their subtle state, when — just owing to 
that subtle state — they are incapable of being (conceived 
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and) designated as apart from Brahman whose body they 
form: Brahman is then in its so-called causal condition. 
At other times the body of Brahman is constituted by all 
sentient and non-sentient beings in their gross, manifest 
state, owing to which they admit of being thought and 
spoken of as having distinct names and forms : Brahman 
then is in its ' effected ' state. The effect, i. e. the world, 
is thus seen to be non -different from the cause, i. e. the 
highest Brahman. And that in the effected as well as 
the causal state of Brahman's body as constituted by 
sentient and non-sentient beings, and of Brahman embodied 
therein, perfections and imperfections are distributed 
according to the difference of essential nature between 
Brahman and its body, as proved by hundreds of scriptural 
texts, we have shown above. 

Those on the other hand who establish the non-difference 
of cause and effect, on the basis of the theory of the effect's 
non-reality, are unable to prove what they wish to prove ; 
for the True and the False cannot possibly be one. If 
these two were one, it would follow either that Brahman 
is false or that the world is real. — Those again who (like 
Bhaskara) hold the effect also to be real— the difference 
of the soul and Brahman being due to limiting conditions, 
while their non-difference is essential ; and the difference 
as well as the non-difference of Brahman and matter being 
essential— enter into conflict with all those texts which 
declare that the soul and Brahman are distinct in so far as 
the soul is under the power of karman while Brahman is 
free from all evil, &c, and all those texts which teach that 
non-sentient matter undergoes changes while Brahman 
does not. For as, according to them, nothing exists but 
Brahman and the limiting adjuncts, Brahman — as being 
indivisible — must be undivided while entering into connexion 
with the upadhis, and hence itself undergoes a change into 
inferior forms. And if they say that it is only the power 
(iakti), not Brahman itself, which undergoes a change ; this 
also is of no avail since Brahman and its power are non- 
different 
. Others again (Yadavapraklra) hold that the general 
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cause, i.e. Brahman, is pure Being in which all distinctions 
and changes such as being an enjoying subject, and so on, 
have vanished, while however it is endowed with all possible 
potentialities. During a pralaya this causal substance 
abides self-luminous, with all the distinctions of conscious- 
ness of pleasure and pain gone to rest, comparable to the 
soul of a man held by dreamless sleep, different however 
in nature from mere non-sentient matter. During the 
period of a creation, on the other hand, just as the substance 
called clay assumes the forms of jars, platters, and so on, 
or as the water of the sea turns itself into foam, waves, 
bubbles, and so on, the universal causal substance abides 
in the form of a triad of constituent parts, viz. enjoying 
subjects, objects of enjoyment, and a ruler. The attributes 
of being a ruler, or an object of enjoyment, or an enjoying 
subject, and the perfections and imperfections depending 
on those attributes, are therefore distributed in the same 
way as the attributes of being a jar or pitcher or platter ; 
and the different effects of these attributes are distributed 
among different parts of the substance, clay. The objects 
of enjoyment, subjects of enjoyment, and the ruler are one, 
on the other hand, in so far as ' that which is ' constitutes 
their substance ; just as jars, platters and pitchers are one 
in so far as their substance is constituted by clay. It is 
thus one substance only, viz. ' that which is,' that appears 
in different conditions, and it is in this sense that the world 
is non-different from Brahman. — But this theory is really 
in conflict with all Scripture, Smn'ti, Itihasa, Purawa and 
Reasoning. For Scripture, Smrj'ti, Itihasa and Purawa 
alike teach that there is one supreme cause, viz. Brahman — 
a being that is the Lord of all Lords, all-knowing, all- 
powerful, instantaneously realising all its purposes, free 
of all blemish, not limited either by place or time, enjoying 
supreme unsurpassable bliss. Nor can it be held that 
above the Lord there is ' pure Being ' of which the Lord 
is a part only. For ' This which is " being " only was in the 
beginning one only, without a second ; it thought, may I be 
many, may I grow forth ' (Kh. Up. VI, a, 3) ; ' Verily, in 
the beginning this was Brahman, one only. Being one 
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it was not strong enough. It created the most excellent 
Kshattra, viz. those Kshattras among the Devas — Indra, 
Varu«a, Soma, Rudra, Paiyanya, Yama, Mr/tyu, Irana ' (Bri, 
Up. I, 4, 11); 'In the beginning all this was Self, one 
only; there was nothing whatsoever else blinking. He 
thought, shall I send forth worlds' (Ait. Ar. II, 4, 1, 1, 2); 
' There was in truth Narayawa only, not Brahma, not Ijana, 
nor heaven and earth, nor the nakshatras, nor the waters, 
nor Agni, nor Soma, nor Surya. Being alone he felt 
no delight Of him merged in meditation' &c. (Mahana. 
Up. I, 1) — these and other texts prove that the highest 
cause is the Lord of all Lords, Narayaoa. For as the 
terms 'Being,' 'Brahman,' 'Self,' which are met with in 
sections treating of the same topic, are in one of those 
parallel sections particularised by the term 'Narayawa,' 
it follows that they all mean Narayawa. That the Lord 
only is the universal cause is shown by the following text 
also, ' He the highest great lord of lords, the highest deity 
of deities — he is the cause, the lord of the lords of the 
organs, and there is of him neither parent nor lord ' (Svet. 
Up. VI, 7, 9). Similarly the Manu Smr/ti, 'Then the 
divine Self-existent (Brahma) — desirous to produce from 
his own body beings of many kind — first with a thought 
created the waters and placed his seed in them ' (Ma. I, 
6-8). Itihasas and Pura«as also declare the Supreme 
Person only to be the universal cause, * Narayawa, of whom 
the world is the body, of infinite nature, eternal, when 
desirous to create sent forth from a thousandth part of 
himself the souls in two divisions.' 'From Vishwu the 
wprld originated and in him it abides.' 

Nor is it possible to hold that the Lord is pure ' Being ' 
only, for such * Being ' is admitted to be an element of the 
Lord ; and moreover all ' Being ' has difference. Nor can 
it be maintained that the Lord's connexion with all his 
auspicious qualities — knowledge, bliss, and so on — is 
occasional (adventitious) merely ; it rather is essential and 
hence eternal. Nor may you avail yourself of certain 
texts — viz. ' His high power (rakti) is revealed as manifold, 
as essential, and (so) his knowledge, strength and action ' 
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(Svet. Up. VI, 8) ; 'He who is all-knowing, all-cognising ' 
(Mu. Up. I, 1, 9), and others — to the end of proving that 
what is essential is only the Lord's connexion with the 
potentialities (jakti) of knowledge, bliss, and so on. For in 
the .Svet&rvatara-text the word ' essential ' independently 
qualifies ' knowledge, strength, and action ' no less than 
' jakti ' ; and your explanation would necessitate so-called 
implication (lakshawa). Nor again can it be said that in 
words such as sarva^-»a (all-knowing), the formative suffix 
expresses potentiality only, as it admittedly does in other 
words such as pa£aka (cook) ; for grammar does not 
teach that all these (kr*t) affixes in general express 
potentiality or capability only. It rather teaches (cp. 
Pa«ini III, 2, 54) that a few kn't-affixes only have this 
limited meaning ; and in the case of pa£aka and similar 
words we must assume capability to be denoted, because 
there is no other explanation open to us. — If, moreover, 
the Lord were held to be only a part of the Sat it would 
follow that the Sat, as the whole, would be superior to the 
Lord just as the ocean is superior to a wave, and this 
would be in conflict with ever so many scriptural texts 
which make statements about the Lord, cp. e. g. ' Him the 
highest great lord of lords ' ; * There is none seen like to 
him or superior ' (.SVet. Up. VI, 7, 8). If, moreover, mere 
Being is held to be the Self of all and the general whole, 
and the Lord only a particular part of it, this would imply 
the stultification of all those texts which declare the Lord 
to be the general Self and the whole of which all beings 
are parts ; for jars and platters certainly cannot be held 
to be parts of, and to have their being in, pitchers (which 
themselves are only special things made of clay). Against 
this you perhaps will plead that as Being in general is fully 
present in all its parts, and hence also in that part which 
is the Lord, all other things may be viewed as having their 
Self in, and being parts of, him. — But from your principles 
we might with equal right draw the inference that as Being 
in general is fully present in the jar, the Lord is a part 
of the jar and has his Self in that ! From enunciations 
such as 'the jar is,' 'the cloth is,' it appears that Being 
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is an attribute of things, and cannot therefore be a substance 
and a cause. By the ' being ' of a thing we understand 
the attribute of its being suitable for some definite practical 
effect ; while its ' non-being * means its suitability for an 
effect of an opposite nature. — Should it on the other hand 
be held that substances only have being, the (unacceptable) 
consequence would be that actions, and so on, are non- 
existent. And if (to avoid this consequence) it were said 
that the being of actions, and so on, depends on their 
connexion with substances, it would be difficult to show 
(what yet should be shown) that ' being ' is everywhere of 
one and the same nature. Moreover, if everything were 
non-different in so far as 'being,' there would be a universal 
consciousness of the nature of everything, and from this 
there would follow a general confusion of all good and evil 
(i. e. every one would have conscious experience of every- 
thing) This point we have explained before. For all 
these reasons non-difference can only have the meaning set 
forth by us. — Here the following doubt may arise. In the 
case of childhood, youth, and so on, we observe that 
different ideas and different terms are applied to different 
states of one and the same being ; in the case of clay, 
wood, gold, &c, on the other hand, we observe that different 
ideas and terms are applied to different things. On what 
ground then do you determine that in the case of causes 
and effects, such as e. g. clay and jars, it is mere difference 
of state on which the difference of ideas and terms is based ? — 
To this question the next Sutra gives a reply. 

16. And because (the cause) is perceived in the 
existence of the effect. 

This means — because gold which is the cause is perceived 
in the existence of its effects, such as earrings and the like ; 
i.e. on account of the recognition of gold which expresses 
itself in the judgment ' this earring is gold.' We do not on 
the other hand perceive the presence of clay, and so on, in 
gold, and so on. The case of the cause and the effect is 
thus analagous to that of the child and the youth : the word 
'effect' denotes nothing else but the causal substance which 
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has passed over into a different condition. He also who 
holds the effect to be a new thing acknowledges that the 
effect is connected with a different state, and as this dif- 
ferent state suffices to account for the difference of ideas 
and words, we are not entitled to assume a new substance 
which is not perceived. Nor must it be said that the 
recognition of the gold in the earring is due to generic 
nature (the two things being different, but having the same 
generic nature) ; for we perceive no new substance which 
could be the abode of the generic character. What we 
actually perceive is one and the same substance possessing 
the generic characteristics of gold, first in the causal state 
and then in the effected state. Nor again can it be said 
that even on the supposition of difference of substance, 
recognition of the cause in the effect results from the con« 
tinuity of the so-called intimate cause (samavayi-karawa). 
For where there is difference of substances we do not 
observe that mere continuity of the abode gives rise to the 
recognition (of one substance) in the other substance 
residing in that abode. — But in the case of certain effects, as 
e.g. scorpions and other vermin which originate from dung, 
that recognition of the causal substance, i.e. dung (to which 
you refer as proving the identity of cause and effect), is not 
observed to take place I — You misstate the case, we reply ; 
here also we do recognise in the effect that substance which 
is the primal cause, viz. earth. — But in smoke, which is the 
effect of fire, we do not recognise fire I — True ! but this 
does not disprove our case. Fire is only the operative cause 
of smoke ; for smoke originates from damp fuel joined 
with fire. That smoke is the effect of damp fuel is proved 
thereby, as well as that both have smell (which shows 
them to be alike of the substance of earth). — As thus the 
identity of the substance is perceived in the effect also, we 
are entitled to conclude that the difference of ideas and 
terms rests on difference of state only. The effect, there- 
fore, is non-different from the cause. — This is so for the 
following reason also. 

17. And on account of the existence of that which 
is posterior. 
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On account of the existence of the posterior, i.e. the 
effect existing in the cause — for this reason also the 
effect is non-different from the cause. For in* ordinary 
language as well as in the Veda the effect is spoken of in 
terms of the cause ; as when we say, ' all these things — 
jars, platters, &c. — were clay only this morning ' ; or when 
the Veda says, ' Being only was this in the beginning.' 

18. If it be said ' not, on account of the designa- 
tion of the (effect as the) non-existent ; we reply, 
not so, on account (of such designation being due 
to) another attribute, (as appears) from the comple- 
mentary passage, from Reasoning, and from another 
Vedic text. 

The assertion that ordinary speech as well as the Veda 
acknowledges the existence of the effect in the cause cannot 
be upheld 'on account of the designation of (the effect as) 
the non-existent.' For the Veda says, 'Non-being only 
was this in the beginning' (Kh. Up. Ill, 19, 1) ; ' Non-being 
indeed was this in the beginning ' (Taitt. Up. II, 6, 1); ' In 
the beginning truly this was not anything whatever.' And 
in ordinary language we say ' In the morning all this — jars, 
platters, and so on, — was not' — This objection the Sutra pro- 
ceeds to refute. ' Not so, on account of such designation being 
due to another attribute.' The designation of the effected 
substance as the non-existent is due to the effect having at 
an earlier time a different quality, i.e. a different consti- 
tution ; not to its being, as you think, absolutely non- 
existing. The quality different from the quality of exist- 
ence is non-existence ; that is to say, of the world designated 
as this, the quality of existence is constituted by name 
and form, while the quality of non-existence consists in the 
subtle state opposed to name and form. — But how is this 
known ? — ' From the complementary passage, from Reason- 
ing, and from another text.' The complementary passage 
is the one following on the last text quoted above, viz. 
' that Non-existent formed the resolve " may I be." ' The 
resolve referred to in this complementary text serving as 
[48] h h 
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an inferential sign to determine that the Non-existence 
spoken of is other than absolute Non-existence, we, on the 
basis of the observation that all the three texts quoted 
treat of the same matter, conclude that in the other two 
texts also the Non-existent has to be understood in the 
same sense. ' From Reasoning.' Reasoning shows Being 
and Non-being to be attributes of things. The possession, 
on the part of clay, of a certain shape, a broad base, 
a belly-shaped body, and so on, is the cause of our thinking 
and saying 'the jar exists,' while the connexion, on the 
part of the clay, with a condition opposed to that of a jar 
is the cause of our thinking and saying ' the jar does not 
exist' A condition of the latter kind is e. g. the clay's 
existing in the form of two separate halves of a jar, and it 
is just this and similar conditions of the clay which account 
for our saying that the jar does not exist. We do not 
perceive any non-existence of the jar different from the 
kind of non-existence described; and as the latter suf- 
ficiently accounts for all current ideas and expressions as to 
non-existence, there is no occasion to assume an additional 
kind of non-existence. — And also 'from another text' 
The text meant is that often quoted, 'Being only was 
this in the beginning.' For there the view of the absolute 
non-being of the effect is objected to, ' But how could it be 
thus?' &c, and then the decision is given that from the 
beginning the world was 'being.' This matter is clearly 
set forth in the text 'This was then undistinguished; it 
became distinguished by name and form ' (Br*. Up. 1, 4, 7). 
The next two Sutras confirm the doctrine of the non- 
difference of the effect from the cause by two illustrative 
instances. 

19. And like a piece of cloth. 

As threads when joined in a peculiar cross-arrangement 
are called a piece of cloth, thus acquiring a new name, 
a new form, and new functions, so it is with Brahman 
also. 

20. And as the different vital airs. 

As the one air, according as it undergoes in the body 
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different modifications, acquires a new name, new charac- 
teristics, and new functions, being then called prawa, 
apana, and so on; thus the one Brahman becomes the 
world, with its manifold moving and non-moving beings.—' 
The non-difference of the world from Brahman, the highest 
cause, is thus fully established. 

Here terminates the ' arambhana ' adhikarawa. 

21. From the designation of the ' other' (as non- 
different from Brahman) there result (Brahman's) not 
creating what is beneficial, and other imperfections. 

' Thou art that ' ; ' this Self is Brahman ' — these and 
similar texts which declare the non-difference of the world 
from Brahman, teach, as has been said before, at the same 
time the non-difference from Brahman of the individual 
soul also. But an objection here presents itself. If these 
texts really imply that the 'other one,' i.e. the soul, is 
Brahman, there will follow certain imperfections on Brah- 
man's part, viz. that Brahman, endowed as it is with 
omniscience, the power of realising its purposes, and so on, 
does not create a world of a nature beneficial to itself, but 
rather creates a world non-beneficial to itself; and the like. 
This world no doubt is a storehouse of numberless pains, 
either originating in living beings themselves or due to the 
action of other natural beings, or caused by supernatural 
agencies. No rational independent person endeavours to 
produce what is clearly non-beneficial to himself. And 
as you hold the view of the non-difference of the world 
from Brahman, you yourself set aside all those texts which 
declare Brahman to be different from the soul ; for were 
there such difference, the doctrine of general non-difference 
could not be established. Should it be maintained that 
the texts declaring difference refer to difference due to 
limiting adjuncts, while the texts declaring non-difference 
mean essential non-difference, we must ask the following 
question — does the non-conditioned Brahman know, or does 
it not know, the soul which is essentially non-different from 
it ? If it does not know it, Brahman's omniscience has to 
be abandoned. If, on the other hand, it knows it, then 
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Brahman is conscious of the pains of the soul— which is 
non-different from Brahman — as its own pains ; and from 
this there necessarily follows an imperfection, viz. that Brah- 
man does not create what is beneficial and does create what 
is non-beneficial to itself. If, again, it be said that the 
difference of the soul and Brahman is due to Nescience on 
the part of both, and that the texts declaring difference 
refer to difference of this kind, the assumption of Nescience 
belonging to the soul leads us to the very alternatives just 
stated and to their respective results. Should the a^wana, 
on the other hand, belong to Brahman, we point out that 
Brahman, whose essential nature is self-illuminedness, can- 
not possibly be conscious of a^nana and the creation of 
the world effected by it. And if it be said that the light 
of Brahman is obscured by a^tfana, we point to all the 
difficulties, previously set forth, which follow from this 
hypothesis — to obscure light means to make it cease, and 
to make cease the light of Brahman, of whom light is the 
essential nature, means no less than to destroy Brahman 
itself. The view of Brahman being the cause of the world 
thus shows itself to be untenable. — This prima facie view 
the next Sutra refutes. 

22. But (Brahman is) additional, on account of 
the declaration of difference. 

The word ' but ' sets aside the prima facie view. To the 
individual soul capable of connexion with the various kinds 
of pain there is additional, i.e. from it there is different, 
Brahman. — On what ground ? — ' Owing to the declaration 
of difference.' For Brahman is spoken of as different from 
the soul in the following texts : — ' He who dwells in the 
Self and within the Self, whom the Self does not know, of 
whom the Self is the body, who rules the Self within, he is 
thy Self, the ruler within, the immortal ' (Br*. Up. Ill, 
7, 22) ; ' Knowing as separate the Self and the Mover, 
blessed by him he gains Immortality ' (Svet. Up. 1, 6) ; • He 
is the cause, the Lord of the lords of the organs' (i.e. the 
individual souls) (5Vet. Up. VI, 9) ; ' One of them eats 
the sweet fruit; without eating the other looks on' (5vet Up. 



Digitized by 



Google 



ii adhyAya, i pAda, 23. 469 

IV, 6) ; * There are two, the one knowing, the other not 
knowing, both unborn, the one a ruler, the other not a 
ruler' (.Svet. Up. I, 9); 'Embraced by the pra^tfa Self 
(Brr. Up. IV, 3, ai); 'Mounted by the pra^tfa Self ' (Br*. 
Up. IV, 3, 35) ; ' From that the ruler of maya sends forth 
all this, in that the other is bound up through maya 
(.Svet. Up. IV, 9) ; 'the Master of the Pradhana and the 
souls, the lord of the gu«as' (.Svet. Up. VI, 16) ; 'the eternal 
among eternals, the intelligent among the intelligent, who, 
one, fulfils the desires of many' (.Svet. Up. VI, 13); 'who 
moves within the Unevolved, of whom the Unevolved is the 
body, whom the Unevolved does not know ; who moves 
within the Imperishable, of whom the Imperishable is the 
body, whom the Imperishable does not know ; who moves 
within Death, of whom Death is the body, whom Death 
does not know ; he is the inner Self of all beings, free from 
evil, the divine one, the one God, Naraya«a ' ; and other 
similar texts. 

23. And as in the analogous case of stones and 
the like, there is impossibility of that. 

In the same way as it is impossible that the different 
non-sentient things such as stones, iron, wood, herbs, &c, 
which are of an extremely low constitution and subject to 
constant change, should be one in nature with Brahman, 
which is faultless, changeless, fundamentally antagonistic to 
all that is evil, &c. &c. ; so it is also impossible that the 
individual soul, which is liable to endless suffering, and 
a mere wretched glowworm as it were, should be one with 
Brahman who, as we know from the texts, comprises within 
himself the treasure of all auspicious qualities, &c. &c. 
Those texts, which exhibit Brahman and the soul in co- 
ordination, must be understood as conveying the doctrine, 
founded on passages such as ' of whom the Self is the body,' 
that as the glva. constitutes Brahman's body and Brahman 
abides within the^tva as its Self, Brahman has the^iva for 
its mode ; and with this doctrine the co-ordination referred 
to is not only not in conflict but even confirms it — as we 
have shown repeatedly, e.g. under Su. I, 4, aa. Brahman 
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in all its states has the souls and matter for its body ; when 
the souls and matter are in their subtle state Brahman is in 
its causal condition; when, on the other hand, Brahman 
has for its body souls and matter in their gross state, it is 
' effected' and then called world. In this way the co-ordina- 
tion above referred to fully explains itself. The world is 
non-different from Brahman in so far as it is its effect. 
There is no confusion of the different characteristic qualities; 
for liability to change belongs to non-sentient matter, 
liability to pain to sentient souls, and the possession of all 
excellent qualities to Brahman : hence the doctrine is not 
in conflict with any scriptural text. That even in the state 
of non-separation — described in texts such as, * Being only 
this was in the beginning' — the souls joined to non-sentient 
matter persist in a subtle condition and thus constitute 
Brahman's body must necessarily be admitted; for that the 
souls at that time also persist in a subtle form is shown 
under Sutras II, I, 34 ; 35. Non-division, at that time, is 
possible in so far as there is no distinction of names and 
forms. It follows from all this that Brahman's causality is 
not contrary to reason. 

Those, on the other hand, who explain the difference, 
referred to in Sutra 22, as the difference between the ^iva 
in its state of bondage and the .glva in so far as free from 
avidya, i.e. the unconditioned Brahman, implicate them- 
selves in contradictions. For the ^iva, in so far as free 
from avidya, is neither all-knowing, nor the Lord of all, nor 
the cause of all, nor the Self of all, nor the ruler of all — it 
in fact possesses none of those characteristics on which the 
scriptural texts found the difference of the released soul ; 
for according to the view in question all those attributes 
are the mere figment of Nescience. Nor again can the 
Sutra under discussion be said to refer to the distinction, 
from the individual soul, of a Lord fictitiously created by 
avidya — a distinction analogous to that which a man in the 
state of avidya makes between the shell and the silver ; for 
it is the task of the Vedanta to convey a knowledge of that 
true Brahman which is introduced as the object of enquiry 
in the first Sutra (' Now then the enquiry into Brahman ') 
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and which is the cause of the origination and so on of the 
world, and what they at this point are engaged in is to 
refute the objections raised against the doctrine of that 
Brahman on the basis of Smriti and Reasoning. — The two 
Sutras II, 1, 8 ; 9 really form a complementary statement 
to what is proved in the present adhikarawa; for their 
purport is to show also that things of different nature can 
stand to each other in the relation of cause and effect. 
And the Sutra II, 1, 7 has reference to what is contained 
in the previous adhikara«a. 

Here terminates the adhikara»a of ' designation of the 
other.' 

24. Should it be said that (it is) not, on account 
of the observation of employment ; we say, not so ; 
for as in the case of milk. 

We have so far determined that it is in no way unreason- 
able to hold that the highest Brahman, which is all-knowing, 
capable of realising its purposes, &c, has all beings, sentient 
and non-sentient, for its body, and hence constitutes the 
Self of all and differs in nature from everything else. We 
now proceed to show that it is not unreasonable to hold 
that, possessing all those attributes, it is able to effect by 
its mere will and wish the creation of this entire manifold 
Universe. — But, it may here be said, it is certainly a matter 
of observation that agents of limited power are obliged to 
employ a number of instrumental agencies in order to effect 
their purposes ; but how should it follow therefrom that the 
view of the all-powerful Brahman producing the world 
without such instrumental agencies is in any way irrational ? 
— As, we reply, it is observed in ordinary life that even 
such agents as possess the capability of producing certain 
effects stand in need of certain instruments, some slow- 
witted person may possibly imagine that Brahman, being 
destitute of all such instruments, is incapable of creating 
the world. It is this doubt which we have to dispeL It is 
seen that potters, weavers, &c, who produce jars, cloth, and 
the like, are incapable of actually producing unless they 
make use of certain implements, although they may fully 
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possess the specially required skill. Men destitute of such 
skill are not capable of production, even with the help of 
implements ; those having the capacity produce by means 
of the instruments only. This leads to the conclusion that 
Brahman also, although possessing all imaginable powers, 
is not capable of creating the world without employing the 
required instrumental agencies. But before creation there 
existed nothing that could have assisted him, as we know 
from texts such as ' Being only this was in the beginning' ; 
'there was Narayawa alone.' Brahman's creative agency 
thus cannot be rendered plausible; and hence the prima 
facie view set forth in the earlier part of the Sutra, ' Should 
it be said that (it is) not ; on account of the observation of 
employment (of instruments).' 

This view is set aside by the latter part of the Sutra, 
' not so ; for as in the case of milk.' It is by no means 
a fact that every agent capable of producing a certain effect 
stands in need of instruments. Milk, e.g. and water, which 
have the power of producing certain effects, viz. sour milk 
and ice respectively, produce these effects unaided. Analo- 
gously Brahman also, which possesses the capacity of 
producing everything, may actually do so without using 
instrumental aids. The 'for' in the Sutra is meant to 
point out the fact that the proving instances are generally 
known, and thus to indicate the silliness of the objection. 
Whey and similar ingredients are indeed sometimes mixed 
with milk, but not to the end of making the milk turn sour, 
but merely in order to accelerate the process and give to 
the sour milk a certain flavour. 

25. And as in the case of the gods and so on, in 
(their) world. 

As the gods and similar exalted beings create, each in 
his own world, whatever they require by their mere volition, 
so the Supreme Person creates by his mere volition the 
entire world. That the gods about whose powers we know 
from the Veda only (not through perception) are here quoted 
as supplying a proving instance, is done in order to facilitate 
the comprehension of the creative power of Brahman, which 
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is also known through the Veda.— Here terminates the 
adhikarana of 'the observation of employment' 

26. Or the consequence of the entire (Brahman 
entering into the effect), and stultification of (Brah- 
man's) being devoid of parts. 

'Being only was this in the beginning'; 'This indeed 
was in the beginning not anything' ; 'The Self alone indeed 
was this in the beginning' — these and other texts state 
that in the beginning Brahman was one only, i. e. without 
parts — that means : Brahman, in its causal state, was with* 
out parts because then all distinction of matter and souls 
had disappeared. This one, non-divided, Brahman there- 
upon having formed the resolution of being many divided 
itself into the aggregate of material things — ether, air, and 
so on — and the aggregate of souls from Brahma down to 
blades of grass. This being so, it must be held that the 
entire highest Brahman entered into the effected state ; 
that its intelligent part divided itself into the individual 
souls, and its non-intelligent part into ether, air, and so on. 
This however stultifies all those often-quoted texts which 
declare Brahman in its causal state to be devoid of parts. 
For although the cause is constituted by Brahman in so far 
as having for its body matter and souls in their subtle 
state, and the effect by Brahman invested with matter and 
souls in their gross state ; the difficulty stated above 
cannot be avoided, since also that element in Brahman 
which is embodied is held to enter into the effect If, on 
the other hand, Brahman is without parts, it cannot become 
many, and it is not possible that there should persist a part 
not entering into the effected state. On the ground of 
these unacceptable results we conclude that Brahman 
cannot be the cause. — This objection the next Sutra 
disposes of. 

27. But on account of Scripture; (Brahman's 
possession of various powers) being founded upon 
the word. 

The ' but ' sets aside the difficulty raised. There is no 
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inappropriateness ; ' on account of Scripture.' Scripture 
declares on the one hand that Brahman is not made 
up of parts, and on the other that from it a multiform 
creation proceeds. And in matters vouched for by Scrip- 
ture we must conform our ideas to what Scripture 
actually says. — But then Scripture might be capable of 
conveying to us ideas of things altogether self-contra- 
dictory; like as if somebody were to tell us 'Water 
with fire ' ! — The Sutra therefore adds ' on account of its 
being founded on the word.' As the possession, on Brah- 
man's part, of various powers (enabling it to emit the 
world) rests exclusively on the authority of the word of 
the Veda and thus differs altogether from other matters 
(which fall within the sphere of the other means of know- 
ledge also), the admission of such powers is not contrary 
to reason. Brahman cannot be either proved or disproved 
by means of generalisations from experience. 

28. And thus in the Self; for (there are) manifold 
(powers). 

If attributes belonging to one thing were on that account 
to be ascribed to other things also, it would follow that 
attributes observed in non-sentient things, such as jars and 
the like, belong also to the intelligent eternal Self, which is 
of an altogether different kind. But that such attributes 
do not extend to the Self is due to the variety of the 
essential nature of things. This the Sutra expresses in 
' for (there are) manifold (powers).' We perceive that fire, 
water, and so on, which are of different kind, possess 
different powers, viz. heat, and so on : there is therefore 
nothing unreasonable in the view that the highest Brahman 
which differs in kind from all things observed in ordinary 
life should possess innumerous powers not perceived in 
ordinary things. Thus Parajrara also — in reply to a ques- 
tion founded on ordinary observation — viz. ' How can 
creative energy be attributed to Brahman, devoid of 
qualities, pure, &c. ? ' — declares ' Numberless powers, lying 
beyond the sphere of all ordinary thought, belong to 
Brahman, and qualify it for creation, and so on ; just as 
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heat belongs -to fire.' Similarly, Scripture says, 'what 
was that wood, what was that tree from which they built 
heaven and earth ? ' &c. (Hi. Sawm. X, 81) ; and ' Brah- 
man was that wood, Brahman was that tree,' and so on. — 
Objections founded on ordinary generalisations have no 
force against Brahman which differs in nature from all 
other things. 

29. And on account of the defects of his view 
also. 

On his view, i.e. on the view of him who holds the 
theory of the Pradhana or something similar, the imper- 
fections observed in ordinary things would attach them- 
selves to the Pradhana also, since it does not differ in 
nature from those things. The legitimate conclusion there- 
fore is that Brahman only which differs in nature from all 
other things can be held to be the general cause. 

The Pradhana, moreover, is without parts ; how then is 
it possible that it should give rise to a manifold world, 
comprising the 'great principle,' and so on ? — But there are 
parts of the Pradhana, viz. Goodness, Passion, and Dark- 
ness! — This we reply necessitates the following distinc- 
tion. Does the aggregate of Goodness, Passion, and 
Darkness constitute the Pradhana? or is the Pradhana the 
effect of those three ? The latter alternative is in conflict 
with your own doctrine according to which the Pradhana 
is cause only. It moreover contradicts the number of 
tattvas (viz. 24) admitted by you ; and as those three 
gu«as also have no parts one does not see how they can 
produce an effect. On the former alternative, the gu«as 
not being composed of parts must be held to aggregate or 
join themselves without any reference to difference of 
space, and from such conjunction the production of gross 
effects cannot result — The same objection applies to the 
doctrine of atoms being the general cause. For atoms, 
being without parts and spatial distinction of parts, can 
join only without any reference to such spatial distinc- 
tion, and hence do not possess the power of originating 
effects. 
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30. And (the divinity is) endowed with all powers, 
because that is seen. 

The highest divinity which is different in nature from all 
other things is endowed with all powers ; for scriptural 
texts show it to be such, ' His high power is revealed as 
manifold, as essential, and so his knowledge, force, and 
action ' (5vet. Up. VI, 8). In the same way another text 
first declares the highest divinity to differ in nature from 
everything else, ' Free from sin, from old age, from death 
and grief, from hunger and thirst,' and then goes on to 
represent it as endowed with all powers, • realising all its 
wishes, realising all its intentions,' &c. (Kh. Up. VIII, 1, 5). 
Compare also ' He, consisting of mind, having prima for 
his body, whose form is light, who realises his wishes,' &c. 
(Kh. Up. Ill, 14, 2). 

31. Not, on account of the absence of organs; 
this has been explained (before). 

Although the one Brahman is different from all other 
beings and endowed with all powers, we yet infer from the 
text ' Of him there is known no effect and no instrument,' 
that as it is destitute of instruments it cannot produce any 
effect. — To this objection an answer has already been 
given in II, 1, 27 ; 28, ' on account of its being founded on 
the word,' and 'for there are manifold (powers).' That 
for which the sacred word is the only means of knowledge, 
and which is different from all other things, is capable of 
producing those effects also of the instrumental means of 
which it is destitute. It is in this spirit that Scripture 
says ' He sees without eyes, he hears without ears, without 
hands and feet he hastens and grasps ' (.Svet Up. Ill, 19). — 
Here terminates the adhikara»a of ' the consequence of the 
entire (Brahman).' 

32. (Brahman is) not (the cause) ; on account of 
(the world) having the nature of what depends on a 
motive. 

Although the Lord, who before creation is alone, is 
endowed with all kinds of powers since he differs in nature 
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from all other beings, and hence is by himself capable of 
creating the world ; we all the same cannot ascribe to him 
actual causality with regard to the world ; for this manifold 
world displays the nature of a thing depending on a motive, 
and the Lord has no motive to urge him to creation. In 
the case of all those who enter on some activity after 
having formed an idea of the effect to be accomplished, 
there exists a motive in the form of something beneficial 
either to themselves or to others. Now Brahman, to whose 
essential nature it belongs that all his wishes are eternally 
fulfilled, does not attain through the creation of the world 
any object not attained before. Nor again is the second 
alternative possible. For a being, all whose wishes are 
fulfilled, could concern itself about others only with a view 
to benefitting them. No merciful divinity would create 
a world so full, as ours is, of evils of all kind — birth, old 
age, death, hell, and so on ; — if it created at all, pity would 
move it to create a world altogether happy. Brahman thus 
having no possible motive cannot be the cause of the world. 
— This prima facie view is disposed of in the next Sutra. 

33. But (it is) mere sport, as in ordinary life. 

The motive which prompts Brahman — all whose wishes 
are fulfilled and who is perfect in himself — to the creation 
of a world comprising all kinds of sentient and non- 
sentient beings dependent on his volition, is nothing else 
but sport, play. We see in ordinary life how some great 
king, ruling this earth with its seven dvipas, and possessing 
perfect strength, valour, and so on, has a game at balls, or 
the like, from no other motive than to amuse himself; 
hence there is no objection to the view that sport only is 
the motive prompting Brahman to the creation, sustenta- 
tion, and destruction of this world which is easily fashioned 
by his mere will. 

34. Not inequality and cruelty, on account of 
there being regard ; for so (Scripture) declares. 

It must indeed be admitted that the Lord, who differs in 
nature from all other beings, intelligent and non-intelligent, 
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and hence possesses powers unfathomable by thought, is 
capable of creating this manifold world, although before 
creation he is one only and without parts. But the assump- 
tion of his having actually created the world would lay him 
open to the charge of partiality, in so far as the world 
contains beings of high, middle, and low station — gods, 
men, animals, immovable beings ; and to that of cruelty, 
in so far as he would be instrumental in making his 
creatures experience pain of the most dreadful kind. — The 
reply to this is 'not so, on account of there being regard'; 
i. e. ' on account of the inequality of creation depending on 
the deeds of the intelligent beings, gods, and so on, about 
to be created.' .Sruti and Smr*ti alike declare that the 
connexion of the individual souls with bodies of different 
kinds — divine, human, animal, and so on — depends on the 
karman of those souls ; compare ' He who performs good 
works becomes good, he who performs bad works becomes 
bad. He becomes pure by pure deeds, bad by bad deeds ' 
(Br*. Up. IV, 4, 5). In the same way the reverend Parlrara 
declares that what causes the difference in nature and status 
between gods, men, and so on, is the power of the former 
deeds of the souls about to enter into a new creation — 
• He (the Lord) is the operative cause only in the creation 
of new beings ; the material cause is constituted by the 
potentialities of the beings to be created. The being to 
be embodied requires nothing but an operative cause ; it is 
its own potentiality which leads its being into that con- 
dition of being (which it is to occupy in the new creation).' 
Potentiality here means karman. 

35. If it be said ' not so, on account of non-distinc- 
tion of deeds ' ; we say, ' not so, on account of begin- 
ninglessness ' ; this is reasonable, and it is also 
observed. 

But before creation the individual souls do not exist ; 
since Scripture teaches non-distinction ' Being only this was 
in the beginning.' And as then the souls do not exist, no 
karman can exist, and it cannot therefore be said that the 
inequality of creation depends on karman. — Of this objec- 
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tion the Sutra disposes by saying 'on account of beginning- 
lessness,' i. e. although the individual souls and their deeds 
form an eternal stream, without a beginning,, yet non- 
distinction of them ' is reasonable ' (i. e. may reasonably be 
asserted) in so far as, previous to creation, the substance 
of the souls abides in a very subtle condition, destitute of 
names and forms, and thus incapable of being designated 
as something apart from Brahman, although in reality then 
also they constitute Brahman's body only. If it were not 
admitted (that the distinctions in the new creation are 
due to karman), it would moreover follow that souls are 
requited for what they have not done, and not requited 
for what they have done. The fact of the souls being 
without a beginning is observed, viz., to be stated in 
Scripture, ' The intelligent one is not born and dies not ' 
(Ka. Up. I, 2, 18) ; so also the fact of the flow of creation 
going on from all eternity, ' As the creator formed sun and 
moon formerly.' Moreover, the text, 'Now all this was 
then undeveloped. It became developed by form and 
name ' (Br*. Up. 1, 4, 7), states merely that the names and 
forms of the souls were developed, and this shows that the 
souls themselves existed from the beginning. Smr/ti also 
says, ' Dost thou know both Praknti and the soul to be 
without beginning?' (Bha. Gt XIII, 19.) — As Brahman thus 
differs in nature from everything else, possesses all powers, 
has no other motive than sport, and arranges the diversity of 
the creation in accordance with the different karman of the 
individual souls, Brahman alone can be the universal cause. 

36. And because all the attributes are proved (to 
be present in Brahman). 

As all those attributes required to constitute causality 
which have been or will be shown to be absent in the 
Pradhana, the atoms, and so on, can be shown to be pre- 
sent in Brahman, it remains a settled conclusion that 
Brahman only is the cause of the world. Here terminates 
the adhikara»a of ' that which has the nature of depending 
on a motive.' 
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SECOND PADA. 

1. Not that which is inferred, on account of the 
impossibility of construction, and on account of 
activity. 

The Sutras have so far set forth the doctrine that the 
highest Brahman is the cause of the origination and so on 
of the world, and have refuted the objections raised by 
others. They now, in order to safeguard their own position, 
proceed to demolish the positions held by those very 
adversaries. For otherwise it might happen that some 
slow-witted persons, unaware of those other views resting 
on mere fallacious arguments, would imagine them possibly 
to be authoritative, and hence might be somewhat shaken 
in their belief in the Vedic doctrine. Another pada there- 
fore is begun to the express end of refuting the theories of 
others. The beginning is made with the theory of Kapila, 
because that theory has several features, such as the view 
of the existence of the effect in the cause, which are 
approved of by the followers of the Veda, and hence is 
more likely, than others, to give rise to the erroneous 
view of its being the true doctrine. The Sutras I, 1, 5 
and ff. have proved only that the Vedic texts do not set 
forth the Sankhya view, while the task of the present 
pada is to demolish that view itself: the Sutras cannot 
therefore be charged with needless reiteration. 

The outline of the Sankhya doctrine is as follows. 
' There is the fundamental Prakrzti, which is not an effect ; 
there are the seven effects of Pralcri'ti, viz. the Mahat and 
so on, and the sixteen effects of those effects ; and there is 
the soul, which is neither Prakrfti nor effect ' — such is the 
comprehensive statement of the principles. The entity 
called ' fundamental Prakr*ti ' is constituted by the three 
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substances called Sattva, Ra^as, and Tamas, (when) in a 
state of complete equipoise, none of the three being either 
in defect or in excess ; the essential nature of those three 
consists respectively in pleasure, pain, and dullness; they 
have for their respective effects lightness and illumination, 
excitement and mobility, heaviness and obstruction ; they 
are absolutely non-perceivable by means of the senses, and 
to be denned and distinguished through their effects only. 
Prakrj'ti, consisting in the equipoise of Sattva, Ra^as, and 
Tamas, is one, itself non-sentient but subserving the enjoy- 
ment and final release of the many sentient beings, eternal, 
all-pervading, ever active, not the effect of anything, but 
the one general cause. There are seven Principles which 
are the effects of Prakrtti and the causal substances of 
everything else ; these seven are the Mahat, the ahankara, 
the subtle matter (tanmatra) of sound, the subtle matter of 
touch, the subtle matter of colour, the subtle matter of 
taste, and the subtle matter of smell. The ahankara is 
threefold, being either modified (vaikarika), or active 
(tai^asa), or the originator of the elements (bhutadi). 

The vaikarika is of sattva-nature and the originator of 
the sense-organs ; the bhutadi is of tamas-nature, and the 
cause of those subtle matters (tanmatra) which in their turn 
are the cause of the gross elements ; the tai^asa is of the 
nature of ra^as, and assists the other two. The five gross 
elements are the ether and so on; the five intellectual 
senses are hearing and so on ; the five organs of action are 
speech and so on. With the addition of the internal organ 
(manas) these are the sixteen entities which are mere 
effects. — The soul, not being capable of any change, is not 
either the causal matter or the effect of anything. For 
the same reason it is without attributes, consisting of mere 
intelligence, eternal, non-active, all-pervading, and different 
in each body. Being incapable of change and non-active, 
it can neither be an agent nor an enjoyer ; but although 
this is so, men in their confusion of mind, due to the close- 
ness to each other of PralcWti and the soul, erroneously 
attribute to Prakriti the intelligence of the soul, and to the 
soul the activity of Prakr/ti — just as the redness of the rose 
[48] J i 
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superimposes itself on the crystal near it, — and thus con- 
sider the soul to be an ' I ' and an enjoyer. Fruition thus 
results from ignorance, and release from knowledge of the 
truth. This their theory the Sankhyas prove by means 
of perception, inference, and authoritative tradition. Now 
with regard to those matters which are proved by percep- 
tion, we Vedantins have no very special reason for dis- 
senting from the Sankhyas ; and what they say about their 
authoritative tradition, claiming to be founded on the 
knowledge of all-knowing persons such as Kapila, has been 
pretty well disproved by us in the first adhyaya. If, now, 
we further manage to refute the inference which leads them 
to assume the Pradhana as the cause of the world, we 
shall have disestablished their whole theory. We therefore 
proceed to give this refutation. 

On this point the Sankhyas reason as follows. It must 
necessarily be admitted that the entire world has one 
cause only ; for if effects were assumed to originate from 
several causes we should never arrive at an ultimate cause. 
Assume that parts such as e. g. threads produce a whole 
(i. e. in the case of threads, a piece of cloth) in the way 
of their being joined together by means of their six sides, 
which are parts of the threads. You must then further 
assume that the threads themselves are in the same way 
produced by their parts, having a similar constitution. 
And these parts again by their parts, until you reach the 
atoms ; these also must be assumed to produce their 
immediate effects by being joined together with their six 
sides, for otherwise solid extension (prathiman) could not 
be brought about. And then the atoms also as being 
wholes, consisting of parts ', must be viewed as produced 
by their parts, and these again by their parts and so on, 
so that we never arrive at an ultimate cause. In order 
therefore to establish such an ultimate cause we must have 
recourse to the hypothesis of the general cause being con- 
stituted by one substance, which possesses the power of 
transforming itself in various different ways, without at the 

1 As follows from their having six sides. 
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same time forfeiting its own essential nature, and which 
forms the general substrate for an infinity of different 
effects, from the Mahat downwards. This one general 
cause is the Pradhana constituted by the equipoise of the 
three gu»as. The reasons for the assumption of this Pra- 
dhana are as follows : — ' On account of the limited ness 
of particular things ; of connexion (anvaya) ; of activity 
proceeding from special power ; and of the difference and 
non-difference of cause and effect — the Non-evolved (Pra- 
dhana) is the general cause of this many-natured Universe ' 
(vaLrvarupya) (Sankhya Ka. I, 15; 16). — The term 'vai- 
warupya ' denotes that which possesses all forms, i. e. the 
entire world with its variously constituted parts — bodies, 
worlds, and so on. This world, which on account of its 
variegated constitution must be held to be an effect, has for 
its cause the Unevolved (avyakta=Prakr*ti), which is of 
the same nature as the world. Why so? Because it is an 
effect ; for we perceive that every effect is different from 
its special cause — which has the same nature as the effect — 
and at the same time is non-different. Such effected things 
as e. g. a jar and a gold ornament are different from their 
causes, i. e. clay and gold, which have the same nature as 
the effects, and at the same time non-different. Hence the 
manifold-natured world originates from the Pradhana which 
has the same nature, and is again merged in it : the world 
thus has the Pradhana alone for its cause. This Pradhana 
is constituted by the equipoise of the three guwas, and thus 
is a cause possessing a nature equal to that of its effect, i. e. 
the world ; for the world is of the nature of pleasure, pain, 
and dullness, which consist of sattva, ra^as, and tamas 
respectively. The case is analogous to that of a jar con- 
sisting of clay ; of that also the cause is none other than the 
substance clay. For in every case observation shows that 
only such causal substances as are of the same nature as 
the effects possess that power which is called the origination 
of the effect. That the general cause can be found only in 
the unevolved Pradhana, which consists of the three gu»as 
in a state of equipoise and is unlimited with regard to space 
as well as time, follows from the limitedness of the particular 
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things, viz. the Mahat, the ahankara, and so on. These 
latter things are limited like jars and so on, and hence 
incapable of originating the entire world. Hence it follows 
that this world, consisting of the three gu«as, has for its 
only cause the Pradhana, which is constituted by those 
three guwas in a state of equipoise. 

Against this argumentation the Sutra says, 'Not that 
which is inferred, on account of the impossibility of con- 
struction, and on account of activity.' — ' Inference ' means 
' that which is inferred,' i. e. the Pradhana. The Pradhana 
postulated by you is not capable of constructing this mani- 
fold-natured world, because while itself being non-intelli- 
gent it is not guided by an intelligent being understanding 
its nature. Whatever is of this latter kind is incapable 
of producing effects ; as e. g. wood and the like by them- 
selves are not capable of constructing a palace or a carriage. 
As it is matter of observation that non-intelligent wood, 
not guided by an intelligent agent understanding its nature, 
cannot produce effects ; and as it is observed that if guided 
by such an agent matter does enter on action so as to 
produce effects ; the Pradhana, which is not ruled by an 
intelligent agent, cannot be the general cause. The ' and ' 
in the Sutra is meant to add as a further argument that 
' presence ' (anvaya) has no proving force. For whiteness 
present in cows and so on is not invariably accompanied 
by the quality of being the cause of the class characteristics 
of cows. Nor must it be said that qualities such as white- 
ness, although present in the effect, may not indeed be 
causes, but that substances such as gold and the like which 
are present in certain effects are invariably accompanied 
by the quality of being causes, and that hence also the 
substances called sattva, ra^as, and tamas, which are found 
present in all effects, are proved to be the causes of all 
those effects. For sattva and so on are attributes of 
substances, but not themselves substances. Sattva and so 
on are the causes of the lightness, light, &c, belonging to 
substances such as earth and the like, and hence distinctive 
attributes of the essential nature of those substances, but 
they are not observed to be present in any effects in 
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a substantial form, as clay, gold, and other substances are. 
It is for this reason that they are known as ' gu«as.' You 
have further said that the world's having one cause only 
must be postulated in order that an ultimate cause may be 
reached. But as the sattva, ragas, and tamas are not one 
but three, you yourself do not assume one cause, and hence 
do not manage to arrive at an ultimate cause. For your 
Pradhana consists in the equipoise of the three gu»as; 
there are thus several causes, and you have no more an 
ultimate cause than others. Nor can you say that this 
end is accomplished through the three guwas being un- 
limited. For if the three guwas are all alike unlimited, 
and therefore omnipresent, there is nowhere a plus or minus 
of any of them, and as thus no inequality can result, 
effects cannot originate. In order to explain the origination 
of results it is therefore necessary to assume limitation of 
the guwas. 

Nor is our view confirmed by those cases only in which 
it is clearly perceived that matter produces effects only 
when guided by an intelligent principle ; other cases also 
(where the fact is not perceived with equal clearness) are 
in favour of our view. This the next Sutra declares. 

2. If it be said — like milk or water ; there also 
(intelligence guides). 

What has been said — the Sinkhya rejoins — as to the 
impossibility of the Pradhana not guided by an intelligent 
principle constructing this variously constituted world, is 
unfounded ; for the Pradhana may be supposed to act in the 
same way as milk and water do. Milk, when turning into 
sour milk, is capable of going by itself through a series of 
changes: it does not therefore depend on anything else. 
In the same way we observe that the homogeneous water 
discharged from the clouds spontaneously proceeds to trans- 
form itself into the various saps and juices of different 
plants, such as palm trees, mango trees, wood-apple trees, 
lime trees, tamarind trees, and so on. In the same way 
the Pradhana, of whose essential nature it is to change, may, 
without being guided by another agent, abide in the interval 
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between two creations in a state of homogeneousness, and 
then when the time for creation comes modify itself into 
many various effects due to the loss of equilibrium on the 
part of the gu«as. As has been said '(the Pradhana acts), 
owing to modification, as water according to the difference 
of the abodes of the several gu«as ' (Sankhya Ka. I, 16). 
In this way the Unevolved acts independently of anything 
else. 

To this reasoning the Sutra replies ' there also.' Also, 
in the instances of milk and water, activity is not possible 
in the absence of an intelligent principle, for these very 
cases have already been referred to as proving our posi- 
tion. The SAtra II, 1, 24 (where the change of milk into 
sour milk is instanced) meant to prove only that a being 
destitute of other visible instruments of action is able to 
produce its own special effect, but not to disprove the 
view of all agency presupposing an intelligent principle. 
That even in water and so on an intelligent principle is 
present is proved by scriptural texts, 'he who dwells in 
water ' and so on. 

3. And because from the independence (of the 
Pradhana) there would follow the non-existence of 
what is different (from creation, i. e. of the pralaya 
condition). 

That the Pradhana which is not guided by an intelligent 
principle is not the universal cause is proved also by the fact 
that, if we ascribe to it a power for change independent of 
the guidance of a Lord capable of realising all his purposes, 
it would follow that the pralaya state, which is different 
from the state of creation, would not exist ; while on the 
other hand the guidance of the Pradhana by a Lord 
explains the alternating states of creation and pralaya as 
the effects of his purposes. Nor can the Sankhya retort 
that our view gives rise to similar difficulties in so far, 
namely, as the Lord, all whose wishes are eternally accom- 
plished, who is free from all imperfection, &c. &c, cannot 
be the originator of either creation or pralaya, and as the 
creation of an unequal world would lay him open to the 
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charge of mercilessness. For, as explained before, even 
a being perfect and complete may enter on activity for the 
sake of sport ; and as the reason for a particular creation 
on the part of an all-knowing Lord may be his recognition 
of Prakrtti having reached a certain special state, it is the 
deeds of the individual souls which bring about the in- 
equalities in the new creation. — But if this is so, all differ- 
ence of states is caused exclusively by the good and evil 
deeds of the individual souls ; and what position remains 
then for a ruling Lord ? Prakrj'ti, impressed by the good 
and evil deeds of the souls, will by herself modify herself on 
such lines as correspond to the deserts of the individual 
souls ; in the same way as we observe that food and drink, 
if either vitiated by poison or reinforced by medicinal herbs 
and juices, enter into new states which render them the 
causes of either pleasure or pain. Hence all the differences 
between states of creation and pralaya, as also the in- 
equalities among created beings such as gods, men, and so 
on, and finally the souls reaching the condition of Release, 
may be credited to the Pradhana, possessing as it does the 
capability of modifying itself into all possible forms ! — You 
do not, we reply, appear to know anything about the nature 
of good and evil works ; for this is a matter to be learned 
from the Sastra. The 5astra is constituted by the aggre- 
gate of words called Veda, which is handed on by an endless 
unbroken succession of pupils learning from qualified 
teachers, and raised above all suspicion of imperfections such 
as spring from mistake and the like. It is the Veda which 
gives information as to good and evil deeds, the essence of 
which consists in their pleasing or displeasing the Supreme 
Person, and as to their results, viz. pleasure and pain, which 
depend on the grace or wrath of the Lord. In agreement 
herewith the Dramu/a^arya says, ' From the wish of giving 
rise to fruits they seek to please the Self with works ; he 
being pleased is able to bestow fruits, this is the purport of 
the Sastra.' Thus Sruti also says, ' Sacrifices and pious 
works which are performed in many forms, all that he bears 
(i. e. he takes to himself) ; he the navel of the Universe ' 
(Mahanar. Up. I, 6). And in the same spirit the Lord 
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himself declares, ' From whom there proceed all beings,, by 
whom all this is pervaded — worshipping him with the 
proper works man attains to perfection ' (Bha. Gl. XVIII, 
46) ; and ' These evil and malign haters, lowest of men, 
I hurl perpetually into transmigrations and into demoniac 
wombs ' (Bha. Gi. XVI, 19). The divine Supreme Person, 
all whose wishes are eternally fulfilled, who is all-knowing 
and the ruler of all, whose every purpose is immediately 
realised, having engaged in sport befitting his might and 
greatness and having settled that work is of a twofold 
nature, such and such works being good and such and such 
being evil, and having bestowed on all individual souls 
bodies and sense-organs capacitating them for entering on 
such work and the power of ruling those bodies and organs ; 
and having himself entered into those souls as their inner 
Self abides within them, controlling them as an animating 
and cheering principle. The souls, on their side, endowed 
with all the powers imparted to them by the Lord and with 
bodies and organs bestowed by him, and forming abodes in 
which he dwells, apply themselves on their own part, and 
in accordance with their own wishes, to works either good 
or evil. The Lord, then, recognising him who performs 
good actions as one who obeys his commands, blesses him 
with piety, riches, worldly pleasures, and final release ; while 
him who transgresses his commands he causes to experience 
the opposites of all these. There is thus no room whatever 
for objections founded on deficiency, on the Lord's part, of 
independence in his dealings with men, and the like. Nor 
can he be arraigned with being pitiless or merciless. For 
by pity we understand the inability, on somebody's part, to 
bear the pain of others, coupled with a disregard of his own 
advantage. When pity has the effect of bringing about the 
transgression of law on the part of the pitying person, it is 
in no way to his credit ; it rather implies the charge of 
unmanliness (weakness), and it is creditable to control and 
subdue it. For otherwise it would follow that to subdue 
and chastise one's enemies is something to be blamed. 
What the Lord himself aims at is ever to increase happiness 
to the highest degree, and to this end it is instrumental that 
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,he should reprove and reject the infinite and intolerable 
mass of sins which accumulates in the course of beginning 
and endless aeons, and thus check the tendency on the part 
of individual beings to transgress his laws. For thus he says : 
* To them ever devoted, worshipping me in love, I give that 
means of wisdom by which they attain to me. In mercy 
only to them, dwelling in their hearts, do I destroy the 
darkness born of ignorance with the brilliant light of know- 
ledge' (Bha. Gi. X, 10, 11). — It thus remains a settled 
conclusion that the Pradhana, which is not guided by an 
intelligent principle, cannot be the general cause. — Here 
a further objection is raised. Although Prakrtti, as not 
being ruled by an intelligent principle, is not capable of 
that kind of activity which springs from effort, she may yet 
be capable of that kind of activity which consists in mere 
transformation. For we observe parallel cases ; the grass 
and water e. g. which are consumed by a cow change on 
their own account into milk. In the same way, then, Pra- 
kr/ti may on her own account transform herself into the 
world. — To this the next Sutra replies. 

4. Nor like grass and so on ; because (milk) does 
not exist elsewhere. 

This argumentation does not hold good ; for as grass and 
the like do not transform themselves without the guidance 
of an intelligent principle, your proving instance is not 
established. — But why is it not established? — 'Because it 
does not exist elsewhere.' If grass, water and so on 
changed into milk even when consumed by a bull or when 
not consumed at all, then indeed it might be held that they 
change without the guidance of an intelligent principle. 
But nothing of the kind takes place, and hence we conclude 
that it is the intelligent principle only which turns the grass 
eaten by the cow into milk. — This point has been set 
forth above under Sutra 3 ; the present Sutra is meant 
to emphasise and particularise it 

5. And if you say — as the man and the stone ; 
thus also. 
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Here the following view might be urged. Although the 
soul consists of mere intelligence and is inactive, while the 
Pradhana is destitute of all power of thought ; yet the non- 
sentient Pradhana may begin to act owing to the mere 
nearness of the soul. For we observe parallel instances. 
A man blind but capable of motion may act in some way, 
owing to the nearness to him of some lame man who has 
no power of motion but possesses good eyesight and assists 
the blind man with his intelligence. And through the 
nearness of the magnetic stone iron moves. In the same 
way the creation of the world may result from the con- 
nexion of Prakr/ti and the soul. As has been said, ' In order 
that the soul may know the Pradh&na and become isolated, 
the connexion of the two takes place like that of the lame 
and the blind ; and thence creation springs ' (Sankhya Ka. 
2 1). This means — to the end that the soul may experience 
the Pradhana, and for the sake of the soul's emancipation, 
the Pradhana enters on action at the beginning of creation, 
owing to the nearness of the soul. 

To this the Sutra replies ' thus also.' This means — the 
inability of the Pradhana to act remains the same, in spite 
of these instances. The lame man is indeed incapable of 
walking, but he possesses various other powers — he can see 
the road and give instructions regarding it ; and the blind 
man, being an intelligent being, understands those instruc- 
tions and directs his steps accordingly. The magnet again 
possesses the attribute of moving towards the iron and so 
on. The soul on the other hand, which is absolutely inactive, 
is incapable of all such changes. As, moreover, the mere 
nearness of the soul to the Pradhana is something eternal, 
it would follow that the creation also is eternal. If, on the 
other hand, the soul is held to be eternally free, then there 
can be no bondage and no release. 

6. And on account of the impossibility of the 
relation of principal (and subordinate) matter. 

You Sankhyas maintain that the origination of the world 
results from a certain relation between principal and sub- 
ordinate entities which depends on the relative inferiority 
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and superiority of the guwas — * according to the difference 
of the abodes of the several gu»as ' (Sankhya Ka. I, 16). 

But, as in the pralaya state the three guwas are in a state 
of equipoise, none of them being superior or inferior to the 
others, that relation of superiority and subordination -can- 
not then exist, and hence the world cannot originate. 
Should it, on the other hand, be maintained that even in 
the pralaya state there is a certain inequality, it would 
follow therefrom that creation is eternal. 

7. And if another inference be made (the result 
remains unchanged), on account of (the Pradhana) 
being destitute of the power of a knowing subject. 

Even if the Pradhana were inferred by some reasoning 
different from the arguments so far refuted by us, our ob- 
jections would remain in force because, anyhow, the Pra- 
dhana is devoid of the power of a cognising subject. The 
Pradhana thus cannot be established by any mode of 
inference. 

8. And even if it be admitted ; on account of the 
absence of a purpose. 

Even if it were admitted that the Pradhana is established 
by Inference, the Sankhya theory could not be accepted for 
the reason that the Pradhana is without a purpose. For, 
according to the view expressed in the passage, ' In order 
that the soul may know the Pradhana and become isolated ' 
(Sankhya Ka. I, 21), the purpose of the Pradhana is fruition 
and final release on the part of the soul ; but both these are 
impossible. For, as the soul consists of pure intelligence, 
is inactive, changeless, and spotless, and hence eternally 
emancipated, it is capable neither of fruition which consists 
in consciousness of Prakriti, nor of Release which consists 
in separation from Prakrtti. If, on the other hand, it be 
held that the soul constituted as described is, owing to the 
mere nearness of Prakrtti, capable of fruition, i.e. of being 
conscious of pleasure and pain, which are special modifica- 
tions of Prakr&i, it follows that, as Prakrrti is ever near, 
the soul will never accomplish emancipation. 
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9. And (it is) objectionable on account of the 
contradictions. 

The Sankhya-system, moreover, labours from many in- 
ternal contradictions. — The Sankhyas hold that while 
Prakr/ti is for the sake of another and the object of know- 
ledge and fruition, the soul is independent, an enjoying and 
knowing agent, and conscious of Prakrtti ; that the soul 
reaches isolation through the instrumentality of Prakr/ti 
only, and that as its nature is pure, permanent, unchanging 
consciousness, absence of all activity and isolation belong 
to that nature ; that for this reason the accomplishing of 
the means of bondage and release and of release belong 
to Prakr/ti only ; and that, owing to Prakr/ti's proximity 
to the unchanging non-active soul, Prakr/ti, by a process of 
mutual superimposition (adhyasa), works towards the crea- 
tion of a world and subserves the purposes of the soul's 
fruition and emancipation. — ' Since the aggregate of things 
is for the sake of another ; since there is an opposite of the 
three gu«as and the rest ; since there is superintendence ; 
since there is an experiencing subject ; and since there is 
activity for the sake of isolation ; the soul exists ' (Sinkhya 
Ka. 17);' And from that contrast the soul is proved to be 
a witness, isolated, neutral, cognising, and inactive' (18). — 
And after having stated that the activity of the Pradhana 
is for the purpose of the release of the Self, the text says, 
' therefore no (soul) is either bound or released, nor does it 
migrate ; it is Prakr/ti, which, abiding in various beings, is 
bound and released and migrates ' (62). And ' From this 
connexion therewith (i.e. with the soul) the non-intelligent 
appears as intelligent ; and although all agency belongs to 
the guwas, the indifferent (soul) becomes an agent. In 
order that the soul may know the Pradhana and become 
isolated, the connexion of the two takes place like that 
of the lame and the blind; and thence creation springs' 
(20, 21). — Now to that which is eternally unchanging, non- 
active and isolated, the attributes of being a witness and 
an enjoying and cognising agent can in no way belong. 
Nor also can such a being be subject to error resting on 
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superimposition ; for error and superimposition both are of 
the nature of change. And, on the other hand, they also 
cannot belong to Prakri'ti, since they are attributes of in- 
telligent beings. For by superimposition we understand 
the attribution, on the part of an intelligent being, of the 
qualities of one thing to another thing; and this is the 
doing of an intelligent being, and moreover a change. Nor 
is it possible that superimposition and the like should take 
place in the soul only if it is in approximation to Prakrt'ti. 
— They may take place just on account of the non-changing 
nature of the soul ! — Then, we reply, they would take place 
permanently. And that mere proximity has no effective 
power we have already shown under II, 1,4. And if it is 
maintained that it is Prakri'ti only that migrates, is bound 
and released, how then can she be said to benefit the soul, 
which is eternally released ? That she does so the Sankhyas 
distinctly assert, ' By manifold means Prakri'ti, helpful and 
endowed with the gu«as, without any benefit to herself, 
accomplishes the purpose of the soul, which is thankless 
and not composed of the guwas ' (Sankhya Ka. 60). — The 
Sankhyas further teach that Prakri'ti, on being seen by 
any soul in her true nature, at once retires from that soul 
— ' As a dancer having exhibited herself on the stage with- 
draws from the soul, so Prakri'ti withdraws from the soul 
when she has manifested herself to it ' (59) ; ' My opinion 
is that there exists nothing more sensitive than Prakri'ti, 
who knowing " I have been seen " does not again show 
itself to the soul ' (61). But this doctrine also is inappro- 
priate. For, as the soul is eternally released and above all 
change, it never sees Prakri'ti, nor does it attribute to itself 
her qualities ; and Prakri'ti herself does not see herself since 
she is of non-intelligent nature ; nor can she wrongly impute 
to herself the soul's seeing of itself as her own seeing of 
herself, for she herself is non-intelligent and the soul is 
incapable of that change which consists in seeing or know- 
ing. — Let it then be said that the • seeing ' means nothing 
more than the proximity of Prakri'ti to the soul ! — But this 
also does not help you ; for, as said above, from that there 
would follow eternal seeing, since the two are in eternal 
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proximity. Moreover, the ever unchanging soul is not 
capable of an approximation which does not form an 
element of its unchanging nature. — Moreover, if you define 
the seeing as mere proximity and declare this to be the 
cause of Release, we point out that it equally is the cause 
of bondage — so that bondage and release would both be 
permanent. — Let it then be said that what causes bondage 
is wrong seeing — while intuition of the true nature of things 
is the cause of Release ! — But as both these kinds of seeing 
are nothing but proximity, it would follow that both take 
place permanently. And if, on the other hand, the prox- 
imity of Soul and Prakrj'ti were held not to be permanent, 
then the cause of such proximity would have to be assigned, 
and again the cause of that, and so on ad infinitum. — Let 
us then, to escape from these difficulties, define proximity 
as nothing more than the true nature of soul and Prakrj'ti ! 
— As the true nature is permanent, we reply, it would follow 
therefrom that bondage and release would be alike per- 
manent. — On account of all these contradictory views the 
system of the Sankhyas is untenable. 

We finally remark that the arguments here set forth 
by us at the same time prove the untenableness of the 
view of those who teach that there is an eternally unchang- 
ing Brahman whose nature is pure, non-differenced intelli- 
gence, and which by being conscious of Nescience experi- 
ences unreal bondage and release. For those philosophers 
can show no more than the Sankhyas do how their Brahman 
can be conscious of Nescience, can be subject to adhyasa, 
and so on. There is, however, the following difference be- 
tween the two theories. The Sankhyas, in order to account 
for the definite individual distribution of birth, death, and 
so on, assume a plurality of souls. The Ved&ntins, on the 
other hand, do not allow even so much, and their doctrine 
is thus all the more irrational. The assertion that there is 
a difference (in favour of the Vedantins) between the two 
doctrines, in so far as the Vedantins hold PrakWti to be 
something unreal, while the Sankhyas consider it to be real, 
is unfounded ; for pure, homogeneous intelligence, eternally 
non-changing, cannot possibly be conscious of anything 
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different from itself, whether it be unreal or real. And if 
that thing is held to be unreal, there arise further difficulties, 
owing to its having to be viewed as the object of know- 
ledge, of refutation, and so on. 

Here terminates the adhikarawa of ' the impossibility of 
construction.' 

io. Or in the same way as the big and long from 
the short and the atomic. 

We have shown that the theory of the Pradhana being 
the universal cause is untenable, since it rests on fallacious 
arguments, and suffers from inner contradictions. We shall 
now prove that the view of atoms constituting the universal 
cause is untenable likewise. c Or in the same way as the 
big and long from the short and the atomic' — ' Is unten- 
able ' must be supplied from the preceding Sutra ; ' or ' has 
to be taken in the sense of ' and.' The sense of the Sutra 
is — in the same way as the big and long, i. e. as the theory 
of ternary compounds originating from the short and the 
atomic, i.e. from binary compounds and simple atoms is 
untenable, so everything else which they (the Valreshikas) 
maintain is untenable ; or, in other words — as the theory of 
the world originating from atoms through binary compounds 
is untenable, so everything else is likewise untenable. — 
Things consisting of parts, as e.g. a piece of cloth, are pro- 
duced by their parts, e.g. threads, being joined by means of 
the six sides which are parts of those parts. Analogously 
the atoms also must be held to originate binary compounds 
in the way of combining by means of their six sides ; for if 
the atoms possessed no distinction of parts (and hence filled 
no space), a group of even a thousand atoms would not 
differ in extension from a single atom, and the different 
kinds of extension — minuteness, shortness, bigness, length, 
&c. — would never emerge. If, on the other hand, it is ad- 
mitted that the atoms also have distinct sides, they have 
parts and are made up of those parts, and those parts again 
are made up of their parts, and so on in infinitum. — But, 
the VaLreshika may object, the difference between a mustard 
seed and a mountain is due to the paucity of the constituent 
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parts on the one hand, and their multitude on the other. 
If, now, it be held that the atom itself contains an infinity 
of parts, the mustard seed and the mountain alike will 
contain an infinity of parts, and thus their inequality 
cannot be accounted for. We must therefore assume that 
there is a limit of subdivision (i.e. that there are real atoms 
which do not themselves consist of parts). — Not so, we 
reply. If the atoms did not possess distinct parts, there 
could originate no extension greater than the extension 
of one atom (as already shown), and thus neither mustard 
seed nor mountain would ever be brought about. — But 
what, then, are we to do to get out of this dilemma? — 
You have only to accept the Vedic doctrine of the origina- 
tion of the world ! 

Others explain the above Sutra as meant to refute an 
objection against the doctrine of Brahman being the general 
cause. But this does not suit the arrangement of the 
Sutras, and would imply a meaningless iteration. The 
objections raised by some against the doctrine of Brahman 
have been disposed of in the preceding pada, and the pre- 
sent pada is devoted to the refutation of other theories. 
And that the world admits of being viewed as springing 
from an intelligent principle such as Brahman was shown 
at length under II, 1, 4. The sense of the Sutra, therefore, 
is none other than what we stated above. — But what are 
those other untenable views to which the Sutra refers? — 
To this question the next Sutra replies. 

1 1. On both assumptions also there is no motion, 
and thence non-being (of the origination of the 
world). 

The atomic theory teaches that the world is produced 
by the successive formation of compounds, binary, ternary, 
and so on, due to the aggregation of atoms — such aggrega- 
tion resulting from the motion of the atoms. The primary 
motion of the atoms — which are the cause of the origination 
of the entire world — is assumed to be brought about by the 
unseen principle (adr/sh/a), ' The upward flickering of fire, 
the sideway motion of air, the primary motion on the part 
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of atoms and of the manas are caused by the unseen prin- 
ciple.' — Is then, we ask, this primary motion of the atoms 
caused by an adrish/a residing in them, or by an adrzsh/a 
residing in the souls ? Neither alternative is possible. For 
the unseen principle which is originated by the good and 
evil deeds of the individual souls cannot possibly reside in 
the atoms ; and if it could, the consequence would be that 
the atoms would constantly produce the world. Nor again 
can the adr/sh/a residing in the souls be the cause of motion 
originating in the atoms. — Let it then be assumed that 
motion originates in the atoms, owing to their being in 
contact with the souls in which the adr/sh/a abides I — If 
this were so, we reply, it would follow that the world would 
be permanently created, for the adrishfe. of the souls forms 
an eternal stream. — But the adrzsh/a requires to be matured 
in order to produce results. The adr&h/as of some souls 
come to maturity in the same state of existence in which 
the deeds were performed ; others become mature in a sub- 
sequent state of existence only; and others again do not 
become mature before a new Kalpa has begun. It is owing 
to this dependence on the maturation of the adrzsh/as that 
the origination of the world does not take place at all times. 
— But this reasoning also we cannot admit For there is 
nothing whatever to establish the conclusion that all the 
different adr/sh/as which spring from the manifold actions 
performed at different times, without any previous agree- 
ment, by the infinite multitude of individual Selfs should 
reach a state of uniform maturation at one and the same 
moment of time (so as to give rise to a new creation). 
Nor does this view of yours account for the fact of the 
entire world being destroyed at the same time, and re- 
maining in a state of non-maturation for the period of 
a dviparardha. — Nor can you say that the motion of the 
atoms is due to their conjunction with (souls whose) adr*sh/a 
possesses certain specific qualities imparted to them by the 
will of the Lord ; for by mere inference the existence of 
a Lord cannot be proved, as we have shown under I, I. 

The origin of the world cannot, therefore, be due to any 
action on the part of the atoms. 
[48] K k 
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12. And because owing to the acknowledgment 
of samavaya, there results a regresstts in infinitum 
from equality. 

The Vaueshika doctrine is further untenable on account 
of the acknowledgment of samavaya. — Why so ? — Because 
the samavaya also, like part, quality, and generic character- 
istics, requires something else to establish it, and that some- 
thing else again requires some further thing to establish it 
— from which there arises an infinite regress. To explain. 
The Vaueshikas assume the so-called samavaya relation, 
defining it as ' that connexion which is the cause of the 
idea " this is here," in the case of things permanently and 
inseparably connected, and standing to each other in the 
relation of abode and thing abiding in the abode.' Now, 
if such a samavaya relation is assumed in order to account 
for the fact that things observed to be inseparably con- 
nected — as, e.g., class characteristics are inseparably con- 
nected with the individuals to which they belong — are 
such, i.e. inseparably connected, a reason has also to be 
searched for why the samavaya, which is of the same nature 
as those things (in so far, namely, as it is also inseparably 
connected with the things connected by it), is such ; and for 
that reason, again, a further reason has to be postulated, and 
.so on, in infinitum. Nor can it be said that inseparable 
connexion must be assumed to constitute the essential 
nature of samavaya (so that no further reason need be 
.demanded for its inseparable connexion); for on this 
reasoning you would have to assume the same essential 
nature for class characteristics, qualities, and so on (which 
would render the assumption of a samavaya needless for 
them also). Nor is it a legitimate proceeding to postulate 
an unseen entity such as the samavaya is, and then to 
assume for it such and such an essential nature. — These 
objections apply to the samavaya whether it be viewed as 
eternal or non-eternal. The next Sutra urges a further 
objection against it if viewed as eternal. 

13. And because (the world also) would thus be 
eternal 
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The samavaya is a relation, and if that relation is eternal 
that to which the relation belongs must also be eternal, so 
that we would arrive at the unacceptable conclusion that 
the world is eternal. 

14. And on account of (the atoms) having colour 
and so on, the reverse (takes place) ; as it is 
observed. 

From the view that the atoms of four kinds — viz. of earth 
or water or fire or air — possess colour, taste, smell, and 
touch, it would follow that the atoms are non-eternal, 
gross, and made up of parts — and this is the reverse of 
what the Vafreshikas actually teach as to their atoms, viz. 
that they are eternal, subtle, and not made up of parts. 
For things possessing colour, e.g. jars, are non-eternal, 
because it is observed that they are produced from other 
causes of the same, i.e. non-eternal nature, and so on. To 
a non-perceived thing which is assumed in accordance with 
what is actually perceived, we may not ascribe any attri- 
butes that would be convenient to us ; and it is in accor- 
dance with actual experience that you Vaueshikas assume 
the atoms to possess colour and other qualities. Hence 
your theory is untenable. — Let it then, in order to avoid 
this difficulty, be assumed that the atoms do not possess 
.colour and other sensible qualities. To this alternative 
the next Sutra refers. 

15. And as there are objections in both cases. 

A difficulty arises not only on the view of the atoms 
Tiaving colour and other sensible qualities, but also on the 
view of their being destitute of those qualities. For as the' 
qualities of effected things depend on the qualities of their 
causes, earth, water, and so on, would in that case be 
destitute of qualities. And if to avoid this difficulty, it be 
held that the atoms do possess qualities, we are again met 
by the difficulty stated in the preceding Sutra. Objections 
thus arising in both cases, the theory of the atoms is 
untenable. 

K k 2 
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i 6. And as it is not accepted, it is altogether 
disregarded. 

Kapila's doctrine, although to be rejected on account of 
its being in conflict with Scripture and sound reasoning, 
yet recommends itself to the adherents of the Veda on 
some accounts — as e. g. its view of the existence of the 
effect in the cause. Kawada's theory, on the other hand, 
of which no part can be accepted and which is totally 
destitute of proof, cannot but be absolutely disregarded by 
all those who aim at the highest end of man. — Here 
terminates the adhikara«a of ' the big and long/ 

17. Even on the aggregate with its two causes, 
there is non-establishment of that 

We so far have refuted the VaLreshikas, who hold the 
doctrine of atoms constituting the general cause. Now the 
followers of Buddha also teach that the world originates 
from atoms, and the Sutras therefore proceed to declare 
that on their view also the origination, course, and so on, 
of the world cannot rationally be accounted for. These 
Bauddhas belong to four different classes. Some of them 
hold that all outward things, which are either elements 
(bhuta) or elemental (bhautika), and all inward things 
which are either mind (£itta) or mental (£aitta), — all these 
things consisting of aggregates of the atoms of earth, water, 
fire and air — are proved by means of Perception as well as 
Inference. Others hold that all external things, earth, and 
so on, are only to be inferred from ideas (v^wana). Others 
again teach that the only reality are ideas to which no 
outward things correspond ; the (so-called) outward things 
•are like the things seen in dreams. The three schools 
mentioned agree in holding that the things admitted by 
them have a momentary existence only, and do not allow 
that, in addition to the things mentioned, viz. elements 
and elemental things, mind and mental things, there are 
certain further independent entities such as ether, Self, and 
so on. — Others finally assert a universal void, i. e. the non- 
reality of everything. 



Digitized by 



Google 



ii adhyAya, 2 pAda, 17. 501 

The Sutras at first dispose of the theory of those who 
acknowledge the real existence of external things. Their 
opinion is as follows. The atoms of earth which possess 
the qualities of colour, taste, touch and smell ; the atoms 
of water which possess the qualities of colour, taste and 
touch ; the atoms of fire which possess the qualities of 
colour and touch ; and the atoms of air which possess the 
quality of touch only, combine so as to constitute earth, 
water, fire and air ; and out of the latter there originate 
the aggregates called bodies, sense-organs, and objects of 
sense-organs. And that flow of ideas, which assumes the 
form of the imagination of an apprehending agent abiding 
within the body.is what constitutes the so-called Self. On the 
agencies enumerated there rests the entire empiric world. — 
On this view the Sutra remarks, ' Even on the aggregate 
with its two causes, there is non-establishment of that.' 
That aggregate which consists of earth and the other 
elements and of which the atoms are the cause ; and that 
further aggregate which consists of bodies, sense-organs 
and objects, and of which the elements are the cause— on 
neither of these two aggregates with their twofold causes 
can there be proved establishment of that, i. e. can the 
origination of that aggregate which we call the world be 
rationally established. If the atoms as well as earth and 
the other elements are held to have a momentary existence 
only, when, we ask, do the atoms which perish within 
a moment, and the elements, move towards combination, 
and when do they combine ? and when do they become 
the objects of states of consciousness ? and when do they 
become the abodes of the activities of appropriation, 
avoidance and so on (on the part of agents) ? and what is 
the cognising Self? and with what objects does it enter 
into contact through the sense-organs? and which cog- 
nising Self cognises which objects, and at what time ? and 
which Self proceeds to appropriate which objects, and at 
what time? For the sentient subject has perished, and 
the object of sensation has perished; and the cognising 
subject has perished, and the object cognised has perished. 
And how can one subject cognise what has been appre- 
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hended through the senses of another? and how is one 
subject to take to itself what another subject has cognised ?. 
And should it be said that each stream of cognitions is one 
(whereby a kind of unity of the cognising subject is claimed 
to be established), yet this affords no sufficient basis for 
the ordinary notions and activities of life, since the stream, 
really is nothing different from the constituent parts of the 
stream (all of which are momentary and hence discrete). — 
That in reality the Ego constitutes the Self and is the 
knowing subject, we have proved previously. 

1 8. If it be said that (this) is to be explained 
through successive causality ; we say ' no,' on account 
of their not being the causes of aggregation. 

' If it be said that through the successive causality of 
Nescience and so on, the formation of aggregates and 
other matters may be satisfactorily accounted for.' To" 
explain. Although all the entities (acknowledged by the 
Bauddhas) have a merely momentary existence, yet all 
that is accounted for by avidya. Avidya means that con- 
ception, contrary to reality, by which permanency, and so 
on, are ascribed to what is momentary, and so on. Through 
avidya there are originated desire, aversion, &c, which are 
comprised under the general term 'impression' (samskara) ; 
and from those there springs cognition (vi^wana) which con- 
sists in the ' kindling ' of mind ; from that mind (£itta) and 
what is of the nature of mind (£aitta) and the substances 
possessing colour, and so on, viz. earth, water, &c. From 
that again the six sense-organs, called 'the six abodes'; 
from that the body, called 'touch' (spam) ; from that 
sensation (vedana), and so on. And from that again 
avidya, and the whole series as described ; so that there is 
an endlessly revolving cycle, in which avidya, and so on, are 
in turn the causes of the links succeeding them. Now all 
this is not possible without those aggregates of the elements 
and elemental things which are called earth, and so on ; 
and thereby the rationality of the formation of those 
aggregates is proved. 

To this the second half of the Sutra replies 'Not so, on 
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account of (their) not being the causes of aggregation.' 
This cannot rationally be assumed, because avidya, and so 
on, cannot be operative causes with regard to the aggrega- 
tion of earth and the other elements and elemental things. 
For avidya, which consists in the view of permanency and 
so on, belonging to what is non-permanent, and desire, 
aversion and the rest, which are originated by avidya, cannot 
constitute the causes of (other) momentary things entering 
into aggregation ; not any more than the mistaken idea of 
shell-silver is the cause of the aggregation of things such as. 
shells. Moreover, on the Bauddha doctrine, he who views 
a momentary thing as permanent himself perishes at the 
same moment ; who then is the subject in whom the so* 
called samskaras, i. e. desire, aversion, and so on, originate ? 
Those who do not acknowledge one permanent substance 
constituting the abode of the samskaras have no right to 
assume the continuance of the sawskaras. 

19. And on account of the cessation of the pre- 
ceding one on the origination of the subsequent one. 

. For the following reason also the origination of the world 
cannot be accounted for on the view of the momentariness 
of all existence. At the time when the subsequent momen- 
tary existence originates, the preceding momentary exist- 
ence has passed away, and it cannot therefore stand in 
a causal relation towards the subsequent one. For if non- 
existence bad causal power, anything might originate at 
any time at any place. — Let it then be said that what con- 
stitutes a cause is nothing else but existence in a previous 
moment. — But, if this were so, the previous momentary 
existence of a jar, let us say, would be the. cause of all 
things whatever that would be met with in this threefold 
world in the subsequent moment — cows, buffaloes, horses, 
chairs, stones, &c. 1 — Let us then say that a thing existing 
in a previous moment is the cause only of those things, 
existing in the subsequent moment, which belong to the 
same species. — But from this again it would follow that 
one jar existing in the previous moment would be the 
cause of all jars, to be met with in any place, existing in 
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the following moment t — Perhaps you mean to say that one 
thing is the cause of one subsequent thing only. But how 
then are we to know which thing is the cause of which one 
subsequent thing ? — Well then I say that the momentarily 
existing jar which exists in a certain place is the cause of 
that one subsequent momentary jar only which exists at 
the very same placet — Very good, then you hold that 
a place is something permanent t (while yet your doctrine 
is that there is nothing permanent). — Moreover as, on your 
theory, the thing which has entered into contact with the 
eye or some other sense-organ does no longer exist at 
the time when the idea originates, nothing can ever be the 
object of a cognition. 

20. There not being (a cause), there results con- 
tradiction of the admitted principle ; otherwise simul- 
taneousness. 

If it be said that the effect may originate even when 
a cause does not exist, then — as we have pointed out 
before — anything might originate anywhere and at any 
time. And not only would the origination of the effect 
thus remain unexplained, but an admitted principle would 
also be contradicted. For you hold the principle that 
there are four causes bringing about the origination of 
a cognition, viz. the adhipati-cause, the sahakari-cause, the 
alambhana-cause, and the samanantara-cause. The term 
adhipati denotes the sense-organs. — And if, in order to 
avoid opposition to an acknowledged principle, it be as- 
sumed that the origination of a further momentary jar takes 
place at the time when the previous momentary jar still 
exists, then it would follow that the two momentary jars, 
the causal one and the effected one, would be perceived 
together ; but as a matter of fact they are not so perceived. 
And, further, the doctrine of general momentariness would 
thus be given up. And should it be said that (this is not 
so, but that) momentariness remains, it would follow that 
the connexion of the sense-organ with the object and the 
cognition are simultaneous. 

ai. There is non-establishment of pratisankhya 
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and apratisankhya destruction, on account of non- 
interruption. 

So far the hypothesis of origination from that which is 
not has been refuted. The present Sutra now goes on to 
declare that also the absolute (niranvaya) destruction of 
that which is cannot rationally be demonstrated. Those 
who maintain the momentariness of all things teach that 
there are two kinds of destruction, one of a gross kind, 
which consists in the termination of a series of similar 
momentary existences, and is capable of being perceived 
as immediately resulting from agencies such as the blow 
of a hammer (breaking a jar, e.g.); and the other of a 
subtle kind, not capable of being perceived, and taking 
place in a series of similar momentary existences at every 
moment. The former is called pratisankhya-destruction ; 
the latter apratisankhya-destruction. — Both these kinds of 
destruction are not possible. — Why? — On account of the 
non-interruption, i.e. on account of the impossibility of 
the complete destruction of that which is. The impossi- 
bility of such destruction was proved by us under II, 1, 14, 
where we showed that origination and destruction mean 
only the assumption of new states on the part of one and 
the same permanent substance, and therefrom proved the 
non-difference of the effect from the cause. — Here it may 
possibly be objected that as we see that a light when 
extinguished passes away absolutely, such absolute destruc- 
tion may be inferred in other cases also. But against this 
we point out that in the case of a vessel of clay being 
smashed we perceive that the material, i. e. clay, continues 
to exist, and that therefrom destruction is ascertained 
to be nothing else but the passing over of a real sub- 
stance into another state. The proper assumption, therefore, 
is that the extinguished light also has passed over into 
a different state, and that in that state it is no longer 
perceptible may be explained by that state being an 
extremely subtle one. 

22. And on account of the objections presenting 
themselves in either case. 
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-. It has been shown that neither origination from nothing, 
as held by the advocates of general momentarinesa, is 
possible ; nor the passing, away into nothing on the part 
of the thing originated. The acknowledgment of either of 
these views gives rise to difficulties. If the effect originates 
from nothing, it is itself of the nature of nothing ; for it 
is observed that effects share the nature of what they 
originate from. Pitchers and ornaments, e. g. which are 
produced from clay and gold respectively, possess the 
nature of their causal substances. But you hold yourself 
that the world is not seen to be of the nature of nothing- 
ness ; and certainly it is not observed to be so. — Again, if 
that which is underwent absolute destruction, it would follow 
that after one moment the entire world would pass away 
into nothingness ; and subsequently the world again 
originating from nothingness, it would follow that, as 
shown above, it would itself be of the nature of nothingness 
(i. e. there would no longer be a real world). — There being 
thus difficulties on both views, origination and destruction 
cannot take place as described by you. 

23. And in the case of space also, on account of 
there being no difference. 

In order to prove the permanency of external and internal 
things, we have disproved the view that the two forms of 
destruction called pratisankhya and apratisarikhya mean 
reduction of an existing thing to nothing. This gives us 
an opportunity to disprove the view of Ether (space) being 
likewise a mere irrational non-entity, as the Bauddhas hold 
it to be. Ether cannot be held to be a mere irrational 
non-entity, because, like those things which are admitted 
to be positive existences, i. e. earth, and so on, it is proved 
by consciousness not invalidated by any means of proof. 
For the formation of immediate judgments such as ' here 
a hawk flies, and there a vulture,' implies our being con- 
scious of ether as marking the different places of the flight 
of the different birds. Nor is it possible to hold that 
Space is nothing else but the non-existence (abhava) of 
earth, and so on; for this view collapses as soon as set; 
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forth in definite alternatives. For whether we define Space 
as the antecedent and subsequent non-existence of earth, 
and so on, or as their mutual non-existence, or as their, 
absolute non-existence — on none of these alternatives we 
attain the proper idea of Space. If, in the first place, we. 
define it as the antecedent and subsequent non-existence 
of earth, and so on, it will follow that, as the idea of 
Space can thus not be connected with earth and other 
things existing at the present moment, the whole world is 
without Space. 

If, in the second place, we define it as the mutual non-; 
existence of earth, and so on, it will follow that, as such 
mutual non-existence inheres in the things only which 
stand towards each other in the relation of mutual non- 
existence, there is no perception of Space in the intervals 
between those things (while as a matter of fact there is). 
And, in the third place, absolute non-existence of earth, 
and so on, cannot of course be admitted. And as non- 
existence (abhava) is clearly conceived as a special state of 
something actually existing, Space even if admitted to be 
of the nature of abhava, would not on that account be a 
futile non-entity (something ' tukkkz ' or ' nirupakhya "). 

24. And on account of recognition. 

We return to the proof of the, previously mooted, per- 
manence of things. The 'anusnWti' of the Sutra means 
cognition of what was previously perceived, i. e. recognition. 
It is a fact that all things which were perceived in the past 
may be recognised, such recognition expressing itself in the 
form ' this is just that (I knew before) .' Nor must you say that 
this is a mere erroneous assumption of oneness due to the fact 
of the thing now perceived being similar to the thing per- 
ceived before, as in the case of the flame (where a succession 
of flames continually produced anew is mistaken for one 
continuous flame) ; for you do not admit that there is one 
permanent knowing subject that could have that erroneous 
idea. What one person has perceived, another cannot 
judge to be the same as, or similar to, what he is perceiving 
himself. If therefore you hold that there is an erroneous 
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idea of oneness due to the perception of similarity residing 
in different things perceived at different times, you neces- 
sarily must acknowledge oneness on the part of the cog- 
nising subject. In the case of the flame there is a valid 
means of knowledge to prove that there really is a succession 
of similar flames, but in the case of the jar, we are not aware 
of such a means, and we therefore have no right to assume 
that recognition is due to the similarity of many successive 
jars. — Perhaps you will here argue as follows. The 
momentariness of jars and the like is proved by Perception 
as well as Inference. Perception in the first place presents 
as its object the present thing which is different from non- 
present things, in the same way as it presents the blue 
thing as different from the yellow ; it is in this way that we 
know the difference of the present thing from the past and 
the future. Inference again proceeds as follows — jars and 
the like are momentary because they produce effects and 
have existence (sattva) ; what is non-momentary, such as 
the horn of a hare, does not produce effects and does 
not possess existence. We therefore conclude from the 
existence of the last momentary jar that the preceding 
jar-existences also are perishable, just because they are 
momentary existences like the existence of the last jar. — 
But both this perception and this inference have already 
been disproved by what was said above about the im- 
possibility of momentary existences standing to one another 
in the relation of cause and effect. Moreover, that differ- 
ence of the present object from the non-present object 
which is intimated by Perception does not prove the present 
object to be a different thing (from the past object of Per- 
ception), but merely its being connected with the present 
time. This does not prove it to be a different thing, for 
the same thing can be connected with different times. The 
two reasons again which were said to prove the momentari- 
ness of jars are invalid because they may be made to prove 
just the contrary of what they are alleged to prove. For 
we may argue as follows — From existence and from their 
having effects it follows that jars, and so on, are permanent ; 
for whatever is non-permanent, is non-existent, and does 
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not produce effects, as e.g. the horn of a hare. The 
capacity of producing effects can in fact be used only to 
prove non-momentariness on the part of jars, and so on ; 
for as things perishing within a moment are not capable of 
acting, they are not capable of producing effects. Further, 
as it is seen in the case of the last momentary existence 
that its destruction is due to a visible cause (viz. the blow 
of a hammer or the like), the proper conclusion is that also 
the other momentary jars (preceding the last one) require 
visible causes for their destruction ; and (as no such causes 
are seen, it follows that) the jar is permanent and continuous 
up to the time when a destructive cause, such as the blow of 
a hammer, supervenes. Nor can it be said that hammers 
and the like are not the causes of destruction, but only the 
causes of the origination of a new series of momentary 
existences dissimilar to the former ones — in the case of the 
jar, e. g. of a series of momentary fragments of a jar ; for we 
have proved before that the destruction of jars, and so 
on, means nothing but their passing over into a different 
condition, e. g. that of fragments. And even if destruction 
were held to be something different from the origination of 
fragments, it would yet be reasonable to infer, on the 
ground of immediate succession in time, that the cause of 
the destruction is the blow of the hammer. 

Hence it is impossible to deny in any way the permanency 
of things as proved by the fact of recognition. He who 
maintains that recognition which has for its object the 
oneness of a thing connected with successive points of time 
has for its objects different things, might as well say that 
several cognitions of, let us say, blue colour have for their 
object something different from blue colour. Moreover, 
for him who maintains the momentariness of the cognising 
subject and of the objects of cognition, it would be difficult 
indeed to admit the fact of Inference which presupposes the 
ascertainment and remembrance of general propositions. 
He would in fact not be able to set forth the reason required 
to prove his assertion that things are momentary ; for the 
speaker perishes in the very moment when he states the 
proposition to be proved, and another person is unable to 
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complete what has been begun by another and about which 
he himself does not know anything. 

25. Not from non-entity, this not being observed. 

So far we have set forth the arguments refuting the views 
of the Vaibhashikas as well as the Sautrantikas — both 
which schools maintain the reality of external things. — Now 
the Sautrintika comes forward and opposes one of the 
arguments set forth by us above, viz. that, on the view of 
general momentariness, nothing can ever become an object 
of cognition, since the thing which enters into connexion 
with the sense-organ is no longer in existence when the 
cognition originates. — It is not, he says, the persistence of 
the thing up to the time of cognition which is the cause 
of its becoming an object of cognition. To be an object of 
cognition means nothing more than to be the cause of the 
origination of cognition. Nor does this definition imply 
that the sense-organs also are the objects of cognition. For 
a cause of cognition is held to be an object of cognition 
only in so far as it imparts to the cognition its own form 
(and this the sense-organs do not). Now even a thing that 
lias perished may have imparted its form to the cognition, 
and on the basis of that form, blue colour, and so on, the 
thing itself is inferred. Nor can it be said (as the Yoga£aras 
-do) that the form of subsequent cognitions is due to the 
action of previous cognitions (and not to the external 
thing); for on this hypothesis it could not be explained 
how in the midst of a series of cognitions of blue colour 
there all at once arises the cognition of yellow colour. The 
manifold character of cognitions must therefore be held to 
be due to the manifold character of real things. — To this 
we reply * not from non-entity ; this not being observed.' 
The special forms of cognition, such as blue colour, and so 
on, cannot be the forms of things that have perished, and 
therefore are not in Being, since this is not observed. For 
it is not observed that when a substrate of attributes has 
■perished, its attributes pass over into another thing. (Nor 
can it be said that the thing that perished leaves in cog- 
nition a reflection of itself, for) reflections also are only of 
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-persisting things, not of mere attributes. We therefore 
conclude that the manifoldness of cognitions can result from 
the manifoldness of things only on the condition of the 
thing persisting at the time of cognition.— The Sfltras now 
set forth a further objection which applies to both schools.' 

26. And thus there would be accomplishment on 
the part of non-active people also. 

' Thus, i.e. on the theory of universal momentariness, 
origination from the non-existent, causeless cognition, and 
so on, it would follow that persons also not making any 
efforts may accomplish all their ends. It is a fact that the 
attainment of things desired and the warding off of things 
not desired is effected through effort, and so on. But if all 
existences momentarily perish, a previously existing thing, 
or special attributes of it, such as after-effects (through 
which Svarga and the like are effected) or knowledge 
(through which Release is effected) do not persist, and 
hence nothing whatever can be accomplished by effort. 
And as thus all effects would be accomplished without a 
cause, even perfectly inert men would accomplish all the ends 
to be reached in this and in the next life, including final re- 
lease. — Here terminates the adhikarasa of ' the aggregates.-' 

27. Not non-existence, on account of conscious- 
ness. 

. Here now come forward the Yoga£aras, who hold that 
cognitions (ideas) only are real. There is no reasonable 
ground, they say, for the view that the manifoldness of 
ideas is due to the manifoldness of things, since ideas them- 
selves — no less than the things assumed, by others — have 
their distinct forms, and hence are manifold. And this 
manifold nature of ideas is sufficiently explained by so- 
.called vasana. Vasana means a flow of ideas (states of 
consciousness — pratyaya) of different character. We ob- 
serve, e.g., that a cognition which has the form of a jar 
(i.e. the idea of a jar) gives rise to the cognition of the two 
halves of a jar, and is itself preceded and produced by the 
cognition of a jar, and this again by a similar cognition, 
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and so on ; this is what we call a stream or flow of ideas.— 
But how, then, is it that internal cognitions have the forms 
of external things, mustard-grains, mountains, and so on ? 
— Even if real things are admitted, the Yoga£ara replies, 
their becoming objects of thought and speech depends 
altogether on the light of knowledge, for otherwise it 
would follow that there is no difference between the ob- 
jects known by oneself and those known by others. And 
that cognitions thus shining forth to consciousness have 
forms (distinctive characteristics) must needs be admitted ; 
for if they were without form they could not shine forth. 
Now we are conscious only of one such form, viz. that of 
the cognition ; that this form at the same time appears 
to us as something external (i.e. as the form of an out- 
ward thing) is due to error. From the general law that 
we are conscious of ideas and things together only, it 
follows that the thing is not something different from the 
idea. 

As, moreover, the fact of one idea specially representing 
one particular thing only, whether it be a jar or a piece of 
cloth or anything else, requires for its explanation an 
equality in character of the idea and the thing, those also 
who hold the existence of external things must needs 
assume that the idea has a form similar to that of the 
thing ; and as this suffices for rendering possible practical 
thought and intercourse, there is nothing authorising us to 
assume the existence of things in addition to the ideas. 
Hence cognitions only constitute reality; external things 
do not exist. 

To this the Sutra replies, 'Not non-existence, on account 
of consciousness.' The non-existence of things, apart from 
ideas, cannot be maintained, because we are conscious of 
cognitions as what renders the knowing subject capable of 
thought and intercourse with regard to particular things. 
For the consciousness of all men taking part in worldly 
life expresses itself in forms such as ' I know the jar.' 
Knowledge of this kind, as everybody's consciousness will 
testify, presents itself directly as belonging to a knowing 
subject and referring to an object ; those therefore who 
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attempt to prove, on die basis of this very knowledge, 
that Reality is constituted by mere knowledge, are fit 
subjects for general derision. This point has already been 
set forth in detail in our refutation of those crypto-Baud- 
dhas who take shelter under a pretended Vedic theory. — 
To maintain, as the YogaMras do, that the general rule of 
idea and thing presenting themselves together proves the 
non-difference of the thing from the idea, implies a self- 
contradiction; for 'going together* can only be where there 
are different things. To hold that it is a general rule that 
of the idea — the essential nature of which is to make the 
thing to which it refers capable of entering into common 
thought and intercourse — we are always conscious together 
with the thing, and then to prove therefrom that the thing 
is not different from the idea, is a laughable proceeding 
indeed. And as, according to you, cognitions perish ab- 
solutely, and do not possess any permanently persisting 
aspect, it is rather difficult to prove that such cognitions 
form a series in which each member colours or affects the 
next one (vasana) ; for how is the earlier cognition, which 
has absolutely perished, to affect the later one, which has 
not yet arisen ? We conclude therefore that the manifold- 
ness of cognitions is due solely to the manifoldness of things. 
We are directly conscious of cognitions (ideas) as rendering 
the things to which they refer capable of being dealt with 
by ordinary thought and speech, and the specific char- 
acter of each cognition thus depends on the relation which 
connects it with a particular thing. This relation is of the 
nature of conjunction (samyoga), since knowledge (cogni- 
tion) also is a substance. Just as light (prabha), although 
a substance, stands to the lamp in the relation of an attri- 
bute (guwa), so knowledge stands in the relation of an 
attribute to the Self, but, viewed in itself, it is a substance. 
— From all this it follows that external things are not non- 
existent. 

The next Sutra refutes the opinion of those who attempt 
to prove the baselessness of the cognitions of the waking 
state by comparing them to the cognitions of a dreaming 
person. 

U8] l! 
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28. And on account of difference of nature (they 
are) not like dreams. 

Owing to the different nature of dream-cognitions, it 
cannot be said that, like them, the cognitions of the waking 
state also have no things to correspond to them. For 
dream-cognitions are originated by organs impaired by 
certain defects, such as drowsiness, and are moreover sub- 
lated by the cognitions of the waking state; while the 
cognitions of the waking state are of a contrary nature. 
There is thus no equality between the two sets. — Moreover, 
if all cognitions are empty of real content, you are unable 
to prove what you wish to prove since your inferential 
cognition also is devoid of true content. If, on the other 
hand, it be held to have a real content, then it follows that 
no cognition is devoid of such content ; for all of them are. 
alike cognitions, just like the inferential cognition. 

29. The existence (is) not, on account of the 
absence of perception. 

The existence of mere cognitions devoid of correspond- 
ing things is not possible, because such are nowhere per- 
ceived. For we nowhere perceive cognitions not inherent 
in a cognising subject and not referring to objects. That 
even dream-cognitions are not devoid of real matter we 
have explained in the discussion of the different khyatis 
(above, p. 118). — Here terminates the adhikarana of 'fer~ 
ception.' 

30. And on account of its being unproved in every 
way. 

Here now come forward the Madhyamikas who teach 
that there is nothing but a universal Void. This theory 
of a universal Nothing is the real purport of Sugata's 
doctrine ; the theories of the momentariness of all exist- 
ence, &c, which imply the acknowledgment of the 
reality of things, were set forth by him merely as 
suiting the limited intellectual capacities of his pupils. — 
Neither cognitions nor external objects have real exist- 
ence; the Void (the 'Nothing') only constitutes Reality, 
and final Release means passing over into Non-being. 
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This is the real view of Buddha, and its truth is proved by 

the following considerations. As the Nothing is not to be 

proved by any argument, it is self-proved. For a cause has 

to be assigned for that only which is. But what is does 

not originate either from that which is or that which is not* 

We never observe that which is to originate from Being ; 

for things such as jars, and so on, do not originate as long as 

the lump of clay, &c, is non-destroyed. Nor can Being 

originate from Non-being ; for if the jar were supposed to 

originate from Non-being, i. e. that non-being which results 

from the destruction of the lump of day, it would itself be 

of the nature of Non-being. Similarly it can be shown 

that nothing can originate either from itself or from 

anything else For the former hypothesis would imply 

the vicious procedure of the explanation presupposing 

the thing to be explained ; and moreover no motive 

can be assigned for a thing originating from itself. 

And on the hypothesis of things originating from other 

things, it would follow that anything might originate 

from anything, for all things alike are other things. 

And as thus there is no origination there is also no 

destruction. Hence the Nothing constitutes Reality: 

origination, destruction, Being, Non-being, and so on, are 

mere illusions (bhranti). Nor must it be said that as even 

an illusion cannot take place without a substrate we must 

assume something real to serve as a substrate ; for in the 

same way as an illusion may arise even when the defect, the 

abode of the defect, and the knowing subject are unreal, it 

also may arise even when the substrate of the illusion is 

unreal. Hence the Nothing is the only reality. — To this the 

S&tra replies, 'And on account of its being in every way 

unproved* — the theory of general Nothingness which 

you hold cannot stand. Do you hold that everything is 

being or non-being, or anything else? On none of these 

views the Nothingness maintained by you can be established. 

For the terms being and non-being and the ideas expressed 

l>y them are generally understood to refer to particular 

states of actually existing things only. If therefore you 

declare ' everything is nothing,' your declaration is equiva? 

Ll2 
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lent to the declaration, ' everything is being,' for your 
statement also can only mean that everything that exists is 
Capable of abiding in a certain condition (which you calt 
' Nothing '). The absolute Nothingness you have in mind 
cannot thus be established in any way. Moreover, he 
who tries to establish the tenet of universal Nothingness 
can attempt this in so far only as, through some means of 
knowledge, he has come to know Nothingness, and he 
must therefore acknowledge the truth of that means. For 
if it were not true it would follow that everything is real. 
The view of general Nothingness is thus altogether in- 
capable of proof — Here terminates the adhikarana of 
* unprovedness in every way.' 

3 1 . Not so, on account of the impossibility in one, 

The Bauddhas have been refuted. As now the Cainas 
also hold the view of the world originating from atoms and 
similar views, their theory is reviewed next — The Cainas 
hold that the world comprises souls (^Iva), and non-souls 
(a^va), and that there is no Lord. The world further 
comprises six substances (dravya), viz. souls (^fva), merit 
(dharma), demerit (adharma), bodies (pudgala), time (kala)> 
and space (aklra). The souls are of three different 
kinds — bound (in the state of bondage), perfected by Yoga. 
(Yogasiddha), and released (mukta). ' Merit ' is that par- 
ticular world-pervading substance which is the cause of the 
motion of all things moving ; ' demerit ' is that all-pervading 
substance which is the cause of stationariness, ' Body ' is 
that substance which possesses colour, smell, taste, and touch. 
It is of two kinds, atomic or compounded of atoms ; to the 
latter kind belong wind, fire, water, earth, the bodies of 
living creatures, and so on. ' Time ' is a particular atomic 
substance which is the cause of the current distinction of past, 
present, and future. ' Space ' is one, and of infinite extent. 
From among these substances those which are not atomic 
are comprehended under the term 'the five astikayas 
(existing bodies) ' — the astikaya of souls, the astikaya of 
merit, the astikaya of demerit, the astikaya of matter, the 
astikaya of space. This term 'astikaya' is applied to 
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substances occupying several parts of space. — They also 
use another division of categories which subserves the 
purpose of Release ; distinguishing souls, non-souls, 
influx (asrava), bondage, niigara, sa**vara, and Release. 
Release comprises the means of Release also, viz. perfect 
knowledge, good conduct, and so on. The soul is that 
which has knowledge, seeing, pleasure, strength (vlrya) for 
its qualities. Non-soul is the aggregate of the things 
enjoyed by the souls. ' Influx ' ia whatever is instrumental 
towards the souls having the fruition of objects, viz. the 
sense-organs, and so on. — Bondage is of eight different 
kinds, comprising the four ghatikarman, and the four 
aghatikarman. The former term denotes whatever ob- 
structs the essential qualities of the soul, viz. knowledge, 
intuition, strength, pleasure; the latter whatever causes 
pleasure, pain, and indifference, which are due to the persis- 
tence of the wrong imagination that makes the soul identify 
Itself with its body. — ' Decay ' means the austerities (tapas), 
known from the teaching of the Arhat, which are the means 
of Release. — Samvara is such deep meditation (Samadhi) 
as stops the action of the sense-organs. — Release, finally, is 
the manifestation of the Self in its essential nature, free 
from all afflictions such as passion, and so on. — The atoms 
which are the causes of earth and the other compounds, are 
not, as the Vaireshikas and others hold, of four different 
kinds, but have all the same nature ; the distinctive qualities 
of earth, and so on, are due to a modification (parwama) 
of the atoms. The 6'ainas further hold that the whole 
complex of things is of an ambiguous nature in so far as 
being existent and non-existent, permanent and non- 
permanent, separate and non-separate. To prove this they 
apply their so-called sapta-bhangi-nyaya ('the system of 
the seven paralogisms ')— ' May be, it is ' ; ' May be, it is 
not ' 5 ' May be, it is and is not ' ; ' May be, it is not predic- 
ate ' ; ' May be, it is and is not predicable ' ; ' May be, it 
is not, and is not predicable ' ; ' May be, it is and is not, 
and is not predicable.' With the help of this they prove 
that all things — which they declare to consist of substance 
(dravya), and paryaya — to be existing, one and permanent 
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in so far as they are substances, and the opposite in so far 
as they are paryayas. By paryiya they understand the 
particular states of substances, and as those are of the 
nature of Being as well as Non-being, they manage to 
prove existence, non-existence, and so on. — With regard to 
this the Sutra remarks that no such proof is possible, ' Not 
so, on account of the impossibility in one ' ; i. e. because 
contradictory attributes such as existence and non-existence 
cannot at the same time belong to one thing, not any more 
than light and darkness. As a substance and particular 
states qualifying it — and (by the £ainas), called paryaya— 
are different things (padartha), one substance cannot be 
connected with opposite attributes. It is thus not possible 
that a substance qualified by one particular state, such as 
existence, should at the same time be qualified by the 
opposite state, i.e. non-existence. The non-permanency, 
further, of a substance consists in its being the abode of 
those particular states which are called origination and 
destruction ; how then should permanency, which is of an 
opposite nature, reside in the substance at the same time? 
Difference (bhinnatva) again consists in things being the 
abodes of contradictory attributes ; non-difference, which is 
the opposite of this, cannot hence possibly reside in the 
same things which are the abode of difference ; not any 
more than the generic character of a horse and that of 
a buffalo can belong to one animal. We have explained 
this matter at length, when— -under Sutra I, I — refuting the 
bhedabheda-theory. Time we are conscious of only as an 
attribute of substances (not as an independent substance), 
and the question as to its being and non-being, and so on, 
does not therefore call for a separate discussion. To speak 
of time as being and non-being in no way differs from 
generic characteristics {g ati), and so on, being spoken of in 
the same way ; for — as we have explained before— of £lti 
and the like we are conscious only as attributes of sub- 
stances. — But (the Gaina may here be supposed to ask the 
Vedantin), how can you maintain that Brahman, although 
one only, yet at the same time is the Self of all ? — Because, 
we reply, the whole aggregate of sentient and non-sentient 
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beings constitutes the body of the Supreme Person, om- 
niscient, omnipotent, and so on. And that the body and 
the person embodied and their respective attributes are of 
totally different nature (so that Brahman is not touched by 
the defects of his body), we have explained likewise. — 
Moreover, as your six substances, soul, and so on, are not 
one substance and one paryaya, their being one substance, 
and so on, cannot be used to prove their being-one and also 
not one, and so on. — And if it should be said that those 
six substances are such (viz. one and several, and so on), 
each owing to its own paryaya and its own nature, we 
remark that then you cannot avoid contradicting your own 
theory of everything being of an ambiguous nature. 
Things which stand to each other in the relation of mutual 
non-existence cannot after all be identical. — Hence the 
theory of the £ainas is not reasonable. Moreover it is liable 
to the same objections which we have above set forth as 
applying to all theories of atoms constituting the universal 
cause, without the guidance of a Lord. 

33. And likewise non-en tireness of the Self. 

On your view there would likewise follow non-entireness 
of the Self. For your opinion is that souls abide in num- 
berless places, each soul having the same size as the body 
which it animates. When, therefore, the soul previously 
abiding in the body of an elephant or the like has to enter 
into a body of smaller size, e. g. that of an ant, it would 
follow that as the soul then occupies less space, it would not 
remain entire, but would become incomplete. — Let us then 
avoid this difficulty by assuming that the soul passes over 
into a different state — which process is called paryaya, — 
which it may manage because it is capable of contraction 
and dilatation. — To this the next Sutra replies. 

34. Nor also is there non-contradiction from 
paryaya ; on account of change, and so on. 

Nor is the difficulty to be evaded by the assumption of 
the soul assuming a different condition through contraction 
or dilatation. For this would imply that the soul is subject 
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to change, and all the imperfections springing from it, viz. 
non-permanence, and so on, and hence would not be superior 
to non-sentient things such as jars and the like. 

35. And on account of the endurance of the final 
(size), and the (resulting) permanency of both ; there 
is no difference. 

The final size of the soul, i. e. the size it has in the state 
of Release, is enduring since the soul does not subsequently 
pass into another body ; and both, i. e. the soul in the state 
of Release and the size of that soul, are permanent (nitya). 
From this it follows that that ultimate size is the true 
essential size of the soul and also belongs to it previously 
to Release. Hence there is no difference of sizes, and the 
soul cannot therefore have the size of its temporary bodies. 
The Arhata theory is therefore untenable. — Here terminates 
the adhikarana of ' the impossibility in one.' 

36. (The system) of the Lord (must be disre- 
garded), on account of inappropriateness. 

So far it has been shown that the doctrines of Kapila, 
Kawada, Sugata, and the Arhat must be disregarded by 
men desirous of final beatitude; for those doctrines are all 
alike untenable and foreign to the Veda. The Sutras now 
declare that, for the same reasons, the doctrine of P&rupati 
also has to be disregarded. The adherents of this view 
belong to four different classes — Kapalas, Kalamukhas, 
Plrupatas, and .Saivas. All of them hold fanciful theories 
of Reality which are in conflict with the Veda, and invent 
various means for attaining happiness in this life and the 
next They maintain the general material cause and the 
operative cause to be distinct, and the latter cause to be 
constituted by P&rupati. They further hold the wearing 
of the six so-called 'mudra' badges and the like to be 
means to accomplish the highest end of man. 

Thus the Kapalas say, ' He who knows the true nature 
of the six mudras, who understands the highest mudra, 
meditating on himself as in the position called bhagasana, 
reaches Nirvana. The necklace, the golden ornament, the 



Digitized by 



Google 



n adhyAya, 2 pAda; 36. 521 

earring, the head-jewel, ashes, and the sacred thread are 
called the six mudras. He whose body is marked with these 
is not born here again.' — Similarly the Kalamukhas teach 
that the means for obtaining all desired results in this 
world as well as the next are constituted by certain prac- 
tices — such as using a skull as a drinking vessel, smearing 
oneself with the ashes of a dead body, eating the flesh 
of such a body, carrying a heavy stick, setting up a liquor- 
jar and using it as a platform for making offerings to the 
gods, and the like. ' A bracelet made of Rudraksha-seeds 
on the arm, matted hair on the head, a skull, smearing 
oneself with ashes, &c.' — all this is well known from the 
sacred writings of the Saivas. They also hold that by 
some special ceremonial performance men of different 
castes may become Brabmanas and reach the highest 
cLrrama: 'by merely entering on the initiatory ceremony 
(dlksha) a man becomes a Brahmawa at once ; by under- 
taking the kapala rite a man becomes at once an ascetic' 
. With regard to these views the Sutra says ' of pati, oh 
account of inappropriateness.' A 'not' has here to be 
supplied from Sutra 33. The system of P&rupati has to be 
disregarded because it is inappropriate, i.e. because the 
different views and practices referred to are opposed to 
one another and in conflict with the Veda. The different 
practices enumerated above, the wearing of the six mudras 
and so on, are opposed to each other ; and moreover the 
theoretical assumptions of those people, their forms of 
devotion and their practices, are in conflict with the Veda. 
For the Veda declares that NarSyawa who is the highest 
Brahman is alone the operative and the substantial cause 
of the world, ' Naraya«a is the highest Brahman, Narayawa 
is the highest Reality, Narayawa is the highest light, 
Narayawa is the highest Self; 'That thought, may I be 
many, may I grow forth' {Kh. Up. VI, a, 3); ' He desired, 
may I be many, may I grow forth ' (Taitt. Up. II, 6, 1), and 
so on. In the same' way the texts declare meditation 
on the Supreme Person, who is the highest Brahman, to 
be the only meditation which effects final release ; cp. 
!I know that great Person of sunlike lustre beyond the 
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darkness. A man who knows him passes over death ; there 
is no other path to go ' (.Svet. Up. Ill, 8). And in the same 
way all texts agree in declaring that the works subserving 
the knowledge of Brahman are only those sacrificial and 
other works which the Veda enjoins on men in the different 
castes and stages of life : ' Him Brahmanas seek to know 
by the study of the Veda, by sacrifice, by gifts, by penance, 
by fasting. Wishing for that world only, mendicants wander 
forth from their homes' (Bri. Up. XI, 4, 22). In some 
texts enjoining devout meditation, and so on, we indeed 
meet with terms such as Pra^apati, .Siva, Indra, Aklra, 
Prl«a, &c, but that these all refer to the supreme Reality 
established by the texts concerning Narayawa — the aim 
of which texts it is to set forth the highest Reality in its 
purity — , we have already proved under I, 1, 3a In the 
same way we have proved under Sfl. I, 1, a that in texts 
treating of the creation of the world, such as ' Being only 
this was in the beginning,' and the like, the words Being, 
Brahman, and so on, denote nobody else but Narayawa, 
who is set forth as the universal creator in the account 
of creation given in the text, 'Alone indeed there was 
Narayawa, not Brahma, not liana — he being alone did not 
rejoice* (Mahopanishad I). — As the Parapati theory thus 
teaches principles, meditations and acts conflicting with the 
Veda, it must be disregarded. 

37. And on account of the impossibility of ruler- 
ship. 

Those who stand outside the Veda arrive through infer- 
ence at the conclusion that the Lord is a mere operative 
cause. This being so, they must prove the Lord's being 
the ruler (of the material cause) on the basis of observation. 
But it is impossible to prove that the Lord is the ruler 
of the Pradhana in the same way as the potter e.g. is the 
ruler of the clay. For the Lord is without a body, while 
the power of ruling material causes is observed only in the 
case of embodied beings such as potters. Nor may you 
have recourse to the hypothesis of the Lord being em- 
bodied ; for — as we have shown under I, 1, 3 — there arise 
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difficulties whether that body, which as body must consist 
of parts, be viewed as eternal or as non-eternal. 

38. If you say, as in the case of the organs ; we 
deny this, on account of enjoyment and so on. 

It may possibly be said that, in the same way as the 
enjoying (individual) soul, although in itself without a body, 
is seen to rule the sense-organs, the body, and so on, the 
great Lord also, although without a body, may rule the 
Pradhana. But this analogy cannot be allowed ' on account 
of enjoyment,' and so on. The body's being ruled by the 
soul is due to the unseen principle in the form of good and 
evil works, and has for its end the requital of those works. 
Your analogy would thus imply that the Lord also is under 
the influence of an unseen principle, and is requited for 
his good and evil works. — The Lord cannot therefore be 
a ruler. 

39. Finiteness or absence of omniscience. 

' Or ' here has the sense of ' and.' If the Lord is under 
the influence of the admh/a, it follows that, like the indi- 
vidual soul, he is subject to creation, dissolution, and so on, 
and that he is not omniscient. The P&rupati theory cannot 
therefore be accepted. — It is true that the Sutra, 'but in 
case of conflict (with Scripture) it is not to be regarded ' 
(Pu. Ml. Su. I, 3, 3), has already established the non- 
acceptability of all views contrary to the Veda ; the present 
adhikaraaa, however, raises this question again in order 
specially to declare that the Parupati theory is contrary 
to the Veda. Although the Plrupata and the 5aiva 
systems exhibit some features which are not altogether 
contrary to the Veda, yet they are unacceptable because 
they rest on an assumption contrary to the Veda, viz. of 
the difference of the general, instrumental and material 
causes, and imply an erroneous interchange of higher and 
lower entities. — Here terminates the adhikarawa of ' Para- 
pati.' 

40. On account of the impossibility of origination. 
The Sutras now proceed to refute a further doubt, viz. 
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that the Pa»£aratra tantra — which sets forth the means 
of attaining supreme beatitude, as declared by the Lord 
(Bhagavat) — may also be destitute of authority, in so far, 
namely, as belonging to the same class as the tantras of 
Kapila and others. The above Sutra raises the doubt. 

The theory of the Bhagavatas is that from Vasudeva, 
who is the highest Brahman and the highest cause, there 
originates the individual soul called Sahkarshawa ; from 
Sankarsha*a the internal organ called Pradyumna; and 
from Pradyumna the principle of egoity called Aniruddha. 
Now this theory implies the origination of the individual 
soul, and this is contrary to Scripture. For scriptural texts 
declare the soul to be without a beginning — cp. * the intel- 
ligent one is not born and does not die' (Ka. Up. II, 18), 
and other texts. 

41. And there is not (origination) of the instru- 
ment from the agent.. 

'The internal organ called Pradyumna originates from 
Sankarshawa,' i.e. the internal organ originates from the 
individual soul which is the agent But this is inadmis- 
sible, since the text 'from him there is produced breath, 
mind, and all sense-organs' (Mu. Up. II, 1, 3) declares that 
the mind also springs from none else but the highest 
Brahman. As the Bhagavata doctrine thus teaches things 
opposed to Scripture, its authoritativeness cannot be ad- 
mitted. — Against these objections the next Sfttra declares 
itself. 

42. Or, if they are of the nature of that which is 
knowledge and so on, there is no contradiction to 
that (i.e. the Bhagavata doctrine). 

The ' or' sets aside the view previously maintained. By 
1 that which is knowledge and so on ' x we have to under- 
stand the highest Brahman. If Sankarshawa, Pradyumna, 
and Aniruddha are of the nature of the highest Brahman, 
then truly there can be no objection to a body of doctrine 

1 Or ' by that which is knowledge and cause.' 
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which sets forth this relation. The criticism that the 
Bbagavatas teach an inadmissible origination of the indi- 
vidual soul, is made by people who do not understand 
that system. What it teaches is that the highest Brahman, 
there called Vasudeva, from kindness to those devoted 
to it, voluntarily abides in a fourfold form, so as to render 
itself accessible to its devotees. Thug it is said in the 
Paushkara-samhita, 'That which enjoins that Brahmanas 
have to worship, under its proper names, the fourfold 
nature of the Self; that is the authoritative doctrine.' 
That this worship of that which is of a fourfold nature 
means worship of the highest Brahman, called Vasudeva, 
is declared in the Satvata-sawhita, 'This is the supreme 
jastra, the great Brahmopanishad, which imparts true dis- 
crimination to Brahmawas worshipping the real Brahman 
under the name of Vasudeva.' That highest Brahman, 
called Vasudeva, having for its body the complete aggre* 
gate of the six qualities, divides itself in so far as it is either 
the ' Subtle ' (sukshma), or ' division ' (vyuha), or ' manifesta- 
tion ' (vibhava), and is attained in its fulness by the devotees 
who, according to their qualifications, do worship to it by 
means of works guided by knowledge. ' From the worship 
of the vibhava-aspect one attains to the vyuha, and from 
the worship of the vyuha one attains to the " Subtile " called 
Vasudeva, i.e. the highest Brahman' — such is their doctrine. 
By the ' vibhava ' we have to understand the aggregate of 
beings, such as Rama, Krishna, &c, in whom the highest 
Being becomes manifest ; by the ' vyuha ' the fourfold 
arrangement or division of the highest Reality, as Vasu- 
deva, Sankarshawa, Pradyumna, and Aniruddha; by the 
' Subtle ' the highest Brahman itself, in so far as it has for 
its body the mere aggregate of the six qualities — as which 
it is called ' Vasudeva.' Compare on this point the Paush- 
kara, 'That body of doctrine through which, by means 
of works based on knowledge, one fully attains to the 
imperishable highest Brahman, called Vasudeva,' and so on. 
Sankarshana, Pradyumna, and Aniruddha are thus mere 
bodily forms which the highest Brahman voluntarily as* 
eutnes. Scripture already declares, ' Not born he is born 
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in many ways,' and it is this birth — consisting in the volun- 
tary assumption of bodily form, due to tenderness towards 
its devotees — which the Bhagavata system teaches ; hence 
there lies no valid objection to the authoritativeness of that 
system. And as Sarikarshawa, Pradyumna, and Aniruddha 
are the beings ruling over the individual souls, internal 
organs and organs of egoity, there can be no objection 
to their being themselves denoted by those latter terms, 
viz. individual soul, and so on. The case is analogous to 
that of Brahman being designated, in some texts, by terms 
such as ether, breath, and the like. 

43. And on account of contradiction. 

The origination of the giva. is, moreover, distinctly con- 
troverted in the books of the Bhagavatas also. Thus in 
the Parama-samhita 'The nature of Prakn'ti consists therein 
that she is non-sentient, for the sake of another, eternal, 
ever-changing, comprising within herself the three gunas, 
and constituting the sphere of action and experience for 
all agents. With her the soul (purusha) is connected in 
the way of inseparable association; that soul is known 
to be truly without beginning and without end.' And as 
all Samhitas make similar statements as to the eternity 
of the soul, the Pa££aratra doctrine manifestly controverts 
the view of the essential nature of the^tva being something 
that originates. How it is possible that in the Veda as 
well as in common life the soul is spoken of as being born, 
dying, &c, will be explained under Su. II, 3, 17. The 
conclusion, therefore, is that the Bhagavata system also 
denies the origination of the soul, and that hence the 
objections raised on this ground against its authoritative- 
ness are without any force. Another objection is raised 
by some. SAndilya, they argue, is said to have promul- 
gated the Pa»£aratra doctrine because he did not find 
a sure basis for the highest welfare of man in the Veda 
and its auxiliary disciplines, and this implies that the 
Pa«£aratra is opposed to the Veda. — This objection, we 
reply, springs from nothing else but the mere unreasoning 
faith of men who do not possess the faintest knowledge. 
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of the teachings of the Veda, and have never considered 
the hosts of arguments which confirm that teaching. When 
the Veda says, 'Morning after morning those speak un- 
truth who make the Agnihotra offering before sunrise,' it 
is understood that the censure there passed on the offering 
before sunrise is really meant to glorify the offering after 
sunrise. We meet with a similar case in the 'bhuma- 
vidya ' {Kh. Up. VII, a). There at the beginning Narada 
says, ' I know the .£*g-veda, the Ysujur-veda, the Sama-veda, 
the Atharva«a as the fourth, the Itihasa-purana as the 
fifth,' and so on, enumerating all the various branches of 
knowledge, and finally summing up ' with all this I know 
the mantras only, I do not know the Self.' Now this 
declaration of the knowledge of the Self not being attain- 
able through any branch of knowledge except the know- 
ledge of the Bhuman evidently has no other purpose but 
to glorify this latter knowledge, which is about to be 
expounded. Or else Narada's words refer to the fact that 
from the Veda and its auxiliary disciplines he had not 
obtained the knowledge of the highest Reality. Analogous 
to this is the case of Skndi\ya!$ alleged objection to the 
Veda. That the Bhagavata doctrine is meant to facilitate 
the understanding of the sense of the Veda which by itself 
is difficult of comprehension, is declared in the Parama- 
samhita, ' I have read the Vedas at length, together with all 
the various auxiliary branches of knowledge. But in all 
these I cannot see a clear indication, raised above all doubt, 
of the way to blessedness, whereby I might reach perfec-. 
tion ' ; and ' The wise Lord Hari, animated by kindness 
for those devoted to him, extracted the essential meaning 
of all the Vedanta-texts and condensed it in an easy form.' 
The incontrovertible fact then is as follows. The Lord 
who is known from the Vedanta-texts, i.e. Vasudeva, 
called there the highest Brahman — who is antagonistic to 
all evil, whose nature is of uniform excellence, who is 
an ocean, as it were, of unlimited exalted qualities, such 
as infinite intelligence, bliss, and so on, all whose purposes 
come true — perceiving that those devoted to him, according 
as they are differently placed in the four castes and the 
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four stages of life, are intent on the different ends of life, 
viz. religious observances, wealth, pleasure, and final release; 
and recognising that the Vedas — which teach the truth 
about his own nature, his glorious manifestations, the means 
of rendering him propitious and the fruits of such endeavour 
— are difficult to fathom by all beings other than himself, 
whether gods or men, since those Vedas are divided into 
Rik, Ya^tis, Saman, and Atharvan ; and being animated by 
infinite pity, tenderness, and magnanimity ; with a view to 
enable his devotees to grasp the true meaning of the Vedas, 
himself composed the Pa»£aratra-.r&stra. The author of 
the Sutras (Vyasa)— who first composed the Sutras, the 
purport of which it is to set forth the arguments establish- 
ing the Vedanta doctrine, and then the Bharata-samhita 
(i.e. the Mahabharata) in a hundred thousand jlokas in 
order to support thereby the teaching of the Veda — himself 
says in the chapter called Mokshadharma, which treats of 
knowledge', ' If a householder, or a Brahma&arin, or a hermit, 
or a mendicant wishes to achieve success, what deity should 
he worship ? ' and so on ; explains then at great length the 
Paft£aratra system, and then says, 'From the lengthy 
Bharata story, comprising one hundred thousand jrlokas, 
this body of doctrine has been extracted, with the churn- 
ing-staff of mind, as butter is churned from curds — as 
butter from milk, as the Brahmawa from men, as the Ara- 
«yaka from the Vedas, as Amrs'ta from medicinal herbs. — 
This great Upanishad, consistent with the four Vedas, 
in harmony with Sankhya and Yoga, was called by him 
by the name of Pa*£aratra. This is excellent, this is 
Brahman, this is supremely beneficial. Fully agreeing 
with the Rik, the Ya^-us, the Saman, and the Atharvan- 
giras, this doctrine will be truly authoritative.' The terms 
Sankhya and Yoga here denote the concentrated appli- 
cation of knowledge and of works. As has been said, ' By 
the application of knowledge on the part of the Sankhya, 
and of works on the part of the Yogins.' And in the 
Bhlshmaparvan we read, 'By Brahmawas, Kshattriyas, 
Vairyas and 5udras, Madhava is to be honoured,, served 
and worshipped — he who was proclaimed by Sankarshawa 
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in agreement with the Satvata law.' — How then could 
these utterances of Badarayaoa, the foremost among all 
those who understand the teaching of the Veda, be recon- 
ciled with the view that in the. Sutras he maintains the 
non-authoritativeness of the Satvata doctrine, the purport 
of which is to teach the worship of, and meditation on, 
Vasudeva, who is none other than the highest Brahman 
known from the Vedanta-texts ? 

But other passages in the Mahabharata, such as ' There 
is the Sankhya, the Yoga, the Pa»£aratra, the Vedas, and 
the Plrupata doctrine; do all these rest on one and the 
same basis, or on different ones ? ' and so on, declare that 
the Sankhya and other doctrines also are worthy of regard, 
while yet in the .Sariraka Sutras those very same doctrines 
are formally refuted. Why, therefore, should not the same 
hold good in the case of the Bhagavata doctrine ? — Not so, 
we reply. In the Mahabharata also Badaraya»a applies, 
to the Sankhya and other doctrines the same style of 
reasoning as in the Sutras. The question, asked in the 
passage quoted, means 'Do the Sankhya, the Yoga, the 
Plrupata, and the Pa»£aratra set forth one and the same 
reality, or different ones? If the former, what is that 
reality? If the latter, they convey contradictory doc- 
trines, and, as reality is not something which may be 
optionally assumed to be either such or such, one of those 
doctrines only can be acknowledged as authoritative, and 
the question then arises which is to be so acknowledged ? ' — 
The answer to the question is given in the passage begin- 
ning, ' Know, O royal Sage, all those different views. The 
promulgator of the Sankhya is Kapila,' &c. Here the 
human origin of the Sankhya, Yoga, and Plrupata is 
established on the ground of their having been produced 
by Kapila, Hirawyagarbha, and Panipati. Next the clause 
' Aparantatamas is said to be the teacher of the Vedas ' 
intimates the non-human character of the Vedas; and 
finally the clause 'Of the whole Pa*£aratra, Narayana 
himself is the promulgator ' declares that Narayana himself 
revealed the Pa££aratra doctrine. The connected purport 
of these different clauses is as follows. As the systems 
[48] M m 
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of human origin set forth doctrines mutually contradictory, 
and, moreover, teach what is in conflict with the matter 
known from the Veda — which, on account of its non-human 
character, is raised above all suspicion of error and other 
imperfections — they cannot be accepted as authoritative 
with regard to anything not depending on human action 
and choice. Now the matter to be known from the Veda 
is Narayawa, who is none other than the highest Brahman. 
It hence follows that the entities set forth in those different 
systems — the pradhana, the soul (purusha), Parupati, and 
so on — have to be viewed as real only in so far as N&ra- 
ya«a, i.e. the highest Brahman, as known from the Vedanta- 
texts, constitutes their Self. This the text directly declares 
in the passage, ' In all those doctrines it is seen, in accord- 
ance with tradition and reasoning, that the lord Narayawa 
is the only basis.' This means — ' To him who considers 
the entities set forth in those systems with the help of 
argumentation, it is evident that Narayawa alone is the 
basis of all those entities.' In other words, as the entities 
set forth in those systems are not Brahman, any one who 
remembers the teaching of texts such as 'all this indeed 
is Brahman,' ' Narayawa is all,' which declare Brahman to 
be the Self of all, comes to the conclusion that Narayawa 
alone is the basis of those entities. As thus it is settled 
that the highest Brahman, as known from the Vedanta- 
texts, or Narayawa, himself is the promulgator of the 
entire Paw^aratra, and that this system teaches the nature 
of Narayawa and the proper way of worshipping him, none 
can disestablish the view that in the Pa»£aratra all the 
other doctrines are comprised. For this reason the Maha- 
bharata says, ' Thus the Sankhya-yoga and the Veda and 
the Arawyaka, being members of one another, are called 
the Paw^aratra,' i.e. the Sankhya, the Yoga, the Vedas, 
and the Arawyakas, which are members of one another 
because they are one in so far as aiming at setting forth 
one Truth, together are called the Pa»£aratra. — The 
Sankhya explains the twenty-five principles, the Yoga 
teaches certain practices and means of mental concentra- 
tion, and the Arawyakas teach that all the subordinate 



Digitized by 



Google 



II ADHYAYA, 2 PADA, 43. 53 1 

principles have their true Self in Brahman, that the mental 
concentration enjoined in the Yoga is a mode of meditation 
on Brahman, and that the rites and works which are set 
forth in the Veda are means to win the favour of Brahman 
— thus giving instruction as to Brahman's nature. Now 
all these elements, in their inward connexion, are clearly 
set forth in the Pa»£aratra by the highest Brahman, i.e. 
Nirayawa, himself. The .Sarlraka Sastra (i.e. the Vedanta) 
does not disprove the principles assumed by the Sankhyas, 
but merely the view of their not having Brahman for their 
Self ; and similarly in its criticism on the Yoga and Plru- 
pata systems, it merely refutes the view of the Lord being 
a mere instrumental cause, the erroneous assumptions as 
to the relative position of higher and lower entities, and 
certain practices not warranted by the Veda ; but it does 
not reject the Yoga itself, nor again the lord Parupati. 
Hence Smn'ti says, ' The Sankhya, the Yoga, the Pa»£ara- 
tra, the Vedas, and the Plrupata doctrine — all these having 
their proof in the Self may not be destroyed by arguments.' 
The essential points in all these doctrines are to be adopted, 
not to be rejected absolutely as the teaching of Gina or 
Sugata is to be rejected. For, as said in the SnWti text 
quoted above, ' in all those doctrines it is seen, according 
to tradition and reasoning, that the lord Narayawa is the 
only basis.' — Here terminates the adhikara«a of ' the im- 
possibility of origination.' 
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THIRD PADA. 

i. Not Ether; on account of the absence of 
scriptural statement. 

We have demonstrated that the Sankhya-system and 
other systems standing outside the Veda are untenable 
since they rest on fallacious reasoning and are self-contra- 
dictory. In order to prove that our own view is altogether 
free from all objections of this kind, we shall now explain 
in detail the mode in which this world, with all its sentient 
and non-sentient beings, is produced by Brahman, whom we 
hold to be the general creator. 

The first doubt here presenting itself is whether Ether 
be something produced or not. — The Purvapakshin main- 
tains that it is not produced, since there is no scriptural 
statement to that effect. A scriptural statement may be 
expected with regard to what is possible ; but what is im- 
possible — as e. g. the origination of a sky-flower or of 
Ether — cannot possibly be taught by Scripture. For the 
origination of Ether, which is not made up of parts and is 
all pervasive, cannot be imagined in any way. For this 
very reason, i. e. the impossibility of the thing, the Khkn- 
dogya, in its account of creation, mentions the origination 
of fire, water, &c. only (but not of Ether) — 'It thought, 
may I be many, may I grow forth,' ' It sent forth fire,' 
and so on. When therefore the Taittirfya, the Atharvawa, 
and other texts tell us that Ether did originate — 'From 
that Self sprang Ether ' (Taitt. Up. II, i) ; ' From him is 
born breath, mind, and all organs of sense, Ether, air, light, 
water,' &c. (Mu. Up. II, i, 4) — such statements are con- 
trary to sense, and hence refute themselves. — To this the 
Sfitra replies. 

2. But there is. 

But there is origination of Ether. For Scripture, which 
is concerned with matters transcending sense perception, is 
able to establish the truth even of the origination of Ether, 
although this be not proved by other means of knowledge. 



Digitized by 



Google 



ii adhyAya, 3 pAda, 4. 533 

And in a matter known from Scripture a contradictory 
inference, such as that Ether cannot originate because it is 
without parts, is not of sufficient force. That the non- 
originatedness of the Self also does not rest on its being 
without parts will be shown further on. — Here the Purva- 
pakshin raises an objection. 

3. It has a secondary sense, on account of impos- 
sibility and of the text 

It is reasonable to assume that in passages such as 
' From that Self there sprang Ether,' the origination of 
Ether is not to be taken in its literal sense ; for according 
to the ATAandogya-text 'it sent forth fire.' Brahman 
engaged in creation first produces fire, and fire thus having 
the first place, the text cannot possibly mean to say that 
Ether also was produced. Moreover, there is another text, 
viz. ' Vayu and antariksha (i. e. Ether), this is the Immortal,' 
according to which Ether is immortal, i. e. non-produced. 
— But how can one and the same word, viz. it 'sprang' 
(i. e. originated), be taken in a metaphorical sense with 
reference to Ether, and in its literal sense with reference to 
fire, and so on ? — To this the next Sutra replies. 

4. There may be (a double sense) of the one 
(word), as in the case of the word ' Brahman.' 

Since in the clause ' from that Self there sprang Brah- 
man,' the word ' sprang ' cannot be taken in its literal sense, 
it may be used there in a secondary sense ; while the same 
word as connected with the subsequent clauses ' from Vayu 
Agni,' &c, may have its primary sense. This would be 
analogous to the use of the word Brahman in Mu. Up. I, 1 . 
There in the clause 'From him is born that Brahman, 
name, form, and matter ' (9), the word Brahman is used in 
a secondary sense, i. e. denotes the Pradhana ; while in the 
same chapter, in the clause ' Brahman swells by means of 
brooding ' (8), the same word denotes Brahman in its pri- 
mary sense. It is true indeed that in this latter case the 
word ' Brahman ' occurs twice ; while in the Taitt. text the 
word ' sambhuta ' occurs once only, and has to be carried 
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over from the first clause into the subsequent ones; but 
this makes no difference, for, in the case of such carrying 
over of a word, no less than in the case of actual repetition, 
the general denotation of the word is repeated. — The next 
Sutra refutes this objection. 

5. The non-abandonment of the promissory state- 
ment (results) from non-difference. 

It is not appropriate to assume, from deference to the 
ATAandogya-text, a secondary meaning for those other 
texts also which declare Ether to have originated. For 
the jOandogya itself virtually admits the origination of 
Ether ; in so far, namely, as the clause ' that by which the 
non-heard is heard,' &c, declares that through the know- 
ledge of Brahman everything is known. This declaration 
is not abandoned, i. e. is adhered to, only if the Ether also 
is an effect of Brahman and thus non-different from it 

6. (As follows also) from (other) texts. 

That Ether is an originated thing follows from other 
clauses also in the .Oandogya : ' Being only this was in 
the beginning, one without a second ' affirms the oneness 
of everything before creation, and ' In that all this has its 
Self implies that everything is an effect of, and hence non- 
different from, Brahman. — Nor does the statement as to 
the creation of fire, ' it sent forth fire,' exclude the creation 
of Ether. For the first place which there is assigned to 
fire rests only thereon that no mention is made of the 
creation of Ether, and this has no force to negative the 
creation of Ether as positively stated in other texts. 

7. But the division (origination) extends over all 
effects ; as in ordinary life. 

The * but ' has the sense of * and.' As the clause ' In 
that all this has its Self and similar ones directly state 
that Ether also is a creation of Brahman, the division, i. e. 
the origination of Ether from Brahman, is implicitly de- 
clared thereby. As in ordinary life. When in ordinary 
life somebody has said 'all these men are the sons of 
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Devadatta,' it is known that any particulars which may 
afterwards be given about the descent of some of them are 
meant to apply to alL — In accordance with this our con- 
clusion we interpret the text ' Air and Ether, this is the 
Immortal,' as asserting only that air and Ether continue to 
exist for a long time, as the Devas do. 

8. Hereby air is explained. 

The same argumentation explains the origination of air 
also. That a special Sutra is devoted to the origination of 
air — instead of disposing in one Sutra of Ether and air — is 
for the sake of Sutra 10, which states that ' hence (i. e. from 
air) there originated fire.' 

9. But there is non-origination of that which is 
(only) ; on account of impossibility. 

The 'but' has an affirmative sense. There is non- 
origination of that which is, i.e. of Brahman only; of 
whatever is different from Brahman non-origination cannot 
possibly be established. This means — the origination of 
Ether and air has been proved only in order to illustrate a 
general truth. Only that which is, i. e. Brahman, which is 
the general cause, cannot originate. Whatever is other than 
Brahman, i. e. the entire world comprising the Unevolved, 
the great principle (mahat), ahankara, the tanmatras, the 
sense-organs, the Ether, the air, and so on, cannot possibly 
be shown to be non-originated, since its being an effect is 
proved by the text declaring that everything is known 
through one thing, and in other ways. — Here terminates 
the adhikarawa of ' the Ether.' 

10. Fire (is produced) thence, for thus Scripture 
declares. 

It has been stated that everything different from Brah- 
man is the effect of Brahman. The doubt now arises 
whether the more remote effects of Brahman originate, each 
of them, only from that substance which is their imme- 
diately antecedent cause or from Brahman in the form of that 
substance. — The decision is that they originate from those 
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substances only; for the text 'from air fire' directly states 
the origination of fire from air. 

1 1. Water (from fire). 

Water also originates ' thence,' i. e. from fire ; for so the 
texts declare ' From fire water ' (Taitt Up. II, i, i) ; ' that 
sent forth water' {Kh. Up. VI, a, 3). 

1 2. Earth (from water). 

Earth originates from water; for so the texts declare 
' From water earth ' (Taitt. Up. II, 1, 1). ' It (water) sent 
forth food ' {Kh. Up. VI, 2, 3). But how can the word 
' food ' denote earth ? — To this the next Sutra replies. 

13. Earth on account of the subject-matter, the 
colour, and other texts. 

That the word ' food ' denotes the earth is to be inferred 
from the fact that the section in which the word occurs has 
for its subject-matter the creation of the elements ; as 
everything eatable is a product of the earth, the term 
denoting the effect is there applied to denote the cause. 
In the same chapter, where the colour of the elements is 
mentioned (' The red colour of a flame is the colour of fire, 
the white one that of water, the black one that of food '), 
the collocation of words clearly shows that ' food ' means 
something of the same kind as fire and water, viz. the ele- 
ments of earth. And there are other texts also which treat 
of the same topic and declare the origination of earth from 
water, cp. Taitt. Up. II, 1, 'from fire sprang water,' from 
water earth.' All this proves that the term ' food ' denotes 
earth, and that hence earth originates from water. 

Fire and the other substances, the origination of which 
has been detailed, are mentioned merely as instances, and 
it must be understood that also other entities, such as the 
' Mahat,' and so on, originate only from the immediately 
preceding cause, in agreement with scriptural statements. 
And texts such as ' From him is born breath, mind, and all 
organs of sense, ether, air, light, water, and the earth, the 
support of all ' (Mu. Up II, 1, 3) ; ' From him is born that 
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Brahman, name, form, and food ' (Mu. Up. I, 1, 9) ; ' From 
that Self there sprang ether ' (Taitt. Up. II, 1, 1) ; ' It (i. e. 
that which is) sent forth fire' (Kh. Up. VI, a, 3)— (which 
seems to teach the direct origination from Brahman of the 
different elements, and so on) — may be interpreted on the 
understanding of Brahman being their mediate cause also. — 
This prima facie view the next Sutra disposes of. • 

14. But he; from the inferential mark supplied 
by their reflection. 

The ' but ' indicates the setting aside of the prima facie 
view raised. Of all effected things, the Mahat, and so on, 
the highest Person himself, in so far as embodied in the 
immediately preceding substance, is the direct cause. — 
How is this known ? — ' From the inferential mark supplied 
by the reflection of them.' By ' reflection ' the Sutra means 
the resolve expressed in the recurring phrase, ' May I be 
many ' ; * That fire thought, may I be many ' ; ' That water 
thought, may I be many ' (Kh. Up. VI, a, 3 ; 4). As these 
texts declare that there was thought — in the form of a re- 
solve of self- multiplication — which thought can belong to 
a Self only, we conclude that also the Mahat, the ahankara, 
the Ether, and so on, accomplish the sending forth of their 
respective effects only after similar thought, and such 
thought can belong only to the highest Brahman em- 
bodied in the Mahat, ahankara, and so on. That the 
highest Brahman is embodied in all beings and constitutes 
their Self, is directly stated in the antaryamin-brahma«a, 
* He who abiding in the earth ; abiding in water ; abiding 
in fire,' &c. &c. (Bri. Up. Ill, 7, 3 ff.) ; and likewise in the 
Subala-Up., 'Whose body is the earth,' &c. &c, up to 
4 Whose body is the Unevolved.' — The Purvapakshin had 
maintained that the creation, from Brahman, of breath, and 
so on, which is declared in texts such as ' From him are 
born breath, mind,' &c, may be understood as a mediate 
creation. This point is taken up by the next Sutra. 

1 5. But the order of succession (which is stated) 
in reverse order (of the true one) is possible, (only 
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if the origination of all effects is) thence (i.e. from 
Brahman). 

The ' but ' has an asseverative sense. The direct origina- 
tion from Brahman of all effects — which in passages such 
as the one quoted by the Purvapakshin is stated in a 
form the reverse of the (true) order of origination accord- 
ing to which the Unevolved, the Mahat, the ahankara, 
Ether, and so on, succeed each other — is possible only on 
the supposition of the origination of each effect being 
really from Brahman itself in the form of a special causal 
substance. To understand the causality of Brahman as 
a merely mediate one would be to contradict all those 
statements of immediate origination. Texts such as the 
one quoted thus confirm the conclusion that everything 
originates from Brahman directly. 

1 6. If it be said that knowledge and mind (which 
are mentioned) between (breath and the elements) 
(are stated) in order of succession, owing to an 
inferential mark of this ; we say, not so, on account 
of non-difference. 

' Knowledge ' in the Sutra denotes the means of know- 
ledge, i. e. the sense-organs. — An objection is raised against 
the conclusion arrived at under the preceding Sutra. We 
cannot, the opponent says, admit the conclusion that the 
passage from the Mundaka. Up. ' from him is born breath, 
mind,' &c, declares the immediate origination from Brah- 
man of all things, and that hence the passage confirms the 
view, first suggested by the inferential mark of ' thought ' 
(see above, Su. 14), that everything springs from Brahman 
direct. For the purport of the text is to state a certain 
order of succession, and we hence conclude that all the 
beings mentioned were successively created. In the second 
half of the text we recognise the series of ether, air, fire, &c, 
which is known to us from other texts, and from the fact 
of their being exhibited in one and the same text we con- 
clude that knowledge and mind — which are mentioned 
between breath on the one side and the elements on the 



Digitized by 



Google 



iiadhyAya, 3 pAda, 17. 539 

other — must be viewed as created in that order. The text 
therefore in no way confirms the direct origination of every- 
thing from Brahman. To this the Sutra replies, ' Not so, 
on account of non-difference.' The first words of the text 
' from him is born ' connect themselves equally with breath, 
and knowledge, and mind, and the series of elements begin- 
ning with ether ; and the meaning of the whole therefore 
is to declare that all the entities spring directly from Brah- 
man, not to teach the order of succession in which they are 
produced. It moreover cannot have the purport of teach- 
ing a certain order of succession, because the order stated 
contradicts the order established by other scriptural pas- 
sages ; such as the one beginning ' the earth is merged in 
water,' and ending 'darkness becomes one.' We hence 
hold to the conclusion that all effects originate from Brah- 
man only, in so far as embodied in the Unevolved, and so 
on, and that the terms ' fire ' and so on denote Brahman, 
which is the Self of all those substances. — But to interpret 
all these words as denoting Brahman is to set aside their 
special denotative power as established by etymology! — 
To this objection the next Sutra replies. 

17. But that which abides in the things movable 
and immovable, i.e. the terms denoting those things, 
are non-secondary (i. e. of primary denotative power, 
viz. with regard to Brahman) ; since (their deno- 
tative power) is effected by the being of that 
(i.e. Brahman). 

The 'but' sets aside the objection raised. (The prima 
facie view here is as follows.) As Brahman, which has all 
things for its modes, is not the object of Perception and the 
other means of knowledge which give rise to the appre- 
hension of the things only which are Brahman's modes, and 
as hence, previously to the study of the Vedanta-texts, the 
idea of that to which the modes belong (i. e. of Brahman) 
does not arise, and as the knowledge of all words finally 
denoting Brahman depends on the existence of the idea 
of that to which the modes belong (i. e. Brahman) ; all the 
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individual words are used in worldly language only sepa- 
rately to denote special things. In other words, as the 
terms ' fire ' and so on have denotative power with regard to 
particular things only, their denotative power with regard 
to Brahman is secondary, indirect only. — Of this view the 
Sutra disposes by saying ' that which abides in the moving 
and the non-moving,' &c. The meaning is — the terms 
which abide in, i. e. are connected with, the different moving 
and non-moving things, and hence denote those things, 
possess with regard to Brahman a denotative power which 
is not 'bhakta,' i.e. secondary or figurative, but primary 
and direct. ' Why so ? ' Because the denotative power of 
all words is dependent on the being of Brahman. For this 
we know from the scriptural passage which tells how 
names and forms were evolved by Brahman. — Here ter- 
minates the adhikaraoa of ' fire.' 

1 8. Not the Self, on account of scriptural state- 
ment, and on account of the eternity (which results) 
from them. 

The Sutras so far have stated that this entire world, 
from Ether downwards, originates from the highest Brah- 
man. It now becomes a matter for discussion whether the 
individual soul also originates in the same way or not — It 
does so originate, the Purvapakshin maintains. For on 
this assumption only the scriptural statement as to the cog- 
nition of all things through the cognition of one thing holds 
good, and moreover Scripture declares that before creation 
everything was one. Moreover, there are texts directly 
stating that the soul also was produced in the same way as 
Ether and other created things. 

• Pra^-apati sent forth all creatures '; 'All these creatures 
have their root in the True, they abide in the True, they 
rest on the True ' (Kh. Up. VI, 8, 6) ; * From whence these 
beings are produced' (Taitt. Up. Ill, i, l). As these pas- 
sages declare the origination of the world inclusive of sen- 
tient beings, we conclude that the souls also originate. 
Nor must this be objected to on the ground that from the 
fact that Brahman is eternal, and the other fact that texts 
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such as ' That art thou ' teach the soul to be of the nature 
of Brahman, it follows that the soul also is eternal. For if 
we reasoned in this style we should have to admit also that 
the Ether and the other elements are eternal, since texts 
such as ' in that all this has its Self ' and ' all this indeed is 
Brahman ' intimate them also to be of the nature of Brah- 
man. Hence the individual soul also originates no less than 
Ether and the rest. — To this the Sutra replies, ' Not the 
Self, on account of scriptural statement.' The Self is not 
produced, since certain texts directly deny its origination ; 
cp. ' the intelligent one is not born nor does he die ' (Ka. 
Up. I, %, 18) ; 'There are two unborn ones, one intelligent 
and strong, the other non-intelligent and weak ' (.Svet. Up. 

I, 9). And the eternity of the soul is learned from the 
same texts, cp. * There is one eternal thinker,' &c. (Ka. Up. 

II, 5, 13) ; ' Unborn, eternal, everlasting is that ancient one ; 
he is not killed though the body is killed ' (Ka. Up. I, a, 
18). — For these reasons the soul is not produced. 

But how then about the declaration that through the 
cognition of one thing everything is known ? — There is no 
difficulty here, since the soul also is an effect; and since 
effect and cause are non-different. — But this implies that 
the soul is an originated thing just like Ether and so on ! — 
Not so, we reply. By a thing being an effect we mean its 
being due to a substance passing over into some other 
state ; and from this point of view the soul also is an effect. 
There is, however, the difference, that the * other condition ' 
which is represented by the soul is of a different kind from 
that which constitutes non-sentient things, such as Ether 
and so on. The 'otherness* on which the soul depends 
consists in the contraction and expansion of intelligence; 
while the change on which the origination of Ether and so 
on depends is a change of essential nature. And change 
of the latter kind is what we deny of the soul. We have 
shown that there are three entities of distinct nature, viz. 
objects of fruition, enjoying subjects, and a Ruler; that 
origination and so on which are characteristic of the objects 
do not belong to the subjects, and that the latter are 
eternal ; that the characteristic qualities of the objects and 
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likewise those of the subjects — viz. liability to pain and 
suffering — do not belong to the Ruler ; that the latter is 
eternal, free from all imperfections, omniscient, imme- 
diately realising all his purposes, the Lord of the lords of 
the organs, the highest Lord of all ; and that sentient and 
non-sentient beings in all their states constitute the body of 
the Lord while he constitutes their Self. While Brahman 
thus has for its modes (prakara) the sentient and non- 
sentient beings in which it ever is embodied, during certain 
periods those beings abide in so subtle a condition as to be 
incapable of receiving designations different from that of 
Brahman itself; Brahman then is said to be in its causal 
state. When, on the other hand, its body is constituted 
by all those beings in their gross state, when they have 
separate, distinct names and forms, Brahman is said td be 
in its effected condition. When, now, Brahman passes 
over from the causal state into the effected state, the aggre- 
gate of non-sentient things which in the causal state were 
destitute of name and form undergoes an essential change 
of nature — implying the possession of distinct names and 
so on — so as to become fit to constitute objects of fruition 
for sentient beings ; the change, on the other hand, which 
the sentient beings (the souls) undergo on that occasion is 
nothing more than a certain expansion of intelligence (or 
consciousness), capacitating them to experience the dif- 
ferent rewards or punishments for their previous deeds. 
The ruling element of the world, i. e. the Lord, finally, who 
has the sentient and non-sentient beings for his modes, 
undergoes a change in so far as he is, at alternating periods, 
embodied in all those beings in their alternating states. The 
two modes, and he to whom the modes belong, thus undergo 
a common change in so far as in the case of all of them the 
causal condition passes over into a different condition. 

It is with reference to this change undergone by one 
substance in passing over into a different state that the 
ATAandogya says that through the knowledge of one thing 
everything is known, and illustrates this by the case of the 
lump of clay (knowing which we know all things made of 
clay). Texts such as ' Pra^apati sent forth the creatures,' 
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which declare the origination of the soul, really mean only 
to state that the souls are by turns associated with or dis- 
sociated from bodies — the effect of which is that their intel- 
ligence is either contracted or expanded. Texts again 
which deny the origination of the soul and affirm its per- 
manency (' He is not born and does not die,' &c) mean to 
say that the soul does not, like the non-sentient element of 
creation, undergo changes of essential nature. And finally 
there are texts the purport of which it is to declare the 
absence of change of essential nature as well as of alternate 
expansion and contraction of intelligence — cp. ' That is the 
great unborn Self, undecaying, undying, immortal, Brah- 
man ' (Bri. Up. XI, 4, 35) ; ' the eternal thinker,' &c. (Ka. 
Up. II, 5, 13) ; such texts have for their subject the highest 
Lord. — All this also explains how Brahman, which is at all 
times differentiated by the sentient and non-sentient beings 
that constitute its body, can be said to be one only pre- 
vious to creation ; the statement is possible because at that 
time the differentiation of names and forms did not exist 
That that which makes the difference between plurality and 
unity is the presence or absence of differentiation through 
names and forms, is distinctly declared in the text, ' Now 
all this was undifferentiated. It became differentiated by 
form and name ' (Bri. Up. I, 4, 7). — Those also who hold 
that the individual soul is due to Nescience ; and those who 
hold it to be due to a real limiting adjunct (upadhi) ; and 
those who hold that Brahman, whose essential nature- is 
mere Being, assumes by itself the threefold form of enjoy- 
ing subjects, objects of enjoyment, and supreme Ruler ; can 
all of them explain the unity which Scripture predicates of 
Brahman in the pralaya state, only on the basis of the 
absence of differentiation by names and forms ; for accord- 
ing to them also (there is no absolute unity at any time, 
but) either the potentiality of Nescience, or the potentiality of 
the limiting adjunct, or the potentialities of enjoying subjects, 
objects of enjoyment, and supreme Ruler persist in the pra- 
laya condition also. And, moreover, it is proved by the 
two Sutras, II, 1, 33 ; 35, that the distinction of the several 
individual souls and the stream of their works are eternal. 
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There is, however, the following difference between those 
several views. The first-mentioned view implies that 
Brahman itself is under the illusive influence of begin- 
ningless Avidya. According to the second view, the effect 
of the real and beginningless limiting adjunct is that Brah- 
man itself is in the state of bondage ; for there is no other 
entity but Brahman and the adjunct. According to the 
third view, Brahman itself assumes different forms, and 
itself experiences the various unpleasant consequences of 
deeds. Nor would it avail to say that that part of Brah- 
man which is the Ruler is not an experiencing subject ; 
for as Brahman is all-knowing it recognises the enjoying 
subject as non-different from itself, and thus is itself an 
enjoying subject. — According to our view, on the other 
hand, Brahman, which has for its body all sentient and 
non-sentient beings, whether in their subtle or their gross 
state, is always — in its effected as well as in its causal con- 
dition — free from all shadow of imperfection, and a limit- 
less ocean as it were of all exalted qualities. All im- 
perfections, and suffering, and all change belong not to 
Brahman, but only to the sentient and non-sentient beings 
which are its modes. This view removes all difficulties.— 
Here terminates the adhikarawa of ' the Self.' 

19. For this very reason (the individual soul is) 
a knower. 

It has been shown that, different therein from Ether 
and the rest, the soul is not produced. This leads to the 
consideration of the soul's essential nature. Is that essen- 
tial nature constituted by mere intelligence as Sugata and 
Kapila hold ; or is the soul as Kanada thinks, essentially 
non- intelligent, comparable to a stone, while intelligence 
is merely an adventitious quality of it ; or is it essentially 
a knowing subject? — The soul is mere intelligence, the 
Purvapakshin maintains; for the reason that Scripture 
declares it to be so. For in the antaryamin-brahmawa 
the clause which in the Madhyandina-text runs as follows, 
* he who abides in the Self,' is in the text of the Kawvas 
represented by the clause ' he who abides in knowledge.' 
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Similarly the text ' knowledge performs the sacrifice and 
all sacred acts ' (Taitt. Up. II, 5, 1) shows that it is know- 
ledge only which is the true nature of the active Self. And 
Smritl texts convey the same view, as e.g. 'it in reality 
is of the nature of absolutely spotless intelligence.' A 
second Purvapakshin denies the truth of this view. If, 
he says, we assume that the Self s essential nature consists 
either in mere knowledge or in its being a knowing subject, 
it follows that as the Self is omnipresent there must be 
consciousness at all places and at all times. On that 
doctrine we, further, could not account for the use of 
the instruments of cognition (i.e. the sense-organs, &c.) ; 
nor for the fact that in the states of deep sleep, swoon 
and so on, the Self although present is not observed to be 
conscious, while on the other hand consciousness is seen 
to arise as soon as the conditions of the waking state are 
realised. We therefore conclude that neither intelligence 
or consciousness, nor being a knowing agent, constitutes the 
essence of the soul, but that consciousness is a mere adven- 
titious or occasional attribute. And the omnipresence of 
the Self must needs be admitted since its effects are per- 
ceived everywhere. Nor is there any valid reason for 
holding that the Self moves to any place; for as it is 
assumed to be present everywhere the actual accomplish- 
ment of effects (at certain places only) may be attributed 
to the moving of the body only. — Scripture also directly 
declares that in the state of deep sleep there is no con- 
sciousness, ' I do not indeed at the present moment know 
myself, so as to be able to say " that am I," nor do I know 
those beings.' Similarly Scripture declares the absence of 
consciousness in the state of final release, ' when he has 
departed there is no consciousness ' (Bri. Up. II, 4, 12) ; 
where the Self is spoken of as having knowledge for its 
essential nature, the meaning only is that knowledge con- 
stitutes its specific quality, and the expression is therefore 
not to be urged in its literal sense. 

Against all this the Sutra declares ' for this very reason 
a knower.' This Self is essentially a knower, a knowing 
subject; not either mere knowledge or of non-sentient 
[48] N n 
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nature. — Why ? — ' For this very reason,' i.e. on account of 
Scripture itself. ' For this reason ' refers back to the ' on 
account of Scripture ' in the preceding Sutra. For in the 
KMndogya., where the condition of the released and the 
non-released soul is described, the text says 'He who 
knows, let me smell this, he is the Self — with the mind 
seeing those pleasures he rejoices — the devas who are in 
the world of Brahman — whose desires are true, whose 
purposes are true — not remembering the body into which 
he was born ' (Kh. Up. VIII, 12, 4-5 ; 1, 5 ; 12, 3). And 
elsewhere 'The seer does not see death' {Kh. Up. VII, 
26, 2). Similarly we read in the Va^asaneyaka, in reply 
to the question 'Who is that Self?' — 'He who is within 
the heart, surrounded by the Pra»as, the person of light, 
consisting of knowledge ' (Br*. Up. IV, 3,7);' By what 
should one know the knower ? ' (Br*. Up. IV, 5, 15) ; ' That 
person knows.' And 'for he is the knower, the hearer, 
the smeller, the taster, the perceiver, the thinker, the 
agent — he the person whose Self is knowledge'; and 
'thus these sixteen parts of that seer' (Pra. Up. IV, 9; 
VI, 5). To the objection that if being a cognising subject 
constituted the essential nature of the Self it would follow 
that as the Self is omnipresent, there would be conscious- 
ness always and everywhere, the next Sutra replies. 

20. On account of (its) passing out, moving and 
returning. 

The Self is not omnipresent, but on the contrary, of 
atomic size (a«u). — How is this known? — Since Scripture 
says that it passes out, goes and returns. Its passing out 
is described in the following passage 'by that light this 
Self departs, either through the eye, or through the skull, 
or through other parts of the body ' (Br*. Up. IV, 4, 2). 
Its going in the following text ' all those who pass away 
out of this world go to the moon,' and its returning in the 
text ' from that world he comes again into this world, for 
action.' All this going, and so on, cannot be reconciled 
with the soul being present everywhere. 
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21. And on account of the latter two (being 
effected) through the Self. 

The ' and ' has affirming power. The ' passing out ' 
might somehow be reconciled with a non-moving Self (such 
as the omnipresent Self would be) if it were taken in the 
sense of the Self separating from the body ; but for the 
going and returning no analogous explanation is possible. 
They, therefore, must be taken as effected by the Self 
itself (which, then, cannot be omnipresent and non- 
moving). 

22. If it be said that (the soul) is not atomic, on 
account of scriptural statement of (what is) not that ; 
we say no, on account of the other one being the 
topic. 

The passage 'He who is within the heart, surrounded 
by the Prawas, the person consisting of knowledge ' (Br/. 
Up. IV, 3, 7) introduces as the topic of discussion the 
personal Self, and further on in the same chapter we read 
' the unborn Self, the great one ' (IV, 4, 22). The personal 
Self, being expressly called great, cannot, therefore, be 
atomic ! — Not so, we reply. ' Since the other one is the 
topic' In the second text quoted that Self which is other 
than the personal Self— i.e. the highest Self (pra^wa) con- 
stitutes the topic. In the beginning of the chapter, indeed, 
the individual Self is introduced, but later on, between the 
two texts quoted, the instruction begins to concern itself 
with the highest Self, ' he by whom there is known the 
Self of intelligence ' (pratibuddha atma ; IV, 4, 13). It is 
this latter Self which, in 22, is called great, not the indi- 
vidual Self. 

23. And on account of the very word, and of 
measure. 

Scripture directly applies the word 'ami' to the indi- 
vidual Self, ' By thought is to be known that atomic Self 
into which Breath has entered fivefold' (Mu. Up. Ill, 1, 9). 
— By the term ' unmana ' in the Sutra we have to under- 
stand measurement by selection of comparative instances. 

Nn 2 
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Scripture declares the minuteness of the individual Self 
by reference to things which are like atoms in size, ' The 
individual soul is to be known as part of the hundredth 
part of the point of a hair divided a hundred times, and 
yet it is to be infinite ' (.Svet. Up. V, 9) ; ' that lower one 
is seen of the measure of the point of a goad ' (V, 8). For 
these reasons also the individual Self must be viewed as 
atomic. — But this conflicts with the fact that sensation 
extends over the whole body ! — This objection the next 
Sutra refutes by means of an analogous instance. 

24. There is no contradiction, as in the case of 
sandal-ointment. 

As a drop of sandal-ointment, although applied to one 
spot of the body only, yet produces a refreshing sensation 
extending over the whole body ; thus the Self also, although 
dwelling in one part of the body only, is conscious of sensa- 
tions taking place in any part of the body. 

25. Should it be said (that this is not so) on 
account of specialisation of abode; we say no, on 
account of the acknowledgment (of a place of the 
Self), viz. in the heart. 

There is a difference. The drop of ointment can produce 
its effect as at any rate it is in contact with a definite part 
of the body. But we know of no such part in the case 
of the soul ! — Not so, we reply. Scripture informs us that 
the Self abides in a definite part of the body, viz. the heart 
* For that Self is in the heart, there are a hundred and one 
veins.' And in reply to the question 'What is that Self?' 
the text has ' He who is within the heart, surrounded by 
the Prawas, the Person of light, consisting of knowledge ' 
(Br*. Up. IV, 3, 7). — The parallel case of the sandal-oint- 
ment is referred to in order to point out that the Self abides 
in some particular part of the body ; while the ointment 
is not bound to any special place. — In the next Sutra the 
Sutrakara proceeds to state how, according to his own view, 
the Self, although abiding in one spot only, gives rise to 
effects extending over the whole body. 
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26. Or on account of its quality as light. 

The * or ' is meant to set aside the view previously stated. 
The Self extends through the whole body by means of its 
quality, viz. knowledge or consciousness. ' As light.' As 
the light of things abiding in one place— such as gems, the 
sun, and so on — is seen to extend to many places, so the 
consciousness of the Self dwelling in the heart pervades 
the entire body. That the knowledge of the knowing 
subject may extend beyond its substrate, as the light of 
a luminous body does, we have already explained under 
the first Sutra. — But it has been said that the Self is mere 
knowledge ; how then can knowledge be said to be a 
quality — which is something different from the essential 
nature of a thing ? — This the next Sutra explains. 

27. There is distinction as in the case of smell; 
and thus Scripture declares. 

Just as smell, which is perceived as a quality of earth, 
is distinct from earth ; thus knowledge of which we are 
conscious as the quality of a knowing subject — which 
relation expresses itself in judgments such as ' I know ' — 
is different from the knowing subject. Scriptural texts 
also prove this relation, as e.g. ' This Person knows.' 

28. On account of the separate statement 

Scripture even states quite directly that knowledge is 
something distinct from the knowing subject, viz. in the 
passage * For there is not known any intermission of the 
knowing of the knower ' (Bri. Up. IV, 3, 30). — It has been 
said that in passages such as ' he who abiding in knowledge ' 
(Br*. Up. Ill, 7, 22); 'Knowledge performs the sacrifice' 
(Taitt. Up. II, 5, 1) ; 'having knowledge for its nature, 
absolutely free from stain,' Scripture speaks of the Self as 
being mere knowledge (not a knower). This point the next 
Sutra elucidates. 

29. But(the Self) isdesignated as that becauseithas 
that quality (viz. knowledge) for its essential quality ; 
as in the case of the intelligent (pr4£$a) Self. 
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The ' but ' discards the objection. Because that quality, 
viz. the quality of knowledge, is the essential quality, there- 
fore the Self is, in the passages quoted, designated as know- 
ledge. For knowledge constitutes the essential quality of 
the Self. Similarly, the intelligent highest Self is occa- 
sionally called ' Bliss,' because bliss is its essential quality. 
Compare * If that bliss existed not in the ether ' (Taitt. 
Up. II, 7, i) ; ' He perceived that bliss is Brahman' (Taitt. 
Up. Ill, 6, 1). That bliss is the essential attribute of 
Brahman is proved by texts such as 'That is one bliss 
of Brahman ' ; ' He who knows the bliss of Brahman is 
afraid of nothing ' (Taitt. Up. II, 4, 1). — Or else the analo- 
gous case to which the Sutra refers may be that of the 
intelligent Brahman being designated by the term ' know- 
ledge,' in texts such as ' Truth, knowledge, the Infinite is 
Brahman' (Taitt. Up. II, 1). That knowledge is the 
essential quality of Brahman is known from passages 
such as ' together with the intelligent Brahman ' (Taitt Up. 
II, 1, 1) ; 'He who is all-knowing' (Mu. Up. I, 1, 9). 

30. And there is no objection, since (the quality 
of knowledge) exists wherever the Self is; this 
being observed. 

Since knowledge is an attribute which is met with 
wherever a Self is, there is no objection to the Self being 
designated by that attribute. Similarly we observe that 
special kinds of cows, as e. g. hornless ones, are designated 
by the term 'cow,' since the quality of possessing the 
generic character of cows is met with everywhere in con- 
nexion with the essential character of such animals with 
mutilated horns ; since in fact that quality contributes to 
define their essential character. The ' and ' of the Sutra 
is meant to suggest a further argument, viz. that to apply 
to the Self the term ' knowledge ' is suitable for that reason 
also that like knowledge the Self is self-illuminated. 
The objection that knowledge or consciousness cannot be 
an attribute inseparably connected with the essential nature 
of the Self as there is no consciousness in deep sleep and 
similar states is taken up in the next Sutra. 
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31. Since there may be manifestation of that 
which exists ; as in the case of virile power and 
so on. 

The 'but' is meant to set the raised objection aside. 
The case may be that while consciousness is present also in 
deep sleep, and so on, it is manifested in the waking state 
only; whence there would be no objection to viewing 
consciousness as an essential attribute of the Self. ' As 
in the case of virile power and the like.' Special substances 
such as the virile element are indeed present in the male 
child already, but then are not manifest, while later on they 
manifest themselves with advancing youth ; but all the 
same the possession of those substances is essential to the 
male being, not merely adventitious. For to be made up 
of seven elementary substances (viz. blood, humour, flesh, 
fat, marrow, bone, and semen) is an essential property of 
the body. That even in deep sleep and similar states the 
' I ' shines forth we have explained above. Consciousness 
is always there, but only in the waking state and in dreams 
it is observed to relate itself to objects. And that to be 
a subject of cognition, and so on, are essential attributes of 
the Self, we have also proved before. The conclusion, 
therefore, is that to be a knowing subject is the essential 
character of the Self. And that Self is of atomic size. 
The text ' when he has departed there is no consciousness ' 
{sAtngnt; Br*. Up. II, 4, 12) does not declare that the 
released Self has no consciousness ; but only that in the 
case of that Self there is absent that knowledge (experi- 
ence) of birth, death, and so on, which in the Samsara state 
is caused by the connexion of the Self with the elements — 
as described in the preceding passage, 'that great being 
having risen from out these elements again perishes after 
them.' For the text as to the absence of sa,mgn&. after 
death must be interpreted in harmony with other texts 
describing the condition of the released soul, such as ' the 
seeing one does not see death nor illness nor pain ; the 
seeing one sees everything and obtains everything every- 
where ' (Kh. Up. VII, 25, 2) ; ' not remembering that body 
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into which he was born — seeing these pleasures with the 
mind he rejoices ' (VIII, la, 3 ; 5). 

The Sutras now proceed to refute the doctrine of the 
Self being (not a knower) but mere knowledge, and being 
omnipresent. 

32. There would result permanent consciousness 
or non-consciousness, or else limitative restriction to 
either. 

On the other view, i. e. on the view of the Self being 
omnipresent and mere knowledge, it would follow either 
that consciousness and also non-consciousness would per- 
manently take place together everywhere ; or else that 
there would be definite permanent restriction to either of 
the two, i. e. either permanent consciousness or permanent 
non- consciousness. — If the omnipresent Self, consisting of 
mere knowledge only, were the cause of all that actual 
consciousness and non-consciousness on the part of Selfs 
which takes place in the world, it might be conceived either 
as the cause of both — i. e. consciousness and non-conscious- 
ness — and this would mean that there is everywhere and at 
all times simultaneous consciousness and non-consciousness. 
If, on the other hand, it were the cause of consciousness 
only, there would never and nowhere be unconsciousness of 
anything ; and if it were the cause of non-consciousness 
only, there would never and nowhere be consciousness of 
anything. On our view, on the other hand, the actually 
perceived distribution of consciousness and non-conscious- 
ness explains itself, since we hold the Self to abide within 
bodies only, so that naturally consciousness takes place 
there only, not anywhere else. — The view, finally (held by 
the Vaueshikas), of the consciousness of the Self depending 
on its organs (mind, senses, &c. ; while the omnipresent Self 
is, apart from those organs, non-sentient, gada), results in 
the same difficulties as the view criticised above ; for as all 
the Selfs are omnipresent they are in permanent conjunc- 
tion with all organs ; and moreover it would follow that the 
adrtsh/as (due to the actions of the different bodies) could 
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not thus be held apart (but would cling to all Selfs, each of 
which is in contact with all bodies). 

Here terminates the adhikarana of ' the knower' 

33. (The soul is) an agent, on account of Scripture 
(thus) having a purport. 

It has been shown that the individual Self is a knowing 
subject and atomic. Now the question arises whether that 
Self is an agent or, being itself non-active, erroneously 
ascribes to itself the activity of the non-sentient guwas. 
The prima facie answer is that the individual Self is not 
an agent, since the sacred texts concerned with the Self 
declare that the Self does not act, while the guwas do act. 
Thus, e. g. in the Ka/Viavalli, where the text at first denies 
of the individual Self all the attributes of Prakrsti, such 
as being born, ageing and dying (' he is not born, he does 
not die'), and then also denies that the Self is the agent 
in acts such as killing and the like, ' If the slayer thinks 
that he slays, if the slain thinks that he is slain, they both 
do not understand ; for this one does not slay, nor is that 
one slain ' (II, 1 8). This means — if one thinks the Self to 
be the slayer one does not know the Self. And the Lord 
himself teaches that non-agency is the essential nature of 
the individual soul, and that it is mere delusion on the Selfs 
part to ascribe to itself agency. * By the attributes (guna) 
of Prakrrti, actions are wrought all round.' He who is 
deluded by self-conceit thinks ' I am the agent ' ; ' when 
the seer beholds no other agent than the gu«as ' ; ' Prakrz'ti 
is said to be the cause of all agency of causes and effects, 
whilst the soul is the cause of all enjoyment of pleasure and 
pain ' (Bha. Gl. Ill, 27 ; XIV, 19 ; XIII, ao).— The soul, 
therefore, is an enjoyer only, while all agency belongs to 
Prakr/ti. — To this the Sutra replies, ' an agent, on account 
of Scripture thus having a meaning.' The Self only is an 
agent, not the gunas, because thus only Scripture has 
a meaning. For the scriptural injunctions, such as ' he 
who desires the heavenly world is to sacrifice,' 'He who 
desires Release is to meditate on Brahman,' and similar 
ones, enjoin action on him only who will enjoy the fruit 
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of the action — whether the heavenly world, or Release, or 
anything else. If a non-sentient thing were the agent, the 
injunction would not be addressed to another being (viz. 
to an intelligent being — to which it actually is addressed). 
The term ' j&stra ' (scriptural injunction) moreover comes 
from s&s, to command, and commanding means impelling 
to action. But scriptural injunctions impel to action 
through giving rise to a certain conception (in the mind 
of the being addressed), and the non-sentient Pradhana 
cannot be made to conceive anything. Scripture therefore 
has a sense only, if we admit that none but the intelligent 
enjoyer of the fruit of the action is at the same time the 
agent. Thus the Purva Mimawsa declares 'the fruit of the 
injunction belongs to the agent' (III, 7, 18). The Purva- 
pakshin had contended that the text ' if the slayer thinks, 
&c.,' proves the Self not to be the agent in the action of 
slaying ; but what the text really means is only that the 
Self as being eternal cannot be killed. The text, from 
Smriti, which was alleged as proving that the guwas only 
possess active power, refers to the fact that in all activities 
lying within the sphere of the samsara, the activity of the 
Self is due not to its own nature but to its contact with the 
different gu«as. The activity of the gunas, therefore, must 
be viewed not as permanent, but occasional only. In the 
same sense Smr/ti says ' the reason is the connexion of the 
soul with the guwas, in its births, in good and evil wombs ' 
(Bha. Gi. XIII, 21). Similarly it is said there (XVIII, 16) 
that ' he who through an untrained understanding looks 
upon the isolated Self as an agent, that man of perverted 
mind does not see ' ; the meaning being that, since it 
appears from a previous passage that the activity of the 
Self depends on five factors (as enumerated in si. 16), he 
who views the isolated Self to be an agent has no true 
insight. 

34. On account of taking and the declaration as 
to its moving about 

The text beginning ' And as a great king,' &c, declares 
that ' the Self taking the pranas moves about in its own body, 
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according to its pleasure' (Br/. Up. II, 1, 18), i. e. it teaches 
that the Self is active in taking to itself the pra«as and 
moving about in the body. 

35. And on account of the designation (of the 
Self as the agent) in actions. If not so, there would 
be change of grammatical expression. 

Because in the text ' Knowledge performs the sacrifice, 
it performs all works ' (Taitt. Up. II, 5) the Self is designated 
as the agent in all worldly and Vedic works, for this reason 
also the Self must be held to be an agent. And should 
it be said that the word ' knowledge ' in that text denotes 
not the Self, but the internal organ or buddhi, we point 
out that in that case there would be a change of gram- 
matical expression, that is to say, as the buddhi is the 
instrument of action, the text would exhibit the instru- 
mental case instead of the nominative case ' by knowledge, 
and so on ' (vi^wanena instead of vjg-wanam). 

36. (There would be) absence of definite rule, as 
in the case of consciousness. 

The Sutra points out a difficulty which arises on the view 
of the Self not being an agent*. Sutra 33 has declared that 
if the Self were all-pervading it would follow that there 
would be no definite determination with regard to con- 
sciousness. Similarly, if the Self were not an agent but 
all activity belonged to Prakr/ti, it would follow that as 
Prakrzti is a common possession of all souls, all actions 
would result in enjoyment (experience) on the part of all 
souls, or else on the part of none ; for as each Self is held 
to be omnipresent, they are all of them in equal proximity 
to all parts of the Pradhana. For the same reason it could 
not be maintained that the distribution of results between 
the different souls depends on the different internal organs 
which are joined to the souls ; for if the souls are omni- 
present, no soul will be exclusively connected with any 
particular internal organ. 

37. On account of the inversion of power. 

If the internal organ were the agent, then — since it is 
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impossible that a being other than the agent should be 
the enjoyer of the fruit of the action — the power of enjoy- 
ment also would belong to the internal organ, and would 
consequently have to be denied of the Self. But if this 
were so, there would be no longer any proof for the exist- 
ence of the Self ; for they expressly teach that ' the person 
(i. e. the soul) exists, on account of the fact of enjoyment.' 

38. And on account of the absence of samadhi. 

If the internal organ were the agent, it would be such 
even in that final state of meditation, called samadhi, which 
is the instrument of Release. But that state consists therein 
that the meditating being realises its difference from Pra- 
kriti, and this is a conception which Prakr/ti itself (of which 
the internal organ is only a modification) cannot form. — 
The Self alone, therefore, is the agent. — But this would 
imply that the activity of the Self is never at rest! — Of 
this difficulty the next Sutra disposes. 

39. And as the carpenter, in both ways. 

The Self, although always provided with the instruments 
of action, such as the organ of speech, and so on, acts when 
it wishes to do so, and does not act when it does not wish 
to do so. Just as a carpenter, although having his axe and 
other implements ready at hand, works or does not work 
just as he pleases. — If the internal organ, on the contrary, 
were essentially active, it would constantly be acting, since 
as a non-intelligent being it could not be influenced by 
particular reasons for action, such as the desire for enjoy- 
ment. 

Here terminates the adhikarana of ' the agent.' 

40. But from the highest, this being declared by 
Scripture. 

Is the activity of the individual soul independent (free), 
or does it depend on the highest Self? — It is free; for 
if it were dependent on the highest Self, the whole body 
of scriptural injunctions and prohibitions would be un- 
meaning. For commandments can be addressed to such 
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agents only as are capable of entering on action or refrain- 
ing from action, according to their own thought and will. 

This prima facie view is set aside by the Sutra. The 
activity of the individual soul proceeds from the highest 
Self as its cause. For Scripture teaches this. ' Entered 
within, the ruler of creatures, the Self of all' ; ' who dwelling 
in the Self is different from the Self, whom the Self does 
not know, whose body the Self is, who rules the Self from 
within, he is thy Self, the inward ruler, the immortal one.' 
Smri'ti teaches the same, ' I dwell within the heart of all ; 
memory and knowledge as well as their loss come from 
me'(Bha. Gl. XV, 15); 'The Lord, O Ar^una, dwells in 
the heart of all creatures, whirling, by his mysterious power, 
all creatures as if mounted on a machine' (Bha. Gi. XVIII, 
61). — But this view implies the meaninglessness of all 
scriptural injunctions and prohibitions! — To this the next 
Sutra replies. 

41. But with a view to the efforts made (the 
Lord makes the soul act) on account of the (thus 
resulting) non-mean inglessness of injunctions and 
prohibitions and the rest. 

The inwardly ruling highest Self promotes action in so 
far as it regards in the case of any action the volitional 
effort made by the individual soul, and then aids that effort 
by granting its favour or permission (anumati); action is 
not possible without permission on the part of the highest 
Self. In this way (i.e. since the action primarily depends 
on the volitional effort of the soul) injunctions and pro- 
hibitions are not devoid of meaning. The ' and the rest ' 
of the Sutra is meant to suggest the grace and punishments 
awarded by the Lord. — The case is analogous to that of 
property of which two men are joint owners. If one of 
these wishes to transfer that property to a third person he 
cannot do so without the permission of his partner, but 
that that permission is given is after all his own doing, 
and hence the fruit of the action (reward or anything) 
properly belongs to him only. — That, in the case of eviL 
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actions, allowance of the action on the part of one able 
to stop it does not necessarily prove hardheartedness, we 
have shown above when explaining the Sankhya doctrine. 
— But there is a scriptural text — 'He (the Lord) makes 
him whom he wishes to lead up from these worlds do 
a good deed, and the same makes him whom he wishes 
to lead down from these worlds do a bad deed ' (Kau. Up. 
Ill, 8) — which means that the Lord himself causes men 
to do good and evil actions, and this does not agree with 
the partial independence claimed above for the soul. — The 
text quoted, we reply, does not apply to all agents, but 
means that the Lord, wishing to do a favour to those who 
are resolved on acting so as fully to please the highest 
Person, engenders in their minds a tendency towards highly 
virtuous actions, such as are means to attain to him ; while 
on the other hand, in order to punish those who are re- 
solved on lines of action altogether displeasing to him, he 
engenders in their minds a delight in such actions as have 
a downward tendency and are obstacles in the way of the 
attainment of the Lord. Thus the Lord himself says, 'I am 
the origin of all, everything proceeds from me ; knowing 
this the wise worship me with love. To them ever devoted, 
worshipping me in love, I give that means of wisdom by 
which they attain to me. In mercy only to them, dwelling 
in their hearts, do I destroy the darkness born of ignorance, 
with the brilliant light of knowledge' (Bha. Gi. X, 8; io-ii). 
And further on the Lord — after having described 'de- 
moniac ' people, in the passus beginning ' they declare the 
world to be without a Truth, without a resting-place, with- 
out a Ruler,' and ending ' malignantly hating me who abides 
in their own bodies and those of others ' — declares, ' These 
evil and malign haters, most degraded of men, I hurl 
perpetually into transmigrations and into demoniac wombs ' 
(XVI, 8-19). 

Here terminates the adhikarawa of ' that which depends 
on the Highest' 

42. (The soul is) a part, on account of the decla- 
rations of difference and otherwise ; some also record 
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(that Brahman is of) the nature of slaves, fishermen, 
and so on. 

The Sfltras have declared that the individual soul is an 
agent, and as such dependent on the highest Person. The 
following question now arises — Is the individual soul 
absolutely different from Brahman? or is it nothing else 
than Brahman itself in so far as under the influence of 
error? or is it Brahman in so far as determined by a limiting 
adjunct (upadhi) ? or is it a part (awwa) of Brahman ? — The 
doubt on this point is due to the disagreement of the 
scriptural texts. — But this whole matter has already been 
decided under SO. II, 1, 22. — True. But as a difficulty 
presents itself on the ground of the conflicting nature of 
the texts — some asserting the difference and some the 
unity of the individual soul and Brahman — the matter is 
here more specially decided by its being proved that the 
soul is a part of Brahman. As long as this decision remains 
unsettled, the conclusions arrived at under the two Sutras 
referred to, viz. that the soul is non-different from Brahman 
and that Brahman is ' additional ' to the soul, are without 
a proper basis. 

Let it then first be said that the soul is absolutely 
different from Brahman, since texts such as 'There are 
two, the one knowing, the other not knowing, both unborn, 
the one strong, the other weak' (.Svet. Up. I, 9) declare 
their difference. Texts which maintain the non-difference 
of a being which is knowing and another which is not know- 
ing, if taken literally, convey a contradiction — as if one were 
to say, ' Water the ground with fire ' 1 — and must therefore 
be understood in some secondary metaphorical sense. 
To hold that the individual soul is a part of Brahman 
does not explain matters; for by a 'part' we under- 
stand that which constitutes part of the extension of some- 
thing. If, then, the soul occupied part of the extension 
of Brahman, all its imperfections would belong to Brahman. 
Nor can the soul be a part of Brahman if we take ' part ' to 
mean a piece (kha«</a); for Brahman does not admit of 
being divided into pieces, and moreover, the difficulties 
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connected with the former interpretation would present 
themselves here also. That something absolutely different 
from something else should yet be a part of the latter 
cannot in fact be proved. 

Or else let it be said that the soul is Brahman affected 
by error (bhrama). For this is the teaching of texts such 
as ' Thou art that ' ; ' this Self is Brahman.' Those texts, 
on the other hand, which declare the difference of the two 
merely restate what is already established by perception 
and the other means of knowledge, and therefore are 
shown, by those texts the purport of which it is to teach 
non-duality not established by other means, to lie — like 
perception and the other means of knowledge themselves — 
within the sphere of Nescience. 

Or let it be assumed, in the third place, that the individual 
soul is Brahman as determined by a beginningless limiting 
adjunct (upadhi). For it is on this ground that Scripture 
teaches the Self to be Brahman. And that upadhi must 
not be said to be a mere erroneous imagination, for on that 
view the distinction of bondage, release, and so on, would be 
impossible. 

Against all these views the Sutra declares that the 
soul is a part of Brahman ; since there are declara- 
tions of difference and also 'otherwise,' i. e. declarations 
of unity. To the former class belong all those texts 
which dwell on the distinction of the creator and the 
creature, the ruler and the ruled, the all-knowing and the 
ignorant, the independent and the dependent, the pure and 
the impure, that which is endowed with holy qualities 
and that which possesses qualities of an opposite kind, the 
lord and the dependent. To the latter class belong such 
texts as ' Thou art that ' and ' this Self is Brahman.' Some 
persons even record that Brahman is of the nature of slaves, 
fishermen, and so on. The Atharvawikas, that is to say, 
have the following text, • Brahman are the slaves, Brahman 
are these fishers,' and so on ; and as Brahman there is said 
to comprise within itself all individual souls, the passage 
teaches general non-difference of the Self. In order, then, 
that texts of both these classes may be taken in their 
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primary, literal sense, we must admit that the individual 
soul is a part of Brahman. Nor is it a fact that the 
declarations of difference refer to matters settled by other 
means of knowledge, such as perception and so on, and on 
that account are mere reiterations of something established 
otherwise (in consequence of which they would have no 
original proving force of their own, and would be sublated 
by the texts declaring non-duality). For the fact that the 
soul is created by Brahman, is ruled by it, constitutes its 
body, is subordinate to it, abides in it, is preserved by it, is 
absorbed by it, stands to it in the relation of a meditating 
devotee, and through its grace attains the different ends of 
man, viz. religious duty, wealth, pleasure and final release — 
all this and what is effected thereby, viz. the distinction of 
the soul and Brahman, does not fall within the cognisance 
of perception and the other means of proof, and hence is 
not established by something else. It is therefore not true 
that the texts declaring the creation of the world, and so on, 
are mere reiterations of differences established by other 
means of authoritative knowledge, and hence have for their 
purport to teach things that are false. — [Nor will it do to 
say that the texts declaring duality teach what indeed 
is not established by other means of knowledge but is 
erroneous.] ' Brahman conceives the thought of differen- 
tiating itself, forms the resolution of becoming many, and 
accordingly creates the ether and the other elements, enters 
into them as individual soul, evolves all the different forms 
and names, takes upon himself all the pleasures and pains 
which spring from experiencing the infinite multitude of 
objects thus constituted, abides within and inwardly rules 
all beings, recognises itself in its ^iva-condition to be one 
with the universal causal Brahman, and finally accomplishes 
its release from the samsara and the body of sacred doctrine 
by which this release is effected ' — all this the Veda indeed 
declares, but its real purport is that all this is only true 
of a Brahman under the influence of an illusion, and therefore 
is unreal! — while at the same time Brahman is defined as 
that the essential nature of which is absolutely pure intelli- 
gence ! Truly, if such were the purport of the Veda, what 
[48] O O 
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more would the Veda be than the idle talk of a person out 
of his mind ! 

Nor finally is there any good in the theory of the soul 
being Brahman in so far as determined by a limiting 
adjunct For this view also is in conflict with the texts 
which distinguish Brahman as the ruling and the soul as 
the ruled principle, and so on. One and the same Devadatta 
does not become double as it were — a ruler on the one hand 
and a ruled subject on the other — because he is determined 
by the house in which he is, or by something else. 

In order to be able to account for the twofold designations 
of the soul, we must therefore admit that the soul is a part 
of Brahman. 

43. And on account of the mantra. 

'One part (quarter) of it are all beings, three feet 
(quarters) of it are the Immortal in heaven' (Kh. Up. Ill, 
12, 6) — on account of this mantra also the soul must be 
held to be a part of Brahman. For the word ' foot ' denotes 
a part. As the individual souls are many the mantra 
uses the plural form 'all beings.' In the Sutra (42) the 
word 'part' is in the singular, with a view to denote 
the whole class. For the same reason in II, 3, 18 also the 
word * atman ' is in the singular. For that the individual 
Selfs are different from the Lord, and are many and eternal, 
is declared by texts such as 'He who, eternal and intelligent, 
fulfils the desires of many who likewise are eternal and 
intelligent' (Ka. Up. II, 5, 13) Since thus the plurality 
of the eternal individual Selfs rests on good authority, 
those who have an insight into the true nature of Selfs 
will discern without difficulty different characteristics 
distinguishing the individual Selfs, although all Selfs are 
alike in so far as having intelligence for their essential 
nature. Moreover the Sutra II, 3, 48 directly states the 
plurality of the individual Selfs. 

44. Moreover it is so stated in SmWti. 

Smrsti moreover declares the individual soul to be a part 
of the highest Person, * An eternal part of myself becomes 
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the individual soul (^"tva) in the world of life' (Bha. Gt. 
XV, 7). — For this reason also the soul must be held to be 
a part of Brahman. 

But if the soul is a part of Brahman, all the imperfections 
of the soul are Brahman's also! — To this objection the 
next Sutra replies. 

45. But as in the case of light and so on. Not 
so is the highest 

The 'but' discards the objection. — 'Like light and so on.' 
The individual soul is a part of the highest Self; as the 
light issuing from a luminous thing such as fire or the sun 
is a part of that body ; or as the generic characteristics of 
a cow or horse, and the white or black colour of things so 
coloured, are attributes and hence parts of the things in 
which those attributes inhere ; or as. the body is a part of 
an embodied being. For by a part we understand that 
which constitutes one place (dera) of some thing, and hence 
a distinguishing attribute (vueshawa) is a part of the thing 
distinguished by that attribute. Hence those analysing 
a thing of that kind discriminate between the distinguishing 
element or part of it, and the distinguished element or part. 
Now although the distinguishing attribute and the thing 
distinguished thereby stand to each other in the relation of 
part and whole, yet we observe them to differ in essential 
character. Hence there is no contradiction between the 
individual and the highest Self — the former of which is 
a vlreshawa of the latter — standing to each other in the 
relation of part and whole, and their being at the same 
time of essentially different nature. This the Sutra declares 
* not so is the highest,' i. e. the highest Self is not of the 
same nature as the individual soul. For as the luminous 
body is of a nature different from that of its light, thus 
the highest Self differs from the individual soul which is 
a part of it. It is this difference of character — due to the 
individual soul being the distinguishing element and the 
highest Self being the substance distinguished thereby — to 
which all those texts refer which declare difference. Those 
texts, on the other hand, which declare non-difference are 
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based on the circumstance that attributes which are incapable 
of separate existence are ultimately bound to the substance 
which they distinguish, and hence are fundamentally valid. 
That in declarations such as ' Thou art that ' and ' this Self 
is Brahman,' the words thou and Self, no less than the 
words that and Brahman, denote Brahman in so far as 
having the individual souls for its body, and that thus the 
two sets of words denote fundamentally one and the same 
thing, has been explained previously. 

46. And Smr/ti texts declare this. 

That the world and Brahman stand to each other in the 
relation of part and whole, the former being like the light 
and the latter like the luminous body, or the former being 
like the power and the latter like that in which the power 
inheres, or the former being like the body and the latter 
like the soul; this Pararara also and other Smrtti. writers 
declare, 'As the light of a fire which abides in one place 
only spreads all around, thus this whole world is the power 
(jakti) of the highest Brahman.' The ' and ' in the Sutra 
implies that scriptural texts also (' of whom the Self is the 
body ' and others) declare that the individual Self is a part 
of Brahman in so far as it is its body. 

But if all individual souls are equal in so far as being 
alike parts of Brahman, alike actuated by Brahman, and 
alike knowing subjects, what is the reason that, as Scripture 
teaches, some of them are allowed to read the Veda and 
act according to its injunctions, while others are excluded 
therefrom ; and again that some are to see, feel, and so on, 
while others are excluded from these privileges? — This 
question is answered by the next Sutra. 

47. Permission and exclusion (result) from con- 
nexion with a_ body ; as in the case pf light and 
so on. 

Although all souls are essentially of the same nature in 
so far as they are parts of Brahman, knowing subjects and 
so on, the permissions and exclusions referred to are possible 
for the reason that each individual soul is joined to some 
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particular body, pure or impure, whether of a Brahmana or 
Kshattriya or VaLrya or .Sudra, and so on. ' As in the case 
of fire and so on.' All fire is of the same kind, and yet one 
willingly fetches fire from the house of a Brahmawa, while 
one shuns fire from a place where dead bodies are burnt. 
And from a Brahmawa one accepts food without any 
objection, while one refuses food from a low person. 

48. And on account of non-connectedness there is 
no confusion. 

Although the souls, as being parts of Brahman and so 
on, are of essentially the same character, they are actually 
separate, for each of them is of atomic size and resides in a 
separate body. For this reason there is no confusion or mix- 
ing up of the individual spheres of enjoyment and experience. 
The Sutrakara introduces this reference to an advantage of 
his own view of things, in order to intimate that the views 
of the soul being Brahman deluded or else Brahman affected 
by a limiting adjunct are on their part incapable of explain- 
ing how it is that the experiences of the individual Self and 
the highest Self, and of the several individual Selfs, are not 
mixed up. 

But may not, on the view of the soul being Brahman 
deluded, the distinction of the several spheres of experience 
be explained by means of the difference of the limiting 
adjuncts presented by Nescience? — This the next Sutra 
negatives. 

49. And it is a mere apparent argument. 

The argumentation by which it is sought to prove that 
that being whose nature is constituted by absolutely 
uniform light, i. e. intelligence, is differentiated by limiting 
adjuncts which presuppose an obscuration of that essential 
nature, is a mere apparent (fallacious) one. For, as we have 
shown before, obscuration of the light of that which is 
nothing but light means destruction of that light. — If we 
accept as the reading of the Sutra ' abh&jaA ' (in plural) the 
meaning is that the various reasons set forth by the adherents 
of that doctrine are all of them fallacious. The ' and ' of 
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the Sutra is meant to point out that that doctrine, moreover, 
is in conflict with texts such as ' thinking himself to be 
different from the Mover ' (Svet. Up. I, 6) ; * there are two 
unborn ones, one a ruler, the other not a ruler ' (I, 9) ; 'of 
those two one eats the sweet fruit ' (V, 6) ; and others. 
For even if difference is due to upadhis which are the 
figment of Nescience, there is no escaping the conclusion 
that the spheres of experience must be mixed up, since the 
theory admits that the thing itself with which all the limiting 
adjuncts connect themselves is one only. 

But this cannot be urged against the theory of the 
individual soul being Brahman in so far as determined by 
real limiting adjuncts; for 'on that view we may explain 
the difference of spheres of experience as due to the begin- 
ningless adrzsh/as which are the cause of the difference of 
the limiting adjuncts ! — To this the next Sutra replies. 

50. On account of the non-determination of the 
acWsh/as. 

As the adrzsh/as also which are the causes of the series 
of upadhis have for their substrate Brahman itself, there is 
no reason for their definite allotment (to definite individual 
souls), and hence again there is no definite separation of 
the spheres of experience. For the limiting adjuncts as 
well as the adrzsh/as cannot by their connexion with 
Brahman split up Brahman itself which is essentially one. 

51. And it is thus also in the case of purposes 
and so on. 

For the same reason there can be no definite restriction 
in the case of purposes and so on which are the causes of 
the different adrzsh/as. (For they also cannot introduce 
plurality into Brahman that is fundamentally one.) 

52. Should it be said (that that is possible) owing 
to the difference of place ; we deny this, on account 
of (all upadhis) being within (all places). 

Although Brahman is one only and not to be split by 
the several limiting adjuncts with which it is connected, 
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yet the separation of the spheres of enjoyment is not 
impossible since the places of Brahman which are connected 
with the upadhis are distinct. — This the Sfitra negatives on 
the ground that, as the upadhis move here and there and 
hence all places enter into connexion with all upadhis, the 
mixing up of spheres of enjoyment cannot be avoided. 
And even if the upadhis were connected with different 
places, the pain connected with some particular place would 
affect the whole of Brahman which is one only. — The two 
S&tras II, 3, 32 and 37 have stated an objection against 
those who, without taking their stand on the Veda, held 
the view of an all-pervading soul. The Sfitras II, 3, 50 
and ff., on the other hand, combat the view of those who, 
while basing their doctrine on the Veda, teach the absolute 
unity of the Self. — Here terminates the adhikarawa of 'the 
part.' 
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FOURTH PADA. 

i. Thus the pra«as. 

After having taught that Ether and all the other ele- 
ments are effects, and hence have originated, the Sutras had 
shown that the individual soul, although likewise an effect, 
does not originate in the sense of undergoing a change of 
essential nature; and had in connexion therewith clearly 
set forth wherein the essential nature of the soul consists. 
They now proceed to elucidate the question as to the 
origination of the instruments of the individual soul, viz. 
the organs and the vital breath. 

The point here to be decided is whether the organs are 
effects as the individual soul is an effect, or as ether and 
the other elements are. As the soul is, thus the pri«as 
are, the Pftrvapakshin maintains. That means — as the soul 
is not produced, thus the organs also are not produced* 
For the latter point no less than the former is directly 
stated in Scripture ; the wording of the Sutra ' thus the 
pranas ' being meant to extend to the case of the pranas 
also, the authority of Scripture to which recourse was had 
in the case of the soul. — But what is the scriptural text 
you mean? 

' Non-being, truly this was in the beginning. Here they 
say, what was that ? Those Rishis indeed were that Non- 
being, thus they say. And who were those Rishia? The 
pra»as indeed were those ^j'shis.' This is the passage 
which declares that before the origination of the world the 
Ristiis existed. As ' prawaA ' is in the plural, we conclude 
that what is meant is the organs and the vital air. Nor 
can this text be interpreted to mean only that' the prawas 
exist for a very long time (but are not uncreated) ; as we 
may interpret the texts declaring Vayu and the atmosphere 
(antariksha) to be immortal : ' Vayu and the atmosphere are 
immortal' ; ' Vayu is the deity that never sets' (Bri. Up. 
U> 3> 3 > I> 5> 22). For the clause ' Non-being indeed was 



Digitized by 



Google 



ii adhyAya, 4 pAda, 2. 569 

this in the beginning ' declares that the prawas existed even 
at the time when the entire world was in the pralaya state. 
Those texts, then, which speak of an origination of the 
pranas must be explained somehow, just as we did with 
the texts referring to the origination of the individual soul. 

To this the Siddhintin replies, ' the pranas also originate 
in the same way as ether, and so on.' — Why? — Because we 
have scriptural texts directly stating that before creation 
everything was one, ' Being only this was in the beginning,' 
' The Self only was this in the beginning.' And moreover, 
the text ' from that there is produced the pra«a and the 
mind and all organs' (Mu. Up. II, 3, 1) declares that the 
organs originated ; they therefore cannot have existed 
before creation. Nor is it permissible to ascribe a different 
meaning to the texts which declare the origination of the 
sense-organs — as we may do in the case of the texts de- 
claring the origination of the soul. For we have no texts 
directly denying the origination of the sense-organs, or 
affirming their eternity, while we have such texts in the 
case of the individual soul. In the text quoted by the 
Purvapakshin, 'Non-being indeed was this in the begin- 
ning,' &c, the word pra«a can denote the highest Self 
only ; for from texts such as ' All these beings indeed enter 
into breath alone, and from breath they arise ' {Kh. Up. I, 
11, 5), the word prana is known to be one of the designa- 
tions of the highest Self. And as to the clause ' the pranas 
indeed are those Rishis,' we remark that the term Rishl 
may properly be applied to the all-seeing highest Self, but 
not to the non-intelligent organs. 

But how then is the plural form 'the i?«his are the 
pranas' to be accounted for? This the next Sfltra 
explains. 

2. (The scriptural statement of the plural) is 
secondary, on account of impossibility; and since 
(the highest Self) is declared before that 

The plural form exhibited by the text must be taken 
(not in its literal, but) in a secondary figurative sense, since 
there is no room there for a plurality of things. For Scrip- 
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ture declares that previous to creation the highest Self only 
exists. 

3. On account of speech having for its antecedent 
that. 

For the following reason also the Word ' prawa," in the 
text quoted, can denote Brahman only. Speech, i. e. the 
names which have for their object all things apart from 
Brahman, presupposes the existence of the entire universe 
of things — ether, and so on — which is the object of speech. 
But, as according to the text ' this was then non-differenti- 
ated ; it was thereupon differentiated by names and forms,' 
then (i e. before the differentiation of individual things), no 
things having name and form existed, there existed also 
no effects of speech and the other organs of action and 
sensation, and hence it cannot be inferred that those organs 
themselves existed — Here terminates the adhikarawa of * the 
origination of the pranas.' 

4. (They are seven) on account of the going of 
the seven and of specification. 

The question here arises whether those organs are seven 
only, or eleven — the doubt on this point being due to the 
conflicting nature of scriptural texts. — The Ptirvapakshin 
maintains the former alternative. — On what grounds ? — ' On 
account of going, and of specification.' For the text 
refers to the 'going,' i. e. to the moving about in the 
different worlds, together with the soul when being born 
or dying, of seven prawas only, ' seven are these worlds in 
which the priwas move which rest in the cave, being placed 
there as seven and seven' (Mu. Up. II, 1, 8) — where the 
repetition 'seven and seven' intimates the plurality of 
souls to which the prawas are attached. Moreover those 
moving prawas are distinctly specified in the following 
text, * when the five instruments of knowledge stand still, 
together with the mind (manas), and when the buddhi does 
not move, that they call the highest " going " ' (gati — Ka. 
Up. 1 1, 6, 10). The ' highest going ' here means the moving 
towards Release, all movement within the body having 
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come to an end. As thus the text declares that at the 
time of birth and death seven pranas only accompany the 
soul, and as, with regard to the condition of final concen- 
tration, those prawas are distinctly specified as forms of 
knowledge (f«inani), we conclude that the prawas are the 
seven following instruments of the soul — the organs of 
hearing, feeling, seeing, tasting and smelling, the buddhi 
and the manas. In various other passages indeed, which 
refer to the prawas, higher numbers are mentioned, viz. up 
to fourteen, speech, the hands, the feet, the anus, the organ 
of generation, the ahankara and the /Htta being added to 
those mentioned above ; cp. e. g. ' there are eight grahas ' 
(Br*. Up. Ill, 2, 1) ; ' Seven are the prawas of the head, 
two the lower ones ' (Taitt. Sawdi. V, 3, a, 5). But a9 the 
text says nothing about those additional organs accompany- 
ing the soul, we assume that they are called prawas in 
a metaphorical sense only, since they all, more or less, 
assist the soul. — This view the next Sutra sets aside. 

5. But the hands and so on also ; (since they 
assist the soul) abiding (in the body). Hence (it is) 
not so. 

The organs are not seven only, but eleven, since the 
hands and the rest also contribute towards the experience 
and fruition of that which abides in the body, i. e. the soul, 
and have their separate offices, such as seizing, and so on. 
Hence it is not so, i.e. it must not be thought that the 
hands and the rest are not organs. Buddhi, ahankara 
and /Htta, on the other hand, are (not independent organs 
but) mere designations of the manas, according as the 
latter is engaged in the functions of deciding (adhyavasaya), 
or misconception (abhimana), or thinking (£inta). The 
organs therefore are eleven. From this it follows that in 
the passage 'Ten are these prawas in man, and Atman 
is the eleventh' (Br/. Up. II, 4, 11), the word Atman 
denotes the manas. The number eleven is confirmed by 
scriptural and Smr/ti passages, cp. ' the ten organs and the 
one' (Bha. Gl. XIII, 5) ; 'ten are the vaikarika beings, the 
manas is the eleventh,' and others. Where more organs 
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are mentioned, the different functions of the manas are 
meant; and references to smaller numbers are connected 
with special effects of the organs, such as accompanying 
the soul, and the like. — Here terminates the adhikarawa of 
' the going of the seven.' * 

6. And (they are) minute. 

As the text 'these are all alike, all infinite' (Bri. Up. I, 
5, 13), declares speech, mind, and breath to be infinite, we 
conclude that the pra/tas are all-pervading. — To this the 
Sutra replies, that they are minute ; for the text ' when the 
vital breath passes out of the body, all the pra«as pass out 
after it ' (Bri. Up. V, 4, 2), proves those pra«as to be of 
limited size, and as when passing out they are not per- 
ceived by bystanders, they must be of minute size. — The 
text which speaks of them as infinite is a text enjoining 
meditation (' he who meditates on them as infinite '), and 
infinity there means only that abundance of activities which 
is an attribute of the prawa to be meditated on. 

7. And the best 

By * the best ' we have to understand the chief vital air 
(mukhya pra»a), which, in the colloquy of the prlnas, is 
determined to be the best because it is the cause of the 
preservation of the body. This chief vital air the Purva- 
pakshin maintains to be something non-created, since 
Scripture (Ri. Sawn. V, 129, a), 'By its own law the One 
was breathing without wind,' shows that an effect of it, viz. 
the act of breathing, existed even previously to creation, 
at the time of a great pralaya ; and because texts declaring 
it to have been created — such as ' from htm is born breath ' 
(Mu. Up. II, 1, 3) — may be interpreted in the same way 
as the texts declaring that the soul is something created 
(see p. 540 ff.). — To this the reply is that, since this view 
contradicts scriptural statements as to the oneness of all, 
previous to creation ; and since the MuWaka-text declares 
the prana to have been created in the same way as earth 
and the other elements; and since there are no texts 
plainly denying its createdness, the chief vital air also must 
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be held to have been created. The words ' the One was 
breathing without wind' by no means refer to the vital 
breath of living creatures, but intimate the existence of the 
highest Brahman, alone by itself ; as indeed appears from 
the qualification * without wind.' — That the vital breath, 
although really disposed of in the preceding S&tras, is 
specially mentioned in the present Sfttra, is with a view 
to the question next raised for consideration. — Here ter- 
minates the adhikarawa of ' the minuteness of the pramas.' 

8. Neither air nor function, on account of its 
being stated separately. 

Is this main vital breath nothing else but air, the second 
of the elements ? Or is it a certain motion of the air ? Or 
is it air that has assumed some special condition? — The 
first alternative may be adopted, on account of the text 
'priwa is air.'— Or, since mere air is not called breath, 
while this term is generally applied to that motion of air 
which consists in inhalation and exhalation, we may hold 
that breath is a motion of air. — Of both these views the 
Sfltra disposes by declaring ' not so, on account of separate 
statement.' For in the passage « From him there is pro- 
duced breath, mind, and all sense-organs, ether and air,' &c, 
breath and air are mentioned as two separate things. For 
the same reason breath also cannot be a mere motion or 
function of air ; for the text does not mention any functions 
of fire and the other elements, side by side with these 
elements, as separate things (and this shows that breath 
also cannot, in that text, be interpreted to denote a function 
of air). The text ' prawa is air,' on the other hand, inti- 
mates (not that breath is identical with air, but) that breath 
is air having assumed a special form, not a thing altogether 
different from it, like fire. In ordinary language, more- 
over, the word breath does not mean a mere motion but 
a substance to which motion belongs ; we say, ' the breath 
moves to and fro in inhalation and exhalation.' 

Is breath, which we thus know to be a modification of 
air, to be considered as a kind of elementary substance, 
like fire, earth, and so on ? Not so, the next SOtra replies. 
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9. But like the eye and the rest, on account of 
being taught with them, and for other reasons. 

Breath is not an element, but like sight and the rest, 
a special instrument of the soul. This appears from the 
fact that the texts mention it together with the recognised 
organs of the soul, the eye, and so on; so e.g. in the 
colloquy of the praaas. And such common mention is 
suitable in the case of such things only as belong to one 
class. — The ' and for other reasons ' of the Sutra refers to 
the circumstance of the principal breath being specially 
mentioned among the organs comprised under the term 
' pra«a'; cp. 'that principal breath' (Kh. Up. 1,2,7); 
•that central breath* (Br*. Up. I, 5, 21).— But if the chief 
breath is, like the eye and the other organs, an instrument 
of the soul, there must be some special form of activity 
through which it assists the soul, as the eye e. g. assists the 
soul by seeing. But no such activity is perceived, and the 
breath cannot therefore be put in the same category as 
the organs of sensation and action ! — To this objection the 
next Sutra replies. 

10. And there is no objection on account of its 
not having an activity (kara«a) ; for (Scripture) thus 
declares. 

The karat a of the Sutra means kriya, action. The 
objection raised on the ground that the principal breath 
does not exercise any form of activity helpful to the soul, 
is without force, since as a matter of fact Scripture declares 
that there is such an activity, in so far as the vital breath 
supports the body with all its organs. For the text 
(Kh. Up. V, 1, 7 ff.) relates how on the successive departure 
of speech, and so on, the body and the other organs main- 
tained their strength, while on the departure of the vital 
breath the body and all the organs at once became weak 
and powerless. — The conclusion therefore is that the breath, 
in its fivefold form of pra«a, ap&na, and so on, subserves 
the purposes of the individual soul, and thus occupies the 
position of an instrument, no less than the eye and the 
other organs. 
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But as those five forms of breath, viz. prawa, udana, &c, 
have different names and functions they must be separate 
principles (and hence there is not one principal breath) | 
To this the next Sutra replies. 

11. It is designated as having five functions like 
mind. 

As desire, and so on, are not principles different from 
mind, although they are different functions and produce 
different effects — according to the text, 'Desire, purpose, 
doubt, faith, want of faith, firmness, absence of firmness, 
shame, reflection, fear — all this is mind ' (Br*. Up. I, 5, 3) ; 
so, on the ground of the text, ' prawa, apana, vyana, udana, 
samana — all this is prawa ' (ibid.), apana and the rest must 
be held to be different functions of pra«a only, not inde- 
pendent principles. — Here terminates the adhikarawa of 
what is ' a modification of air.' 

1 2. And (it is) minute. 

This pra»a also is minute, since as before (i. e. as in the 
case of the organs) the text declares it to pass out of the 
body, to move, and so on, ' him when he passes out the 
prana follows after ' (Br/. Up. V, 4, a). A further doubt 
arises, in the case of pra«a, owing to the fact that in other 
texts it is spoken of as of large extent, ' It is equal to these 
three worlds, equal to this Universe ' (Br/. Up. I, 3, %%) ; 
' On prana everything is founded ' ; ' For all this is shut up 
in prawa.' But as the texts declaring the passing out, and 
so on, of the prawa, prove it to be of limited size, the all- 
embracingness ascribed to prana in those other texts must 
be interpreted to mean only that the life of all living and 
breathing creatures depends on breath. — Here terminates 
the adhikara/za of ' the minuteness of the best.' 

1 3. But the rule (over the priwas) on the part of 
Fire and the rest, together with him to whom the 
pra»as belong (i.e. the soul), is owing to the think- 
ing of that (viz. the highest Self) ; on account of 
scriptural statement. 
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It has been shown that the pra«as, together with the 
main prawa, originate from Brahman, and have a limited 
size. That the prawas are guided by Agni and other divine 
beings has also been explained on a previous occasion, 
viz. under SQ. II, 1, 5. And it is known from ordinary ex- 
perience that the organs are ruled by the individual soul, 
which uses them as means of experience and fruition. 
And this is also established by scriptural texts, such as 
' Having taken these pra«as he (Le. the soul) moves about in 
his own body, according to his pleasure' (Br/. Up. II, 1, 18). 
The question now arises whether the rule of the soul and 
of the presiding divine beings over the pranas depends on 
them (i.e. the soul and the divinities) only, or on some 
other being. — On them only, since they depend on no one 
else ! — Not so, the Sutra declares. The rule which light, 
and so on, i. e. Agni and the other divinities, together with 
him to whom the pra/zas belong, i. e. the soul, exercise over 
the pranas, proceeds from the thinking of that, i. e. from the 
will of the highest Self. — How is this known? — 'From 
scriptural statement' For Scripture teaches that the 
organs, together with their guiding divinities and the indi- 
vidual soul, depend in all their doings on the thought of 
the highest Person. • He, who abiding within Fire, rules 
Fire from within. — He, who abiding within air — within the 
Self— within the eye, and so on ' (Br/. Up. Ill, 7); * From 
fear of it the wind blows, from fear of it the sun rises, from 
fear of it Agni and Indra, yea Death runs as the fifth' 
(Taitt. Up. II, 8, 1) ; 'By the command of that Imperishable 
one, sun and moon stand, held apart ' (Br/. Up. II, 8, 9). 

1 4. And on account of the eternity of this. 

As the quality, inhering in all things, of being ruled by 
the highest Self, is eternal and definitely fixed by being 
connected with his essential nature, it is an unavoidable 
conclusion that the rule of the soul and of the divinities over 
the organs depends on the will of the highest Self. The 
text, ' Having sent forth this he entered into it, having 
entered into it he became sat and tyat ' (Taitt Up. II, 6), 
shows that the entering on the part of the highest Person 



Digitized by 



Google 



ii adhyAya, 4 pAda, 16. 577 

into all things, so as to be their ruler, is connected with his 
essential nature. Similarly Smrz'ti says, 'Pervading this 
entire Universe by a portion of mine I do abide ' (Bha. Gt. 
X, 42). — Here terminates the adhikarana of ' the rule of 
Fire and the rest.' 

15. They, with the exception of the best, are 
organs, on account of being so designated. 

Are all principles called pranas to be considered as 
' organs ' (indriyam), or is the ' best,' i. e. the chief pra«a, to 
be excepted ? — All of them, without exception, are organs ; 
for they all are called pranas equally, and they all are 
instruments of the soul. — Not so, the Sutra replies. The 
' best ' one is to be excepted, since only the prawas other 
than the best are designated as organs. Texts such as 
'the organs are ten and one' (Bha. Gt. XIII, 5) apply the 
term ' organ ' only to the senses of sight and the rest, and 
the internal organ. 

16. On account of scriptural statement of differ- 
ence, and on account of difference of characteristics. 

Texts such as 'from him is born pra«a, and the internal 
organ, and all organs' (Mu. Up. II, 1,3) mention the vital 
breath separately from the organs, and this shows that the 
breath is not one of the organs. The passage indeed 
mentions the internal organ (manas) also as something 
separate ; but in other passages the manas is formally in- 
cluded in the organs, ' the (five) organs with mind as the 
sixth ' (Bha. Gi. XV, 7). That the vital breath differs in 
nature from the organ of sight and the rest, is a matter of 
observation. For in the state of deep sleep the function 
of breath is seen to continue, while those of the eye, and 
go on, are not perceived. The work of the organs, inclusive 
of the manas, is to act as instruments of cognition and 
action, while the work of breath is to maintain the body 
and the organs. It is for the reason that the subsistence 
of the organs depends on breath, that the organs them- 
selves are called prawas. Thus Scripture says, ' they all 
became the form of that (breath), and therefore they are 
called after him pranas ' (Br/. Up. I, 5, ai). ' They became 
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its form ' means — they became its body, their activity de- 
pended on it. — Here terminates the adhikara«a of 'the 
organs' 

1 7. But the making of names and forms (belongs) 
to him who renders tripartite, on account of scrip- 
tural teaching. 

The Sutras have shown that the creation of the elements 
and organs in their collective aspect (samashrf) and the 
activity of the individual souls proceed from the highest 
Self; and they have also further confirmed the view that 
the rule which the souls exercise over their organs depends 
on the highest Self. A question now arises with regard to 
the creation of the world in its discrete aspect (vyash/i), 
which consists in the differentiation of names and forms 
(i. e. of individual beings). Is this latter creation the work 
of Hirawyagarbha only, who represents the collective aggre- 
gate of all individual souls ; or, fundamentally, the work of 
the highest Brahman having Hiranyagarbha for its body — 
just as the creation of water e. g. is the work of the highest 
Brahman having fire for its body? — The Purvapakshin 
maintains the former alternative. For, he says, the text 
' Having entered with this living-soul-self (anena ^ivenit- 
mana), let me differentiate names and forms' (Kh. Up. VI, 
3, a), declares the ^!va-soul to be the agent in differentia- 
tion. For the resolve of the highest deity is expressed, 
not in the form ' let me differentiate names and forms by 
myself (svena rupewa), but 'by this soul-self,' Le. by a part 
of the highest Self, in the form of the individual soul. — 
But on this interpretation the first person in ' vyakarav&wi ' 
(let me enter), and the grammatical form of 'having 
entered,' which indicates the agent, could not be taken in 
their literal, but only in an implied, sense — as is the case 
in a sentence such as 'Having entered the hostile army 
by means of a spy, I will estimate its strength ' (where the 
real agent is not the king, who is the speaker, but the spy). 
— The cases are not analogous, the Purvapakshin replies. 
For the king and the spy are fundamentally separate, and 
hence the king is agent by implication only. But in the 
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case under discussion the soul is a part, and hence con- 
tributes to constitute the essential nature of, the highest 
Self; hence that highest Self itself enters and differentiates 
in the form of the soul. Nor can it be said that the instru- 
mental case (' with this soul-self) has the implied meaning 
of association (' together with this soul-self); for if a case 
can be taken in its primary sense, it is not proper to under- 
stand it in a sense which has to be expressed by means of 
a preposition. But the third case, ^-tvena, cannot here 
be understood even in its primary sense, i. e. that of the 
instrument of the action ; for if Brahman is the agent in 
the acts of entering and differentiating, the soul is not that 
which is most suitable to accomplish the end of action 
(while yet grammar defines the instrumental case — karawa 
— on this basis). Nor can it be said that the activity of 
the soul comes to an end with the entering, while the 
differentiation of names and forms is Brahman's work, for 
the past participle (pravuya) indicates (according to the 
rules of grammar) that the two actions — of entering and 
differentiating — belong to the same agent. And although 
the soul as being a part of the highest Self shares in its 
nature, yet in order to distinguish it from the highest Self, 
the text by means of the clause ' with that living Self 
refers to it as something outward (not of the nature of the 
Self). The agent in the action of differentiation of names 
and forms therefore is Hira«yagarbha. Smr/ti texts also 
ascribe to him this activity ; cp. ' he in the beginning made, 
from the words of the Veda, the names and forms of beings, 
of the gods and the rest, and of actions.' 

Against this view the Sutra declares itself. The differ- 
entiation of names and forms belongs to him who renders 
tripartite, i. e. the highest Brahman ; since it is assigned by 
Scripture to the latter only. For the text ' That divinity 
thought, let me, having entered these three beings with 
this living-soul-self, differentiate names and forms — let me 
make each of these three tripartite,' shows that all the 
activities mentioned have one and the same agent. But 
the rendering tripartite cannot belong to Brahma (Hirawya- 
garbha), who abides within the Brahma-egg, for that egg 
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itself is produced from fire, water, and earth, only after 
these elements have been rendered tripartite ; and Smr/ti 
says that Brahma himself originated in that egg, ' in that 
egg there originated Brahma, the grandfather of all the 
worlds.' As thus the action of rendering tripartite can 
belong to the highest Brahman only, the differentiation of 
names and forms, which belongs to the same agent, also is 
Brahman's only. — But how then does the clause ' with that 
living-soul-self ' fit in? — The co-ordination 'with that soul, 
with the Self,' shows that the term 'soul' here denotes the 
highest Brahman as having the soul for its body ; just as in 
the clauses 'that fire thought'; 'it sent forth water'; 
'water thought,' and so on, what is meant each time is 
Brahman having fire, water, and so on, for its body. The 
work of differentiating names and forms thus belongs to 
the highest Brahman which has for its body Hiranya- 
garbha, who represents the soul in its aggregate form. On 
this view the first person (in ' let me differentiate ') and the 
agency (conveyed by the form of ' pravLrya ') may, without 
any difficulty, be taken in their primary literal senses ; and 
the common agency, implied in the connexion of pravwya 
and vyakaravawi, is accounted for. The view here set 
forth as to the relation of Brahman and Hirawyagarbha also 
explains how the accounts of Hiranyagarbha's (Brahma's) 
creative activity can say that he differentiated names and 
forms. 

The whole passus beginning ' that divinity thought/ there- 
fore has the following meaning — 'Having entered into 
those three beings, viz. Fire, Water, and Earth, with my 
Self which is qualified by the collective soul (as constituting 
its body), let me differentiate names and forms, i. e. let me 
produce gods and all the other kinds of individual beings, 
and give them names ; and to that end, since fire, water, 
and earth have not yet mutually combined, and hence are 
incapable of giving rise to particular things, let me make 
each of them tripartite, and thus fit them for creation.' — 
The settled conclusion then is, that the differentiation of 
names and forms is the work of the highest Brahman only. 

But, an objection is raised, the fact that the differentia- 
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tion of names and forms must be due to the same agent as 
the rendering tripartite, does not after all prove that the 
former is due to the highest Self. For the rendering tri- 
partite may itself belong to the individual soul. For the 
text relates how, after the creation of the cosmic egg, a 
process of tripartition was going on among the individual 
living beings created by Brahma. 'Learn from me, my 
friend, how those three beings having reached man become 
tripartite, each of them. The earth when eaten is disposed 
of in three ways ; its grossest portion becomes feces, its 
middle portion flesh, its subtlest portion mind,' and so on. 
Similarly, in the preceding section, it is described how the 
process of tripartition goes on in the case of Are, sun, 
moon, and lightning, which all belong to the world created 
by Brahma, ' the red colour of burning fire is the colour of 
fire,' &c. And the text moreover states the original 
tripartition to have taken place after the differentiation of 
names and forms : ' That divinity having entered into these 
three beings differentiated names and forms. Each of 
these (beings) it rendered tripartite.' — To this objection 
the next Sutra replies. 

18. Flesh is of earthy nature; in the case of the 
two others also according to the text. 

The view that the description of tripartition, given in the 
passage ' each of these he made tripartite,' refers to a time 
subsequent to the creation of the mundane egg and to the 
gods created by Brahma, cannot be upheld. For from it 
there would follow that, as in the passage ' earth when eaten 
is disposed of in three ways,' &c, flesh is declared to be 
more subtle than feces, and mind yet subtler, it would 
have to be assumed — in agreement with the nature of the 
causal substance — that flesh is made of water and manas of 
fire '. And similarly we should have to assume that urine 

1 I. e. if the tripartition of earth (i. e. solid food) when eaten, 
which is described in VI, 5, 1, were the same tripartition which is 
described in VI, 3, 3-4, we should have to conclude that the former 
tripartition consists, like the latter, in an admixture to earth of 
water and fire. 
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— which is the grossest part of water drunk (cp. VI, 5, a) — 
is of the nature of earth, and breath, which is its subtlest 
part, of the nature of fire. But this is not admissible; for 
as the text explicitly states that earth when eaten is dis- 
posed of in three ways, flesh and mind also must be 
assumed to be of an earthy nature. In the same way we 
must frame our view concerning ' the two others,' i. e. water 
and fire, ' according to the text.' That means — the three 
parts into which water divides itself when drunk, must be 
taken to be all 'of them modifications of water, and the 
three parts of fire when consumed must be held to be all 
of them modifications of fire. Thus feces, flesh and mind 
are alike transformations of earth ; urine, blood and breath 
transformations of water ; bones, marrow and speech trans- 
formations of fire. 

This moreover agrees with the subsequent statement 
(VI, 5, 4), 'For. truly, mind consists of earth, breath of 
water, speech of fire.' The process of tripartition referred 
to in VI, 3, 4, is not therefore the same as the one described 
in the section that tells us what becomes of food when 
eaten, water when drunk, &c. Were this (erroneous) as- 
sumption made, and were it thence concluded that mind, 
breath and speech — as being the subtlest created things — 
are made of fire, this would flatly contradict the comple- 
mentary text quoted above (' mind consists of earth,' &c). 
When the text describes how earth, water and fire, when 
eaten, are transformed in a threefold way, it refers to 
elements which had already been rendered tripartite; 
the process of tripartition must therefore have taken 
place before the creation of the cosmic egg. Without 
such tripartition the elements would be incapable of 
giving rise to any effects ; such capability they acquire 
only by being mutually conjoined, and that is just the 
process of tripartition. In agreement herewith Smr/ti 
says, ' Separate from each other, without connexion, those 
elements with their various powers were incapable of 
producing creatures. But having combined completely, 
entered into mutual conjunction, abiding one within the 
other, the principles— from the highest Mahat down to 
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individual things — produced the mundane egg.' — When the 
text therefore says (VI, 3, 3) ' The divinity having entered 
into those three beings with that soul-self differentiated 
names and forms ; he made each of these tripartite,' the 
order in which the text mentions the activities of differentia- 
tion and tripartition is refuted by the order demanded by 
the sense 1 . — The text then proceeds to exemplify the 
process of tripartition, by means of burning fire, the sun 
and lightning, which indeed are things contained within the 
mundane egg (while yet the tripartition of elements took 
place before the egg, with all its contents, was created) ; 
but this is done for the information of Svetaketu, who 
himself is a being within the mundane egg, and has to be 
taught with reference to things he knows. 

But, a final objection is raised, as on this view of the 
matter the elements — earth, water and fire — which are 
eaten and drunk, are already tripartite, each of them con- 
taining portions of all, and thus are of a threefold nature, 
how can they be designated each of them by a simple 
term — earth, water, firel — To this the next Sfttra replies. 

19. But on account of their distinctive nature 
there is that designation, that designation. 

Each element indeed is of a threefold nature, owing to 
the primary tripartition ; but as in each mixed element one 
definite element prevails — so that each element has a dis- 
tinctive character of its own — a definite designation is given 
to each. — The repetition (of 'that designation') in the 
Stitra indicates the completion of the adhyaya. — Here 
terminates the adhikara«a of ' the fashioning of names and 
forms.' 

1 That means — in reality the tripartition of the elements came 
first, and after that the creation of individual beings. 
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THIRD ADHYAYA. 

FIRST PADA. 

i. In obtaining another of that, it goes enveloped, 
(as appears) from question and explanation. 

That the Vedanta-texts establish as the proper object 
of meditation, on the part of all men desirous of Release, 
the highest Brahman, which is the only cause of the entire 
world, which is not touched by even a shadow of imperfec- 
tion, which is an ocean, as it were, of supremely exalted 
qualities, and which totally differs in nature from all other 
beings — this is the point proved in the two previous adhya- 
yas; there being given at the same time arguments to 
disprove the objections raised against the Vedanta doc- 
trine on the basis of Smrrti and reasoning, to refute the 
views held by other schools, to show that the different 
Vedanta-texts do not contradict each other, and to prove 
that the Self is the object of activities (enjoined in injunc- 
tions of meditation, and so on). In short, those two 
adhyayas have set forth the essential nature of Brahman. 
The subsequent part of the work now makes it its task to 
enquire into the mode of attaining to Brahman, together 
with the means of attainment. The third adhyiya is con- 
cerned with an enquiry into meditation — which is the 
means of attaining to Brahman; and as the motive for 
entering on such meditation is supplied by the absence of 
all desire for what is other than the thing to be obtained, 
and by the desire for that thing, the points first to be 
enquired into are the imperfections of the individual soul — 
moving about in the different worlds, whether waking or 
dreaming or merged in dreamless sleep, or in the state of 
swoon ; and those blessed characteristics by which Brah- 
man is raised above all these imperfections. These are the 
topics of the first and second padas of the adhyaya. 

The first question to be considered is whether the soul, 
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when moving from one body into another, is enveloped by 
those subtle rudiments of the elements from which the new 
body is produced, or not. The Purvapakshin maintains 
the latter alternative ; for, he says, wherever the soul goes 
it can easily provide itself there with those rudiments. 
Other reasons supporting this prima facie view will be 
mentioned and refuted further on. — The Sutra states the 
view finally accepted, ' In obtaining another " of that " it 
goes enveloped.' The 'of that' refers back to the form, 
i.e. body, mentioned in 11,4, 1 7- The soul when moving 
towards another embodiment goes enveloped by the rudi- 
ments of the elements. This is known ' from question and 
explanation,' i.e. answer. Question and answer are re- 
corded in the ' Knowledge of the five fires ' {Kh. Up. V, 
3-10), where Pravahana, after having addressed to .Sveta- 
ketu several other questions, finally asks *Do you know 
why in the fifth libation water is called man ? ' In answer 
to this last question the text then explains how the Devas, 
i. e. the prawas attached to the soul, offer into the heavenly 
world, imagined as a sacrificial fire, the oblation called 
.rraddha ; how this jraddha changes itself into a body con- 
sisting of amrita, which body is called moon ; how the 
same pra«as offer this body of amrtta in Par^anya, 
imagined as a fire, whereupon the body so offered becomes 
rain ; how the same prawas throw that rain on to the earth, 
also imagined as a sacrificial fire, whereupon it becomes 
food ; how this food is then offered into man, also com- 
pared to fire, where it becomes seed ; and how, finally, this 
seed is offered into woman, also compared to a fire, and 
there becomes an embryo. The text then goes on, * Thus 
in the fifth oblation water becomes purushava£as,' i.e. 
to be designated by the term man. And this means that 
the water which, in a subtle form, was throughout present 
in the previous oblations also, now, in that fifth oblation, 
assumes the form of a man. — From this question and 
answer it thus appears that the soul moves towards a new 
embodiment, together with the subtle rudiments from 
which the new body springs. — But the words, 'water be- 
comes purushava£as,' only intimate that water assumes 
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the form of a man, whence we conclude that water only 
invests the soul during its wanderings ; how then can it be 
held that the soul moves invested by the rudiments of all 
elements ? — To this question the next Sutra replies. 

2. But on account of (water) consisting of the 
three elements ; on account of predominance. 

Water alone could not produce a new body ; for the text 
Kh. Up. VI, 3, 4, * Each of these he made tripartite,' shows 
that all the elements were made tripartite to the end of 
producing bodies. That the text under discussion mentions 
water only, is due to the predominance of water ; and that 
among the elements giving rise to a new body water pre- 
dominates, we infer from the fact that blood and the other 
humours are the predominating element in the body. 

3. And on account of the going of the pranas. 
That the soul goes embedded in the subtle rudiments of 

the elements follows therefrom also that when passing out 
of the old body it is said to be followed by the praoas, 
'when he thus passes out, the chief prawa follows after 
him,' &c. (Br/. Up. V, 4, a). Compare also Smn'ti: 'It 
draws to itself the organs of sense, with the mind for the 
sixth. When the Ruler (soul) obtains a new body, and 
passes out of another, he takes with him those organs and 
then moves on, as the wind takes the odours from their 
abodes (the flowers) ' (Bha. Gl. XV, 8). But the prawas 
cannot move without a substrate, and hence we must admit 
that the rudiments of the elements — which are their sub- 
strate — are also moving. 

4. If it be said (that it is not so) on account of 
scriptural statement as to going to Agni and the 
rest ; we say no, on account of the secondary nature 
(of the statement). 

But the text, ' when the speech of the dead person enters 
into fire,' &c. (Br*. Up. Ill, 2, 13), declares that when a 
person dies his organs go into fire, and so on ; they cannot 
therefore accompany the soul. Hence the text which 
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asserts the latter point must be explained in some other 
way! — Not so, the Sutra replies. The text stating that 
the organs go to fire, and so on, cannot be taken in its 
literal sense; for it continues, 'the hairs of the body enter 
into herbs, the hair of the head into trees ' (which mani- 
festly is not true, in its literal sense). The going of speech, 
the eye, and so on, must therefore be understood to mean 
that the different organs approach the divinities (Agni and 
the rest) who preside over them. 

5. Should it be said, on account of absence of 
mention in the first (reply) ; we say no, for just that 
(is meant), on the ground of fitness. 

An objection is raised to the conclusion arrived at under 
III, 1, 1 ; on the ground that in the first oblation, described 
in Kh. Up. V, 4, a, as being made into the heavenly world, 
water is not mentioned at all as the thing offered. The 
text says, ' on that altar the gods offer .rraddha ' ; and by 
.rraddha (belief) everybody understands a certain activity 
of mind. Water therefore is not the thing offered. — Not 
so, we reply. It is nothing else but water, which there is 
called jraddha. For thus only question and answer have 
a sense. For the question is, ' Do you know why in the 
fifth libation water is called man ? ' and at the outset of the 
reply jraddha is mentioned as constituting the oblation 
made into the heavenly world viewed as a fire. If here 
the word .rraddha did not denote water, question and 
answer would refer to different topics, and there would be 
no connexion. The form in which the final statement is 
introduced (iti tu pa#£amyam, &c, 'but thus in the fifth 
oblation,' &c), moreover, also intimates that .rraddha means 
water. The word ' iti,' thus, here intimates that the answer 
is meant to dispose of the question, ' Do you know how ? ' &c 
5raddha becomes moon, rain, food, seed, embryo in suc- 
cession, and thus the water comes to be called man. More- 
over, the word .rraddha is actually used in the Veda in the 
sense of ' water ' ; 'he carries water, .rraddha indeed is 
water' (Taitt. Sawh. I, 6, 8, 1). And what the text says as 
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to king Soma (the moon) originating from xraddha when 
offered, also shows that jraddha must mean water. 

6. ' On account of this not being stated by Scrip- 
ture'; not so, on account of those who perform 
sacrifices and so on being understood. 

But, a further objection is raised, in the whole section 
under discussion no mention at all is made of the soul; 
the section cannot therefore prove that the soul moves, 
enveloped by water. The text speaks only of different 
forms of water — jraddha and the rest — This, the Sutra 
points out, is not so, on account of those who perform 
sacrifices being understood. For further on in the same 
chapter it is said, that those who, while destitute of the 
knowledge of Brahman, practise sacrifices, useful works and 
alms, reach the heavenly world and become there of the 
essence of the moon (somara^anaA); whence, on the results of 
their good works being exhausted, they return again and 
enter on a new embryonic state (Kh. Up. V, 10). Now in 
the preceding section (V, 9) it is said that they offer jraddha 
in the heavenly world, and that from that oblation there 
arises the king Soma — an account which clearly refers to 
the same process as the one described in V, 10. We here- 
from infer that what is meant in V, 9 is that that being 
which was distinguished by a body of jraddha, becomes 
a being distinguished by a body of the nature of the moon. 
The word body denotes that the nature of which it is to 
be the attribute of a soul, and thus extends in its connota- 
tion up to the soul. The meaning of the section therefore 
is that it is the soul which moves enveloped by water and 
the other rudimentary elements. — But the phrase ' him the 
gods eat ' (V, 10, 4) shows that the king Soma cannot be 
the soul, for that cannot be eaten 1 — To this the next Sutra 
replies. 

7. Or it is metaphorical, on account of their not 
knowing the Self. For thus Scripture declares. 

He who performs sacrifices, and so on, and thus does not 
know the Self, is here below and in yonder world a mere 
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means of enjoyment for the devas. He serves them here, 
by propitiating them with sacrifices, and so on ; and when 
the gods, pleased with his service, have taken him up into 
yonder world, he there is a common means of enjoyment 
for them (since they are gratified by the presence of a 
faithful servant). That those not knowing the Self serve 
and benefit the gods, Scripture explicitly declares, ' He is 
like a beast for the devas ' (Br*. Up. I, 4, 10). Smrsti also 
declares, that while those who know the Self attain to 
Brahman, those who do not know it are means of enjoy- 
ment for the devas, ' To the gods go the worshippers of the 
gods, and they that are devoted to me go to me ' (Bha. Gf . 
VII, 23). When Scripture speaks of the soul being eaten 
by the gods, it therefore only means that the soul is to 
them a source of enjoyment. That eating the soul means 
no more than satisfaction with it, may also be inferred from 
the following scriptural passage, ' The gods in truth do not 
eat nor do they drink ; by the mere sight of that amrtta 
they are satisfied.' — It thus remains a settled conclusion 
that the soul moves enveloped by the subtle rudiments of 
the elements. — Here terminates * the adhikarana of 'the 
obtaining of another body.' 

8. On the passing away of the works, with a 
remainder, according to Scripture and Smn'ti ; as it 
went and not so. 

The text declares that those who only perform sacrifices 
and useful works ascend by the road of the fathers, and 
again return to the earth when they have fully enjoyed the 
fruit of their works, 'having dwelt there y&vat sawpa- 
tam, they return by the same way' (Kh. Up. V, 10, 5). 
The question here arises whether the descending soul 
carries a certain remainder (anujaya) of its works or not. — 
It does not, since it has enjoyed the fruit of all its works. 
For by ' anuraya ' we have to understand that part of the 
karman which remains over and above the part retri- 
butively enjoyed ; but when the fruit of the entire karman 
has been enjoyed, there is no such remainder. And that 
this is so we learn from the phrase 'yavat sawpatam 
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ushitva,' which means ' having dwelt there as long as 
the karman lasts' (sampatanty anena svargalokam iti 
sampataA). Analogously another text says, ' Having ob- 
tained the end of whatever deed he does on earth, he again 
returns from that world to this world to action ' (Bri. Up. 
V, 4, 6). — Against this prima facie view the Sutra declares 
' with a remainder he descends, on account of what is seen, 
i. e. scriptural text, and Smrsti.' The scriptural text is the 
one ' Those whose conduct has been good ' (V, 10, 7), which 
means that among the souls that have returned, those 
whose karman is good obtain a good birth as Brahmaxas 
or the like, while those whose karman is bad are born 
again as low creatures — dogs, pigs, K&nd&as, and the like. 
This shows that the souls which have descended are still 
connected with good or evil karman. Smrsti also declares 
this : ' Men of the several castes and orders, who always 
stand firm in the works prescribed for them, enjoy after 
death the rewards of their works, and by virtue of a 
remnant (of their works) they are born again in excellent 
countries, castes and families, endowed with beauty, long 
life, learning in tne Vedas", wealth, good conduct, happiness 
and wisdom. Those who act in a contrary manner perish ' 
(Gautama Dha. Su. XI, 29); 'Afterwards when a man 
returns to this world he obtains, by virtue of a remainder of 
works, birth in a good family, beauty of form, beauty of 
complexion, strength, aptitude for learning, wisdom, wealth, 
and capacity for fulfilling his duties. Therefore, rolling 
like a wheel (from the one to the other), in both worlds he 
dwells in happiness ' (Apast. Dha. Su. II, i, a, 3). The 
clause ' as long as his works last ' (yavat-sampatam) refers 
to that part of his works only which was performed with 
a view to reward (as promised for those works by the 
Veda) ; and the same holds true with regard to the passage 
' whatever work man does here on earth ' (Bri. Up. V, 4, 6). 
Nor is it possible that works, the fruit of which has not 
yet been enjoyed, and those the result of which has not 
been wiped out by expiatory ceremonies, should be de- 
stroyed by the enjoyment of the fruits of other works. 
Hence those who have gone to that world return with 
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a remnant of their works, ' as they went and not so * — i. e. 
in the same way as they ascended and also in a different 
way. For the ascent takes place by the following stages — 
smoke, night, the dark half of the moon, the six months of 
the sun's southern progress, the world of the fathers, ether, 
moon. The descent, on the other hand, goes from the 
place of the moon, through ether, wind, smoke, mist, cloud. 
The two journeys are alike in so far as they pass through 
ether, but different in so far as the descent touches wind, 
and so on, and does not touch the world of the fathers, and 
other stages of the ascent. 

9. * On account of conduct '; not so, since (Tarawa) 
connotes works ; thus Kdrsh»a^ini thinks. 

In the phrases ' those whose works were good ' (ramawiya- 
kinn&A), and ' those whose works were bad ' (kapuya- 
£ara»a£), the word Parana does not denote good and 
evil works (i.e. not such works as the Veda on the one 
hand enjoins as leading to certain rewards, and on the 
other prohibits, threatening punishment), for, in Vedic as 
well as ordinary language, the term Tarawa is generally 
used in the sense of a£ara, i.e. general conduct In 
ordinary speech such words as a£ara, jila, vrt'tta are 
considered synonymous, and in the Veda we read ' whatever 
works (karmawi) are blameless, those should be regarded, 
not others. Whatever our good conduct (su-£aritani) was, 
that should be observed by thee, nothing else ' (Taitt. Up. 
I, 11, a) — where 'works' and 'conduct' are distinguished, 
Difference in quality of birth therefore depends on conduct, 
not on the remainder of works performed with a view to 
certain results. — This prima facie view the Sutra sets aside, 
' not so, because the scriptural term Tarawa connotes works; 
thus the teacher Karshwa^ini thinks.' For mere conduct 
does not lead to experiences of pleasure and pain ; pleasure 
and pain are the results of works in the limited sense. 

10. ' There is purposelessness '; not so, on account 
of the dependence on that 

But if conduct has no result, it follows that good con* 
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duct, as enjoined in the Smntis, is useless t — Not so, we 
reply; for holy works enjoined by the Veda depend on 
conduct, in so far as a man of good conduct only is entitled 
to perform those works. This appears from passages such 
as the following : ' A man who is not pure is unfit for all 
religious work,' and ' Him who is devoid of good conduct 
the Vedas do not purify.' Karshwa^ini's view thus is, that 
the Tarawa of the text implies karman. 

ii. But only good and evil works, thus Badari 
thinks. 

As the verb a-£ar takes karman for its object (punyam 
karma «£arati, &c), and as the separate denotation (i.e. the 
use of apparently equivalent words, viz. a£ar and karman) 
can be accounted for on the ground that one of them refers 
to works established by manifest texts, and the other to 
texts inferred from actually existing rules of good conduct ; 
and as, when the primary meaning is possible, no secondary 
meaning must be adopted ; nothing else but good and evil 
works (in the Vedic sense) are denoted by the word Parana : 
such is the opinion of the teacher Badari. This opinion 
of Badari, the author of the Sutra states as representing his 
own. On the other hand, he adopts the view of Karshoa- 
£iai in so far as he considers such items of virtuous conduct 
as the Sandhya — which are enjoined by scriptural texts, 
the existence of which is inferred on the basis of conduct 
as enjoined by Smrt'ti — to have the result of qualifying 
the agent for the performance of other works. — The 
conclusion therefore is that the souls descend, carrying 
a remnant of their works. — Here terminates the adhikarana 
of ' the passing of works.' 

12. Of those also who do not perform sacrifices 
(the ascent) is declared by Scripture. 

It has been said that those who perform only sacrifices, 
and so on, go to the moon and thence return with a re- 
mainder of their works. The question now arises whether 
those also who do not perform sacrifices go to the moon. 
The phrase ' who do not perform sacrifices ' denotes evil- 
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doers of two kinds, viz. those who do not do what is 
enjoined, and those who do what is forbidden. — These also 
go to the moon, the Purvapakshin maintains ; for the text 
contains a statement to that effect, 'All who depart from 
this world go to the moon ' (Ka. Up. I, a) — where it is said 
that all go, without any distinction. So that those who 
perform good works 'and those who perform evil works, 
equally go to the moon. — This the next Sutra negatives. 

13. But of the others having enjoyed in Samya- 
mana, there is ascent and descent ; as such a course 
is declared. 

Of the others, i. e. those who do not perform sacrifices, 
and so on, there is ascent to the moon and descent from 
there, only after they have in the kingdom of Yama 
suffered the punishments due to their actions. For the 
text declares that evil-doers fall under the power of Yama, 
and have to go to him, ' He who thinks, this is the world 
there is no other, falls again and again under my sway' 
(Ka. Up. I, a, 6) ; ' the son of Vivasvat, the gathering place 
of men' (Rik Samh. X, 14, 1); 'King Yama,' and other 
texts. 

14. Smriti texts also declare this. 

That all beings are under the sway of Yama, Parlrara 
also and other Smrrti writers declare, 'And all these pass 
under the sway of Yama.' 

1 5. Moreover there are seven. 

The Smrj'tis moreover declare that there are seven hells, 
called Raurava, and so on, to which evil-doers have to go. — 
But how do they, if moving about in those seven places, 
reach the palace of Yama ? 

16. On account of his activity there also, there is 
no contradiction. 

As their going to those seven places also is due to the 

command of Yama, there is no contradiction. — Thus those 

also who do not perform sacrifices, and so on, after having 

gone to the world of Yama, and there undergone punish- 

[48] Q q 
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ments according to the nature of their works, later on 
ascend to the moon and again descend from there. — Of 
this conclusion the next Sutra disposes. 

1 7. But, of knowledge and work — as these are the 
leading topics. 

The 'but* sets aside the view developed so far. It 
cannot be admitted that those also who do not perform 
sacrifices, and so on, reach the moon ; because the path of 
the gods and the path of the fathers are meant for the 
enjoyment of the fruits ' of knowledge and work.' That is 
to say — as those who do not perform sacrifices cannot 
ascend by the path of the gods, since they are destitute of 
knowledge ; so they also cannot go by the path of the 
fathers, since they are destitute of meritorious works. And 
that these two paths are dependent respectively on know- 
ledge and works, we know from the fact that these two are 
the leading topics. For knowledge forms the leading topic 
with regard to the path of the gods, ' Those who know this, 
and those who in the forest follow faith and austerities, go 
to light,' &c. ; and works have the same position with regard 
to the path of the fathers, 'they who living in a village 
perform sacrifices, &c. go to the smoke,' &c. The text, 
'all those who depart from this world go to the moon,* 
must therefore be interpreted to mean ' all those who per- 
form sacrifices go to the moon.' — But if evil-doers do not 
go to the moon, the fifth oblation cannot take place, and 
no new body can be produced. For the text says, ' In the 
fifth oblation water is called man,' and, as we have shown, 
that fifth oblation presupposes the soul's going to the 
moon. In order, therefore, to understand how in their case 
also a new embodiment is possible, it must needs be ad- 
mitted that they also ascend to the moon. — To this the 
next Sutra replies. 

18. Not in the case of the third (place), as it is 
thus perceived. 

The third ' place ' does not, for the origination of a new 
body, depend on the fifth oblation. The term, 'the third 
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place,' denotes mere evil-doers. That these do not, for the 
origination of a new body, depend on the fifth oblation, is 
seen from Scripture. For, in answer to the question ' Do 
you know why that world never becomes full ? ' the text 
says, 'On neither of these two ways are those small 
creatures continually returning, of whom it may be said, 
Live and die. This is the third place. Therefore that 
world never becomes full.' As this passage states that in 
consequence of ' the third place ' (i. e. the creatures forming 
a third class) not ascending to and descending from the 
heavenly world that world never becomes full, it follows 
that that third place does not, for the origination of bodies, 
depend on the fifth oblation. The clause, 'in the fifth 
oblation,' moreover, merely states that the connexion of 
water with the fifth fire is the cause of the water ' being 
called man ' (i. e. becoming an embryo), but does not deny 
the origination of embryos in other ways; for the text 
contains no word asserting such a limitation. 

19. It moreover is recorded, in the world. 
Smriti, moreover, states that the bodies of some specially 

meritorious persons, such as Draupadl, Drtsh/adyumna, 
and others, were formed independently of the fifth obla- 
tion ' (i. e. sexual union). 

20. And on account of its being seen. 

And it is seen in Scripture also, that the bodies of some 
beings originate independently of the fifth oblation : ' Of all 
beings there are indeed three origins only, that which 
springs from an egg, that which springs from a living 
being, that which springs from a germ ' (Kh. Up. VI, 3, i). 
It is observed that from among these beings those spring- 
ing from a germ and those springing from heat originate 
without that fifth oblation. — But the text quoted does not 
refer to the creatures springing from heat ; for it says that 
there are three origins onlyl — To this the next Sutra 
replies. 

21. The third term includes that which springs 
from heat. 

Qq 2 
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Creatures sprung from heat are included in the third 
term — viz. that which springs from a germ — which is 
exhibited in the text quoted. The settled conclusion 
therefore is that the evil-doers do not go to the moon. — 
Here terminates the adhikarana of 'those who do not 
perform sacrifices.' 

22. There is entering into similarity of being with 
those, there being a reason. 

The text describes the manner in which those who 
perform sacrifices, and so on, descend from the moon as 
follows: 'They return again that way as they came, to 
the ether, from the ether to the air. Then having become 
air they become smoke, having become smoke they become 
mist,' &c. The doubt here arises whether the soul when 
reaching ether, and so on, becomes ether in the same sense 
as here on earth it becomes a man or other being, or merely 
becomes similar to ether, and so on. — The former view is 
the true one ; for as the soul in the jraddha state becomes 
the moon, so it must likewise be held to become ether, and 
so on, there being no reason for a difference in the two 
cases. — This prima facie view the Sutra sets aside. The 
descending soul enters into similarity of being with ether, 
and so on ; since there is a reason for this. When the soul 
becomes a man or becomes the moon, there is a reason for 
that, since it thereby becomes capacitated for the enjoy- 
ment of pain and pleasure. But there is no similar reason 
for the soul becoming ether, and so on, and hence the state- 
ment that the soul becomes ether, and so on, can only mean 
that, owing to contact with them, it becomes similar to 
them. — Here terminates the adhikarana of ' entering into 
similarity of being.' 

23. Not very long ; on account of special state- 
ment. 

Does the soul in its descent through ether, and so on, 
stay at each stage for a not very long time, or is there 
nothing to define that time ? — It stays at each stage for an 
indefinite time, there being nothing to define the time. — 
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Not so, the Sutra decides. For there is a special statement, 
i.e. the text says that when the soul has become rice or 
grain or the like, the passing out of that stage is beset 
with difficulties. From this we infer that as there is no 
such statement concerning the earlier stages, the soul stays 
at each of them for a short time only. — Here terminates 
the adhikara«a of ' the not very long time.' 

24. Into (plants) animated by other souls, because 
the statement is as in the previous cases. 

The text declares that the descending souls are bora 
as rice, corn, &c, ' they are born here as rice, corn, herbs, 
trees,' &c. The question here is whether the souls cling 
to plants animated by other souls which have those plants 
for their bodies ; or whether the descending souls them- 
selves are born with those plants for their bodies. — The 
latter view is the right one; for the text says, 'they are 
bora as rice, grain,' and so on, and this expression is. of the 
same kind as when we say ' he is born as a man, as a deva,' 
and so on. The text therefore means that the souls are 
embodied in the different plants. — This view the Sutra 
rejects. The souls merely cling to those plants which 
constitute the bodies of other souls ; ' since the statement 
is as in the previous cases,' i. e. because the text only says 
that the souls become plants as it had previously been said 
that they become ether, and so on. Where the text means 
to say that the soul enters on the condition of an enjoying 
soul (i. e. of a soul assuming a new body for the purpose 
of retributive enjoyment), it refers to the deeds which lead 
to such enjoyment ; so e. g. in the passage, ' Those whose 
works have been good obtain a good birth,' &c. But in 
the text under discussion there is no such reference to 
karman. For those works — viz. sacrifices and the like — 
which were undertaken with a view to reward, such as 
enjoyment of the heavenly world, are, in the case of the 
descending souls, completely wiped out by the enjoyment 
of the heavenly world (which precedes the descent of the 
souls) ; and those works on the other hand, the action of 
which has not yet begun, lead to the embodiments men- 
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tioned further on (' Those whose works are good '). And 
in the interval between those two conditions no new 
karman originates. When, therefore, the text says that 
the souls are bora as plants, the statement cannot be taken 
in its literal sense. 

25. It is unholy. Not so, on the ground of 
Scripture. 

The conclusion arrived at above cannot be accepted, 
since there is a reason why the descending soul should 
enter on the condition of an enjoying soul. Such works 
as sacrifices, the fruit of which is the enjoyment of the 
heavenly world, are mixed with evil, for they imply injury 
to living beings as in the case of the goat offered to Agnl- 
shomau. And such injury is evil as it is forbidden by 
texts such as ' let him not harm any creature.' Nor can 
it be said that the injunctions of sacrificing animals con- 
stitute exceptions to the general rule of not harming any 
creature. — For the two injunctions refer to different things. 
The injunction to kill the goat for Agnlshomau intimates 
that the killing of the animal subserves the accomplish- 
ment of the sacrifice, while the injunction not to ' harm ' 
teaches that such harming has disastrous consequences. 
Should it be said that the prohibition of harming does not 
refer to such actions as the sacrifice of the goat which 
proceed on the basis of scriptural injunction, but only to 
such actions as spring from natural passion or desire 
(raga) ; we remark that in the case of sacrifices also the 
action is equally prompted by natural desire. Injunctions 
such as ' He who desires the heavenly world is to sacrifice,' 
teach that sacrifices are to be undertaken by persona 
desirous of certain pleasant results, and such persons having 
thus learned by what means the result is to be accom- 
plished proceed to action from the natural desire of the 
result. This applies to the killing of the goat also which 
is offered to Agnlshomau ; man learns from Scripture that 
such actions help to accomplish the sacrifice which effects 
the result, and then performs those actions from natural 
desire. The case in no way differs from that of harm 
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done in ordinary life — where the agent always is prompted 
by natural desire, having somehow arrived at the conclusion 
that his action will accomplish something aimed at by 
himself. The same holds good with regard to works of 
permanent obligation. Men learn from Scripture that 
through the performance of the special duties of their caste 
they attain happiness of the highest kind, and then apply 
themselves to their duties from a natural desire of such 
happiness, and therefore such works also are mixed with 
evil. Hence the souls of those who have performed sacri- 
fices, and so on, which contain an element of evil, at first 
experience in the heavenly world that result which is to 
be enjoyed there, and then embodying themselves in non- 
moving things such as plants, experience the fruit of that 
part of their actions which is of a harmful nature. That 
embodiment in non-moving beings is the result of evil 
deeds Smrtti declares: 'Owing to those defects of work 
which are due to the body, a man becomes a non-moving 
being.' From all this it follows that the souls embody 
themselves in plants to the end of enjoying the fruits of 
their works. — To this the Sutra replies — it is not so, on 
account of scriptural statement. For Scripture declares 
that the killing of sacrificial animals makes them to go up 
to the heavenly world, and therefore is not of the nature 
of harm. This is declared in the text, ' The animal killed 
at the sacrifice having assumed a divine body goes to the 
heavenly world'; 'with a golden body it ascends to the 
heavenly world.' An action which is the means of supreme 
exaltation is not of the nature of harm, even if it involves 
some little pain ; it rather is of beneficial nature. — With 
this the mantra also agrees: 'Thou dost not die, thou 
goest to the gods on easy paths ; where virtuous men go, 
not evil-doers, there the divine Savitri may lead thee.' 
An act which has a healing tendency, although it may 
cause a transitory pain, men of insight declare to be pre- 
servative and beneficial. 

26. After that conjunction with him who performs 
the act of generation. 
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The declaration that the descending souls become rice 
plants, and so on, cannot be taken literally for that reason 
also, that the text afterwards declares them to become those 
who perform the act of generation : ' Whoever the being 
may be that eats the food and begets offspring, that being 
he (i.e. the soul that has descended) becomes.' Now the 
meaning of this latter text can only be that the soul enters 
into conjunction with the creature which eats the grain; 
and hence we have to interpret the previous text, as to the 
soul's becoming a plant, in the same way. 

27. From the yoni the body. 

Only after having reached a yoni the soul, affected with 
a remnant of its works, obtains a new body, and only in a 
body there can be the enjoyment of pleasure and pain 
When, therefore, previous to that the soul is said to reach 
ether, wind, and so on, this can only mean that it enters into 
conjunction with them. — Here terminates the adhikarata 
of ' that animated by another soul.' 
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SECOND PADA. 

1. In the intermediate sphere the creation (is 
effected by the soul) ; for (Scripture) says (so). 

So far it has been shown that the soul in the waking 
state suffers affliction since, in accordance with its deeds, 
it goes, returns, is born, and so on. Next an enquiry is 
instituted into its condition in the state of dream. With 
reference to the state of dreaming Scripture says, ' There 
are no chariots in that state, no horses, no roads ; then he 
creates chariots, horses and roads. There are no blessings, 
no happiness, no joys; then he himself creates blessings, 
happiness, joys, and so on. For he is the creator ' (Br*. Up. 
IV, 3, 10). A doubt here arises whether this creation of 
chariots and the rest is accomplished by the individual soul, 
or by the Lord. — ' The creation in the intermediate state ' 
is due to the individual soul only. 'The intermediate 
state ' means the sphere of dreams, in agreement with the 
passage ' There is a third intermediate state, the place of 
dreams ' (Br*. Up. IV, 3, 1). And that creation is effected 
by the soul only ; for what is referred to in the passages 
* he creates,' ' For he is the maker,' is none other but the 
dreaming soul. 

2. And some (state the soul to be) the shaper; 
and sons, and so on. 

And the followers of one jakha state in their text that 
the dreaming soul is the shaper of its desires : ' He, the 
person who is awake in those who sleep, shaping one 
desired thing (kama) after the other.' The term ' kama ' 
there denotes not mere desires, but such things as sons 
and the like which are objects of desire. For sons and 
so on are introduced as 'kamas' in previous passages: 
' Ask for all kamas according to thy wish ' ; ' Choose sons 
and grandsons living a hundred years' (I, 1, 25 ; 23). 
The individual soul thus creates chariots, and so on, in its 
dreams. That the soul has the power of realising all its 



Digitized by 



Google 



602 vedAnta-sGtras. 



wishes is known from the declaration of Pra^dpati. It 
is therefore able to create, even in the absence of special 
instruments. — This view is set aside by the next Sutra. 

3. But it is mere Maya ; on account of the true 
nature (of the soul) not being fully manifested. 

The things appearing in dreams — chariots, lotus tanks, 
and so on — are absolute Maya, i. e. things created by the 
Supreme Person. For the term ' Maya ' denotes wonderful 
things, as appears from passages such as 'She was born 
in the race of kanaka, appearing like the wonderful power 
of the divine being in bodily shape* (devamaya). The 
sense of the passage ' there are no chariots,' &c. then is — 
there are no chariots and horses to be perceived by any 
other person but the dreaming one ; and then ' he creates 
chariots,' &c. — i.e. the Supreme Person creates things to 
be perceived by the dreamer and persisting for a certain 
time only. Those things therefore are of a wonderful nature 
(but not illusions). And the creation of such wonderful 
things is possible for the Supreme Person who can imme- 
diately realise all his wishes; but not for the individual 
soul. The latter also, indeed, fundamentally possesses that 
power ; but as in the Sawsara state the true nature of the soul 
is not fully manifested, it is then incapable of accomplish- 
ing such wonderful creations. The text * the person shap- 
ing one desired thing after the other ' declares the Supreme 
Person to be the creator, for the clauses immediately 
preceding and following that text (viz. ' He who is awake 
in those who sleep'; and 'that is the Bright, that is 
Brahman, that alone is called the Immortal; all worlds 
are contained in it and no one goes beyond ' — Ka. Up. II, 
5, 8) mention attributes distinctively characteristic of the 
Supreme Person. And the Br*. Up. text, ' For he is the 
maker,' must therefore, in agreement with the Ka/Aa-text, 
also be understood as declaring that it is the Supreme 
Person only that creates the things seen in a dream. — But 
if it is the true nature of the soul to be free from all im- 
perfections, and so on, why then does this not manifest 
itself ?— To this the next Sutra replies. 
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4. But owing to the wish of the highest it is 
hidden; for from that are its bondage and the 
opposite state. 

The but sets the objection aside. Owing to the wish 
of the highest, i. e. the Supreme Person, the essential 
nature of the individual soul is hidden. The Supreme 
Person hides the true, essentially blessed, nature of the 
soul which is in a state of sin owing to .the endless chain 
of karman. For this reason we find it stated in Scripture 
that the bondage and release of the soul result from the 
wish of the Supreme Person only ' when he finds freedom 
from fear and rest in that invisible, incorporeal, undefined, 
unsupported ; then he has gone to fearlessness ' ; 'for he 
alone causes blessedness ' ; ' from fear of it the wind blows ' 
(Taitt. Up. II, 7, 8). 

5. Or that (results) also from connexion with the 
body. 

The obscuration of the soul's true nature results either 
from the soul's connexion with the body or from its con- 
nexion with the power of matter in a subtle state. As 
long as the creation lasts, the soul is obscured by its 
connexion with matter in the form of a body; at the time 
of a pralaya, on the other hand, by its connexion with 
matter of so exceedingly subtle a kind as not to admit 
of differentiation by means of name and form. As thus 
its true nature is not manifest, the soul is unable to create, 
in dreams, chariots, lotus tanks, and so on, by its mere wish. 
And what the texts say about a being that is awake in 
those who sleep and is the abode of all worlds ('in that 
all the worlds abide, and no one goes beyond it ' — Ka. Up. 
II, 4, 9) can apply to the Supreme Person only. The 
things seen by an individual soul in its dreams therefore 
are specially created by the Supreme Person, and are 
meant by him to be a retribution — whether reward or 
punishment — for deeds of minor importance ; they there- 
fore last for the time of the dream only, and are perceived 
by that one soul only. 
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6. And it is suggestive, according to Scripture; 
this the experts also declare. 

The things seen in dreams are not created by the wish 
of the individual soul for this reason also, that according 
to Scripture dreams are prophetic of future good or ill 
fortune. 'When a man engaged in some work under- 
taken for some special wish sees a woman in his dream, 
he may infer success from his dream vision.' Those also 
who understand the science of dreams teach that dreams 
foreshadow good and evil fortune. But that which depends 
on one's own wish can have no prophetic quality; and 
as ill fortune is not desired the dreamer would create for 
himself only such visions as would indicate good fortune. 
Hence the creation which takes place in dreams can be 
the Lord's work only. — Here terminates the adhikara#a of 
' the intermediate state.' 

7. The absence of that takes place in the na^is 
and in the Self, according to scriptural statement. 

Next the state of deep dreamless sleep is enquired into. 
Scripture says, ' When a man is asleep, reposing and at 
perfect rest, so that he sees no dream, then he lies asleep 
in those nS/fls ' (KA. Up. VIII, 6, 3) ; « When he is in pro- 
found sleep and is conscious of nothing, there are seventy- 
two thousand veins called hita which from the heart 
spread through the pericardium. Through them he moves 
forth and rests in the pericardium' (Br*. Up. II, r, 19). 
'When a man sleeps here, he becomes united with the 
True ' (Kh. Up. VI, 8, 1). These texts declare the veins, 
the pericardium, and Brahman to be the place of deep 
sleep ; and hence there is a doubt whether each of them 
in turns, or all of them together, are that place. — There is 
an option between them, since they are not in mutual de- 
pendence, and since the sleeping soul cannot at the same 
time be in several places I — To this the Sutra replies — the 
absence of dreams, i. e. deep sleep takes place in the veins, 
in the pericardium, and in the highest Self together ; since 
these three are declared by Scripture. When different 
alternatives may be combined, on the ground of there being 
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different effects in each case, it is improper to assume an 
option which implies sublation of some of the alternatives. 
And in the present case such combination is possible, the 
veins and the pericardium holding the position of a mansion, 
as it were, and a couch within the mansion, while Brahman 
is the pillow, as it were. Thus Brahman alone is the im- 
mediate resting-place of the sleeping soul. 

8. Hence the awaking from that. 

Since Brahman alone directly is the place of deep sleep, 
Scripture is able to declare that the souls awake from that, 
i. e. Brahman ; compare ' Having come back from the 
True they do not know that they come from the True' 
(Kh. Up. VI, 10, a), and other texts. — Here terminates the 
adhikarawa of 'the absence of that' 

9. But the same, on account of work, remem- 
brance, text, and injunction. 

Does the same person who had gone to sleep rise again 
at the time of waking, or a different one ? — Since the soul 
in deep sleep frees itself from all limiting adjuncts, unites 
itself with Brahman, and thus being in no way different 
from the released soul, is no longer in any way connected 
with its previous body, organs, and so on; the person 
rising from sleep is a different one. — This view the Sutra 
sets aside, saying ' but the same.' For there remains the 
work, i. e. the good and evil deeds previously done by the 
sleeper, for which the same person has to undergo retribu- 
tion before the knowledge of truth arises. There is next 
remembrance — ' I, the waking -person, am the same as I who 
was asleep.' Scripture also declares this : ' Whatever these 
creatures are here, whether a lion, or tiger, or wolf, &c, 
that they become again ' (Kh. Up. VI, 10, a). And, lastly, 
the injunctions which enjoin certain acts for the sake of 
final Release would be purportless if the person merged 
in deep sleep attained Release. Nor can it be said that 
the sleeping soul is free from all limiting adjuncts and 
manifests itself in its true nature (so as not to be different 
from the released soul). For with regard to the sleeping 
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person the text says, ' In truth he thus does not know him- 
self that he is I, nor does he know anything that exists. 
He is gone to utter annihilation. I see no good in this ' 
{Kk. Up. VIII, ii, i) ; while, on the other hand, the texts, 
• Having approached the highest light he manifests himself 
in his true nature ; he moves about there laughing, play- 
ing, delighting himself; *He becomes a Self-ruler; he 
moves about in all the worlds according to his wish ' ; ' The 
seeing one sees everything, and attains everything every- 
where' (Kh. Up. VIII, ia, 3; VII, 25,2; 36, a), declare 
that the released soul is all-knowing, and so on. What 
is true about the sleeping person is that he is still com- 
prised within the Sawzsara, but for the time having put 
off all instruments of knowledge and action and become 
incapable of knowledge and enjoyment repairs to the place 
of utter rest, i. e. the highest Self, and having there refreshed 
himself, again rises to new enjoyment of action. — Here 
terminates the adhikarawa of ' work, remembrance, text, and 
injunction.' 

10. In the swooning person there is half-com- 
bination ; this being the remaining (hypothesis). 

With regard to a person lying in a swoon or stunned, 
the question arises whether that state of swoon is one of 
the other states, viz. deep sleep and so on, or whether it is 
a special condition of its own. — The former alternative 
must be accepted. For the term ' swoon ' may be explained 
as denoting either deep sleep or some other acknowledged 
state, and there is no authority for assuming an altogether 
different new state. — This view the Sutra sets aside. The 
condition of a swooning person consists in reaching half, 
viz. of what leads to death ; for this is the only hypothesis 
remaining. A swoon cannot be either dreaming or being 
awake ; for in a swoon there is no consciousness. And as 
it is different in character as well as in the occasions giving 
rise to it from deep sleep and death, it cannot be either of 
those two states ; for there are special circumstances occa- 
sioning a swoon, such as a blow on the head. The only 
possible alternative then is to view a swoon as a state in 
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which there is made a half-way approach to death. For 
while death consists in the complete cessation of the soul's 
connexion with the body or organs of any kind, a swoon 
consists in the soul's remaining connected with the subtle 
body and organs only. — Here terminates the adhikara»a of 
'the swooning person.' 

11. Not on account of place even (is there any 
imperfection) of the Highest ; for everywhere (it is 
described) as having twofold characteristics. 

The different states of the individual soul have been 
discussed, to the end that an insight into their imperfections 
may give rise to indifference towards all worldly enjoy- 
ments. Next now, in order to give rise to the desire of 
attaining to Brahman, the Sutras proceed to expound how 
Brahman's nature is raised above all imperfections and 
constituted by mere blessed qualities. The following point 
requires to be considered first. Do those imperfections 
which cling to the individual soul in consequence of its 
different states — viz. the waking state, dreams, deep sleep, 
swoon, departure from the body — affect also the highest 
Brahman which as its inner Ruler abides within the soul 
in those different states, or not ? — They do affect it, since 
Brahman abides within the bodies which are in those 
different states. — But Sutras such as I, 2, 8 have already 
declared that the highest Brahman, because not subject to 
the influence of karman, is free from all imperfections ; how 
then can imperfections cling to it for the reason that it is 
connected with this or that place ? — In the following way. 
As was shown under III, 2, 6, works give rise to imperfec- 
tion and suffering in so far as they cause the connexion of 
the soul with a body. The efficient cause therein is the 
imperfection inherent in the connexion with a body ; for 
otherwise the works themselves would directly give rise to 
pain, and what then would be the use of the connexion with 
a body ? Hence, even in the case of a being not subject 
to karman, its connexion with various unholy bodies will 
cause imperfection and suffering. And even when such 
a being voluntarily enters into such bodies in order to rule 
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them, connexion with imperfections is unavoidable ; no less 
than to be immersed in blood and purulent matter, even 
if done voluntarily, will make a man unclean. Although 
therefore Brahman is the sole cause of the world and 
a treasure-house of all blessed qualities, yet it is affected by 
the imperfections springing therefrom that, as declared by 
Scripture, it abides within matter, bodies, and their parts, 
and thus is connected with them (cp. 'he who abides 
within earth, within the soul, within the eye, within the 
seed,' &c, Br*. Up. Ill, 7, 3). 

Of this prima facie view the Sutra disposes by saying — 
'Not even from place, such as earth, soul, &c, is there 
possible for the highest Self a shadow even of imperfection ; 
since everywhere in Scripture as well as Smrzti Brahman 
is described as having characteristics of a double kind ; 
viz. on the one hand freedom from all imperfections, and 
on the other possession of all blessed qualities. For 
Scripture says that the Supreme Person is free from evil, 
free from old age, free from death, free from grief, free from 
hunger and thirst ; that all his wishes realise themselves, 
that all its purposes realise themselves' (Kh. Up. VIII, 
1, 5). And Smrzti says, 'He comprises within himself all 
blessed qualities, by a particle of his power the whole mass 
of beings is supported. In him there are combined energy, 
strength, might, wisdom, valour, and all other noble quali- 
ties. He is the Highest of the high, no pain or other 
imperfections affect him, the Lord of all, high or low. 
From all evil he is free, he whose name is Vishwu, the 
highest abode.' These and other passages teach that Brah- 
man possesses the double characteristics stated above. 

12. Should it be said 'on account of difference'; 
not so, because with reference to each the text says 
what is not that 

But, an objection is raised, we observe, that the individual 
soul also, although in reality possessing the same twofold 
attributes, viz. freedom from all evil and so on, as we learn 
from the teaching of Pra^apati (Kh. Up. VIII, 7), yet is 
affected with imperfections owing to the fact that it is 
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connected with bodies, divine, human, and so on, and thus 
undergoes a variety of conditions. Analogously we cannot 
avoid the conclusion that the inner Ruler also, although in 
reality possessing those same twofold attributes, is also 
affected by imperfection, because through its connexion 
with those different bodies it likewise undergoes a variety 
of conditions. — This objection the Sutra sets aside in the 
words, ' not so, because with reference to each the text says 
what is not that,' i. e. what is contrary. For where the 
text says that the inner Ruler dwells within the earth, 
within the soul, within th^eye, and so on, it concludes 
each clause by saying, ' that ^s thy Self, the inner Ruler, 
the immortal one,' i.e. declares the inner Ruler to be 
immortal, and thus denies of him any imperfections due to 
his connexion with the bodies which he voluntarily enters 
in order to rule them. The true (perfect) nature of the 
individual soul, on the other hand, is obscured as long as 
it is connected with a body, as we have explained under 
III, a, 5.— But, as the Purvapakshin has pointed out, even 
if the highest Self voluntarily enters into bodies, it cannot 
escape connexion with the imperfections which depend on 
the essential nature of those bodies. — Not so, we reply. 
The fact is, that not even non-sentient things are f essen- 
tially or intrinsically, bad; but in accordance with the 
nature of the works of those beings which are under the 
rule of karman, one thing, owing to the will of the Supreme 
Person, causes pain to one man at one time and pleasure 
at another time, and causes pleasure or pain to one person 
and the opposite to another person. If the effects of 
things depended on their Own nature only, everything 
would at all times be productive for all persons, either of 
pleasure only or of pain only. But this is not observed to 
be the case. In agreement herewith Smre'ti says, * Because 
one and the same thing causes pain and pleasure and envy 
and wrath, the nature of a thing cannot lie in itself. As 
the same thing which erst gave rise to love causes pain 
later on, and that which once caused anger now causes 
satisfaction, nothing is in itself of the nature either of 
pleasure or of pain.' To the soul therefore which is sub- 
[48] R r 
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ject to karman the connexion with different things is the 
source of imperfection and suffering, in agreement with the 
nature of its works ; while to the highest Brahman, which 
is subject to itself only, the same connexion is the source 
of playful sport, consisting therein that he in various ways 
guides and rules those things. 

1 3. Some also (teach) thus. 

Moreover, the followers of one jakha explicitly teach 
that the connexion with one and the same body is for the 
individual soul a source of disadvantage, while for the 
highest Brahman it is nothing of the kind, but constitutes 
an accession of glory in so far as it manifests him as a Lord 
and Ruler, 'Two birds, inseparable friends, cling to the 
same tree. One of them eats the sweet fruit, the other 
looks on without eating' (Mu. Up. Ill, 1, 1). — But the text, 
* Having entered by means of that ^iva-self I will differ- 
entiate names and forms,' teaches that the differentiation 
of names and forms depends on the entering into the 
elements of the ^iva-soul whose Self is Brahman, and this 
implies that Brahman also, as the Self of the individual 
soul, possesses definite shapes, divine, human, and so on, 
and is to be denominated by the corresponding names. 
Brahman thus falls within the sphere of beings to which 
injunctions and prohibitions are addressed — such as ' a 
Brahmana is to sacrifice' — and hence necessarily is under 
the power of karman. — To this the next Sutra replies. 

14. For (Brahman is) without form merely, since 
it is the principal agent with regard to that. 

Brahman, although by entering into bodies, human, 
divine, and so on, it becomes connected with various forms, 
yet is in itself altogether devoid of form, and therefore 
does not share that subjection to karman which in the 
case of the soul is due to its embodiedness. — Why? — 
Because as it is that which brings about names and forms 
it stands to them in the relation of a superior (pradhana). 
For the text, 'The Ether (Brahman) indeed is the accom- 
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plisher of names and forms ; that which is without these 
two is Brahman,' teaches that Bsahman, although entering 
into all beings, is not touched by name and form, but is 
that which brings about name and form. — But, an objec- 
tion is raised, if Brahman is the inner ruler of beings in so 
far as he has them for its body, how can it be said that it 
is altogether destitute of form ? — There is a difference, we 
reply. The individual soul is connected with the shape of 
the body in which it dwells because it participates in the 
pleasures and pains to which the body gives rise ; but as 
Brahman does not share those pleasures and pains, it has 
no shape or form. And the scriptural injunctions and pro- 
hibitions apply to those only who are under the power of 
karman. The highest Brahman therefore is like a being 
without form, and hence, although abiding within all things, 
free from all imperfection and endowed with all blessed 
qualities. 

But, an objection is raised, texts such as 'the True, 
knowledge, infinite is Brahman ' suggest a Brahman whose 
nature is constituted exclusively by non-differentiated 
light ; while at the same time a Brahman endowed with 
qualities — such as omniscience, being the cause of the 
world, being the inner Self of all, having the power of im- 
mediately realising its wishes and purposes — is expressly 
negatived by texts such as ' not so, not so ' (Br/. Up. II, 3, 6), 
and therefore must be held to be false. How then can 
it be maintained that Brahman possesses the 'twofold 
characteristics' mentioned under Sutra 11? — To this the 
next Sutra replies. 

15. And in the same way as (a Brahman) con- 
sisting of light ; (the texts thus) not being devoid of 
meaning. 

In order that texts such as ' the True, knowledge, infinite 
is Brahman ' may .not be devoid of meaning, we have to 
admit that light (intelligence) constitutes the essential 
nature of Brahman. But analogously we have also to 
admit that Brahman possesses the ' twofold characteristics ' ; 
for otherwise the texts declaring it to be free from . all 
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imperfections, all-knowing, the cause of the world, and so 
on, would in their turn bcdevoid of meaning. 

1 6. And (the text) says so much only. 

Moreover the text 'the True, knowledge, infinite is 
Brahman ' only teaches that Brahman has light for its 
essential nature, and does not negative those other at- 
tributes of Brahman — omniscience, being the cause of the 
world, &c. — which are intimated by other texts. What is 
the object of the negation in ' not so, not so ' will be shown 
further on. 

17. (This Scripture) also shows, and it is also 
stated in Smriti. 

That Brahman is a treasure as it were of all blessed 
qualities and free from all imperfections, the whole body 
of Vedanta-texts clearly declares : ' That highest great lord 
of lords, that highest deity of deities ' ; ' He is the cause, 
the lord of the lords of the organs, and there is of him 
neither parent nor lord ' ; ' There is no effect and no cause 
known of him, no one is seen like unto him or higher. 
His high power is revealed as manifold, as essential action 
of knowledge and strength ' (.Svet. Up. VI, 7-9) ; ' He who 
is all-knowing, whose brooding consists of knowledge* 
(Mu. I, 1,9);' From fear of him the wind blows, from fear 
of him the sun moves ' ; ' That is one bliss of Brahman ' 
(Taitt. Up. II, 8) ; ' That from which all speech with the 
mind turns away, not having reached it, knowing the bliss 
of that Brahman man fears nothing ' (Taitt. Up. II, 9) ; 'He 
who is without parts, without action, tranquil, without 
fault, without taint' (.Svet. Up. VI, 19).— And Smriti: 'He 
who knows me to be unborn and without a beginning, the 
Supreme Lord of the worlds ' ; • Pervading this entire 
universe, by one part of mine I do abide ' ; ' With me 
as supervisor Prakrj'ti brings forth the universe of the 
movable and the immovable, and for this reason the world 
does ever move round ' ; ' But another is the Supreme 
Person, who is called the Supreme Spirit, who pervading 
the three worlds supports them — the eternal Lord ' (Bha. 
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Gf . X, 3 ; 4a ; IX, 10 ; XV, 17);' The all-working, all-power- 
ful one, rich in knowledge and strength, who becomes 
neither less nor more, who is self-dependent, without be- 
ginning, master of all ; who knows neither weariness nor 
exhaustion, nor fear, wrath and desire ; the blameless one, 
raised above all, without support, imperishable.'— As thus 
Brahman in whatever place it may abide has the ' twofold 
characteristics,' the imperfections dependent on those places 
do not touch it 

18. For this very reason comparisons, such as 
reflected images of the sun and the like. 

Because Brahman, although abiding in manifold places, 
ever possesses the twofold characteristics, and hence does 
not share the imperfections due to those places, scriptural 
texts illustrate its purity in the midst of inferior surround- 
ings by comparing it to the sun reflected in water, mirrors, 
and the like. Compare e. g. 4 As the one ether is rendered 
manifold by jars and the like, or as the one sun becomes 
manifold in several sheets of water ; thus the one Self is 
rendered manifold by abiding in many places. For the 
Self of all beings, although one, abides in each separate 
being and is thus seen as one and many at the same time, 
as the moon reflected in water.' 

19. But because it is not apprehended like water, 
there is no equality. 

The ' but ' indicates an objection. — The highest Self is 
not apprehended in earth and other places in the same way 
as the sun or a face is apprehended in water or a mirror. 
For the sun and a face are erroneously apprehended as 
abiding in water or a mirror; they do not really abide 
there. When, on the other hand, Scripture tells us that the 
highest Self dwells in the earth, in water, in the soul, &c, 
we apprehend it as really dwelling in all those places. 
That the imperfections caused by water and mirrors do 
not attach themselves to the sun or a face is due to the 
fact that the sun and the face do not really abide in the 
water and the mirror. Hence there is no real parallelism 
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between the thing compared (the highest Self) and the 
thing to which it is compared (the reflected image). 

20. The participation (on Brahman's part) in 
increase and decrease, due to its abiding within (is 
denied) ; on account of the appropriateness of both 
(comparisons), and because thus it is seen. 

The comparison of the highest Self to the reflected sun 
and the rest is meant only to deny of the Self that it 
participates in the imperfections — such as increase, decrease, 
and the like — which attach to the earth and the other 
beings within which the Self abides. — How do we know 
this? — From the circumstance that on this supposition 
both comparisons are appropriate. In the scriptural text 
quoted above Brahman is compared to ether, which although 
one becomes manifold through the things — jars and so 
on — within it ; and to the sun, which is multiplied by the 
sheets of water in which he is reflected. Now the employ- 
ment of these comparisons — with ether which really does 
abide within the jars and so on, and with the sun which 
in reality does not abide in the water — is appropriate only 
if they are meant to convey the idea that the highest Self 
does not participate in the imperfections inherent in earth 
and so on. Just as ether, although connecting itself sepa- 
rately with jars, pots, and so on, which undergo increase 
and decrease, is not itself touched by these imperfections ; 
and just as the sun, although seen in sheets of water of 
unequal extent, is not touched by their increase and de- 
crease; thus the highest Self, although abiding within 
variously-shaped beings, whether non-sentient like earth 
or sentient, remains untouched by their various imperfec- 
tions — increase, decrease, and so on — , remains one although 
abiding in all of them, and ever keeps the treasure of its 
blessed qualities unsullied by an atom even of impurity. — 
The comparison of Brahman with the reflected sun holds 
good on the following account. As the sun is not touched 
by the imperfections belonging to the water, since he does 
not really abide in the water and hence there is no reason 
for his sharing those imperfections, thus the highest Self, 
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which really abides within earth and the rest, is not affected 
by their imperfections ; for as the nature of the highest Self 
is essentially antagonistic to all imperfection, there is no 
reason for its participating in the imperfection of others. — • 
' And as this is seen.' This means — Since we observe in 
ordinary life also that comparisons are instituted between 
two things for the reason that although they do not 
possess all attributes in common, they yet have some attri- 
bute in common. We say, e. g. ' this man is like a lion.'— 
The conclusion from all this is that the highest Self, which 
is essentially free from all imperfections and a treasure as it 
were of all blessed qualities, in no way suffers from dwelling 
within the earth and the rest. 

An objection is raised. In the Br/had-arawyaka, in the 
chapter beginning ' There are two forms of Brahman, the. 
material and the immaterial,' the whole material world, 
gross and subtle, is at first referred to as constituting the 
form of Brahman, and next a special form of Brahman is 
mentioned : ' And what is the form of that Person ? Like 
a saffron-coloured raiment,' &c. But thereupon the text 
proceeds, ' Now follows the teaching — not so, not so ; for 
there is not anything else higher than this " not so." ' This 
passage, referring to all the previously mentioned forms 
of Brahman by means of the word ' so,' negatives them ; 
intimating thereby that Brahman is nothing else than pure 
Being, and that all distinctions are mere imaginations due 
to Brahman not knowing its own essential nature. How 
then can Brahman possess the twofold characteristics? — 
To this the next Sutra replies. 

21. For the text denies the previously declared 
so-muchness ; and declares more than that. 

It is impossible to understand the text ' not so, not so ' as 
negativing those distinctions of Brahman which had been 
stated previously. If the text meant that, it would be mere 
idle talk. For none but a person not in his right mind 
would first teach that all the things mentioned in the 
earlier part of the section are distinctive attributes of 
Brahman — as which they are not known by any other 
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means of proof — and thereupon deliberately negative his 
own teaching. Although among the things mentioned 
there are some which, in themselves, are known through 
other means of proof, yet they are not thus known to be 
modes of Brahman, and others again are known neither in 
themselves nor as modes of Brahman. The text therefore 
cannot merely refer to them as things otherwise known, 
but gives fundamental instruction about them. Hence the 
later passage cannot be meant as a sheer negation, but 
must be taken as denying the previously described 'so-' 
muchness' of Brahman ; i.e. the passage denies that limited 
nature of Brahman which would result from Brahman 
being viewed as distinguished by the previously stated 
attributes only. The word so refers to that limited nature, 
and the phrase not so therefore means that Brahman is not 
distinguished by the previously stated modes only. This 
interpretation is further confirmed by the fact that after 
that negative phrase further qualities of Brahman are de- 
clared by the text : ' For there is not anything higher than 
this not so. Then comes the name, the True of the True ; 
for the prawas are the True, and he is the True of them.' 
That means : Than that Brahman which is expressed by 
the phrase 'not so' there is no other thing higher, i.e. 
there is nothing more exalted than Brahman either in 
essential nature or in qualities. And of that Brahman the 
name is the * True of the True' This name is explained 
in the next clause, ' for the prawas,' &c. The term prawas 
here denotes the individual souls, so called because the 
prawas accompany them. They are the 'True* because 
they do not, like the elements, undergo changes implying 
an alteration of their essential nature. And the highest Self 
is the ' True of the True ' because while the souls undergo, 
in accordance with their karman, contractions and expan- 
sions of intelligence, the highest Self which is free from all 
sin knows of no such alternations. He is therefore more 
eminently true than they are. As thus the complementary 
passage declares Brahman to be connected with certain 
qualities, the clause ' not so, not so ' (to which that passage 
is complementary) cannot deny that Brahman possesses 
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distinctive attributes, but only that Brahman's nature is 
confined to the attributes previously stated. — Brahman 
therefore possesses the twofold characteristics. That the 
clause ' not so ' negatives Brahman's being fully described 
by the attributes previously mentioned, was above proved 
on the ground that since Brahman is not the object 
of any other means of proof, those previous statements 
cannot refer to what is already proved, and that the final 
clause cannot therefore be meant to deny what the previous 
clauses expressly teach. The next Sutra now confirms this 
circumstance of Brahman not lying within the sphere of the 
other means of proof. 

22. That (is) unmanifested ; for (this Scripture) 
declares. 

Brahman is not manifested by other means of proof ; for 
Scripture says, ' His form is not to be seen, no one beholds 
him with the eye ' (Ka. Up. II, 6, 9) ; « He is not appre- 
hended by the eye nor by speech' (Mu. Up. Ill, 1, 8). 

23. Also in perfect conciliation, according to 
Scripture and Smrtti. 

Moreover, it is only in the state of perfect conciliation or 
endearment, i.e. in meditation bearing the character of 
devotion, that an intuition of Brahman takes place, not in 
any other state. This Scripture and Smrtti alike teach. 
' That Self cannot be gained by the Veda, nor by under- 
standing, nor by much learning. He whom the Self chooses 
by him the Self can be gained. The Self chooses him as 
his own' (Ka. Up. I, a, 23); 'When a man's nature has 
become purified by the serene light of knowledge, then he 
sees him, meditating on him as without parts ' (Mu. Up. 
Ill, i, 9). Smrtti : ' Neither by the Vedas, nor austerities, 
nor gifts, nor by sacrifice, but only by exclusive devotion, 
may I in this form be known and beheld in truth and also 
entered into' (Bha. Gt. XI, 53,54). The scriptural text 
beginning ' Two are the forms of Brahman,' which declares 
the nature of Brahman for the purposes of devout medita- 
tion, cannot therefore refer to Brahman's being characterised 
by two forms, a material and an immaterial, as something 
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already known ; for apart from Scripture nothing is known 
about Brahman. 

24. And there is non-difference (of the intention 
of Brahman's distinguishing attributes), as in the 
case of light ; and the light (is) intuited as consti- 
tuting Brahman's essential nature by repetition of 
the practice (of meditation). 

That the clause ' not so ' negatives not Brahman's pos- 
sessing two forms, a material and an immaterial one, 
but only Brahman's nature being restricted to those 
determinations, follows therefrom also- that in the vision 
of Vamadeva and others who had attained to intui- 
tion into Brahman's nature, the fact of Brahman having 
all material and immaterial beings for its attributes is 
apprehended in non-difference, i. e. in the same way as the 
fact of light (i. e. knowledge) and bliss constituting Brahman's 
essential nature. Compare the text ' Seeing this the Hishi 
Vamadeva understood, I am Manu and the sun ' (Br/. Up. 
I, 4, 10). And that light and bliss constitute Brahman's 
nature was perceived by Vamadeva and the rest through 
repeated performance of the practice of devout meditation. 
In the same way then, i. e. by repeated meditation, they 
also became aware that Brahman has all material and 
immaterial things for its distinguishing modes. — The next 
Sutra sums up the proof of Brahman's possessing twofold 
characteristics. 

25. Hence (Brahman is distinguished) by what is 
infinite ; for thus the characteristics (hold good). 

By the arguments stated it is proved that Brahman is 
distinguished by the infinite multitude of blessed qualities. 
And this being so, it follows that Brahman possesses the 
twofold characteristics. — Here terminates the adhikarawa of 
' that which has twofold characteristics.' 

26. But on account of twofold designation, as the 
snake and its coils. 

It has been shown in the preceding adhikarawa that 
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the entire non-sentient universe is the outward form of 
Brahman. For the purpose of proving Brahman's freedom 
from all imperfection, an enquiry is now begun into the 
particular mode in which the world may be .conceived to 
constitute the form of Brahman. Is the relation of the two 
like that of the snake and its coils ; or like that of light 
and the luminous body, both of which fall under the same 
genus ; or like that of the individual soul and Brahman, the 
soul being a distinguishing attribute and for that reason 
a part (awja) of Brahman? — On the assumption of this 
last alternative, which is about to be established here, it has 
been already shown under two preceding Sutras (I, 4, 23 ; 
II, 1, 14), that from Brahman, as distinguished by sentient 
and non-sentient beings in their subtle form, there 
originates Brahman as distinguished by all those beings in 
their gross form. 

Which then of the alternatives stated above is the true 
one? — The material world is related to Brahman as the 
coils to the snake, 'on account of twofold designation.* 
For some texts declare the identity of the two : ' Brahman 
only is all this'; 'The Self only is all this.' Other texts 
again refer to the difference of the two : ' Having entered 
into these three deities with this ^iva-self, let me differen- 
tiate names and forms.' We therefore consider all non- 
sentient things to be special ' forms or arrangements of 
Brahman, as the coils are of a coiled-up snake or a coiled- 
up rope. 

27. Or else like light and its abode, both being 
fire. 

The or sets aside the other two alternatives. If Brahman 
itself only appeared in the form of non-sentient things — as 
the snake itself only constitutes the coils — both sets of 
texts, those which declare difference as well as those which 
declare the unchangeablerless of Brahman, would be contrary 
to sense. We therefore, adopting the second alternative, 
hold that the case under discussion is analogous to that of 
light and that in which it abides, i. e. the luminous body. 
The two are different, but at the same time they are 
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identical in so far as they both are fire (tegas). In the 
same way the non-sentient world constitutes the form of 
Brahman. 

28. Or else in the manner stated above. 

The but sets aside the two preceding alternatives. One 
substance may indeed connect itself with several states, 
but the former of the two alternatives implies that Brahman 
itself constitutes the essential nature of non-sentient matter, 
and thus there is no escape from the objections already 
stated under Sutra 27. Let then the second alternative be 
adopted according to which Brahma-hood (brahmatva) 
constitutes a genus inhering in Brahman as well as in 
non-sentient matter, just as fire constitutes the common 
genus for light and luminous bodies. But on this view 
Brahman becomes a mere abstract generic character 
inhering in the Lord (trvara), sentient souls and non- 
sentient matter, just as the generic character of horses 
(ajvatva) inheres in concrete individual horses; and this 
contradicts all the teaching of Sruti and Smrtti (according 
to which Brahman is the highest concrete entity). We 
therefore hold that non-sentient matter stands to Brahman 
in the same relation as the one previously proved for the 
individual soul in Sutra II, 3, 43 ; 46 ; viz. that it is an attri- 
bute incapable of being realised apart from Brahman and 
hence is a part (awtva) of the latter. The texts referring to 
the two as non-different may thus be taken in their primary 
sense ; for the part is only a limited place of that of which 
it is a part. And the texts referring to the two as different 
may also be taken in their primary sense ; for the distin- 
guishing attribute and that to which the attribute belongs 
are essentially different. Thus Brahman's freedom from all 
imperfection is preserved. — Lustre is an attribute not to be 
realised apart from the gem, and therefore is a part of the 
gem ; the same relation also holds good between generic 
character and individuals having that character, between 
qualities and things having qualities, between bodies and 
souls. In the same way souls as well as non-sentient 
matter stand to Brahman in the relation of parts. 
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29. And on account of denial. 

Texts such as ' This is that great unborn Self, unde- 
caying, undying ' (Br/. Up. IV, 4, 25), ' By the old age 
of the body that does not age' (KA. Up. VIII, 1,5), deny 
of Brahman the properties of non-sentient matter. From 
this it follows that the relation of the two can only be that 
of distinguishing attribute and thing distinguished, and 
hence of part and whole. Brahman distinguished by 
sentient and non-sentient beings in their subtle state is the 
cause ; distinguished by the same beings in their gross state 
is the effect : the effect thus is non-different from the cause, 
and by the knowledge of the causal Brahman the effect is 
likewise known. All these tenets are in full mutual agree- 
ment. Brahman's freedom from defects also is preserved ; 
and this and Brahman's being the abode of all blessed 
qualities prove that Brahman possesses the 'twofold 
characteristics.' — Here terminates the adhikarana of 'the 
coils of the snake.' 

30. (There is something) higher than that; on 
account of the designations of bridge, measure, 
connexion, and difference. 

The Sutras now proceed to refute an erroneous view 
based on some fallacious arguments, viz. that there is a being 
higher even than the highest Brahman, the supreme cause, 
material as well as operative, of the entire world — a refuta- 
tion which will confirm the view of Brahman being free 
from all imperfections and a treasure as it were of countless 
transcendentally exalted qualities. — There is some entity 
higher than the Brahman described so far as being the 
cause of the world and possessing the twofold character- 
istics. For the text 'That Self is a bank (or bridge), 
a boundary' (ATA. Up. VIII, 4, 1) designates the Self as a bank 
or bridge (setu). And the term ' setu ' means in ordinary 
language that which enables one to reach the other bank 
of a river ; and from this we conclude that in the Vedic 
text also there must be meant something to be reached. 
The text further says that that bridge is to be crossed: 
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' He who has crossed that bridge, if blind/ &c. ; this also 
indicates that there must be something to be reached by 
crossing. Other texts, again, speak of the highest Brahman 
as something measured, i. e. limited. ' Brahman has four 
feet (quarters), sixteen parts.' Such declarations of 
Brahman being something limited suggest the existence 
of something unlimited to be reached by that bridge. 
Further there are texts which declare a connexion of the 
bridge as that which is a means towards reaching, and 
a thing connected with the bridge as that to be reached : 
•the highest bridge of the Immortal' (Svet Up. VI, 19); 
'he is the bridge of the Immortal' (Mu. Up. II, a, 5). 
For this reason also there is something higher than the 
Highest. — And other texts again expressly state that being 
beyond the Highest to be something different : ' he goes to 
the divine Person who is higher than the Highest' (Mu. 
Up. Ill, a, 8) ; « by this Person this whole universe is 
filled ; what is higher than that is without form and without 
suffering' (Svet. Up. Ill, 9-10). All this combined shows 
that there is something higher than the highest Brahman. — 
The next Sutra disposes of this view. 

31. But on account of resemblance. 

The ' but ' sets aside the purvapaksha. There is no truth 
in the assertion that from the designation of the Highest as 
a bridge (or bank) it follows that there is something beyond 
the Highest. For Brahman in that text is not called a bank 
with regard to something to be reached thereby ; since the 
additional clause 'for the non-confounding of these worlds' 
declares that it is compared to a bridge or bank in so far as 
it binds to itself (setu being derived from si, to bind) the 
whole aggregate of sentient and non-sentient things without 
any confusion. And in the clause ' having passed beyond 
that bridge ' the passing' beyond means reaching ; as we say, 
•he passes beyond the Vedanta,' meaning 'he has fully 
mastered it.' 

32. It subserves the purpose of thought; as in 
the case of the feet. 
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Where the texts speak of Brahman as having four 
quarters, and sixteen parts, or say that 'one quarter of 
him are all these beings' (Kh. Up. Ill, 12, 6), they do so for 
the purpose of thought, i. e. meditation, only. For as texts 
such as ' the Truth, knowledge, infinite is Brahman ' teach 
Brahman, the cause of the world, to be unlimited, it cannot 
in itself be subject to measure. The texts referring to 
measure therefore aim at meditation only, in the same way 
as texts such as ' Speech is one foot (quarter) of him, breath 
another, the eye another, the mind another ' (Kh. Up. Ill, 
18, a). — But how can something that in itself is beyond all 
measure, for the purpose of meditation, be spoken of as 
measured ? To this the next Sutra replies. 

33. Owing to difference of place, as in the case of 
light, and so on. 

Owing to the difference of limiting adjuncts constituted 
by special places, such as speech, and so on, Brahman in so 
far as connected with these adjuncts may be viewed as 
having measure ; just as light and the like although spread 
everywhere may be viewed as limited, owing to its con- 
nexion with different places — windows, jars, and so on. 

34. And on account of possibility. 

Nor is there any truth in the assertion that, because texts 
such as ' he is the bridge of the Immortal ' intimate a dis- 
tinction between that which causes to reach and the object 
reached, there must be something to be reached different 
from that which causes to reach ; for the highest Self may 
be viewed as being itself a means towards itself being 
reached ; cp. ' The Self cannot be reached by the Veda, 
and so on ; he whom the Self chooses by him the Self can 
be gained ' (Kh. Up. I, a, 23). 

35. Thus, from the denial of anything else. 

Nor can we allow the assertion that there is something 
higher than the highest because certain texts (' the Person 
which is higher than the highest ' ; ' beyond the Imperish- 
able there is the highest,' &c.) refer to such a difference. 



Digitized by 



Google 



624 vedAnta-sOtras. 



For the same texts expressly deny that there is anything 
else higher than the highest — ' than whom there is nothing 
else higher, than whom there is nothing smaller or larger * 
(Svet. Up. Ill, 9). So also other texts: 'For there is 
nothing else higher than this "not so"' (i. e. than this 
Brahman designated by the phrase ' not so ' ; Br*. Up. II, 
3,6); ' Of him none is the Lord, his name is great glory ' 
(Mahanar. Up. I, 10). 

But what then is the entity referred to in the text 
1 tato yad uttarataram ' ? (Svet. Up. Ill, 10) ? — The passage 
immediately preceding (8), ' I know that great person, &c. ; 
a man who knows him passes over death,' had declared 
that the knowledge of Brahman is the only way to immor- 
tality; and the clause (9), 'Higher than whom there is 
nothing else,' had confirmed this by declaring that Brahman 
is the Highest and that there is no other thing higher. In 
agreement herewith we must explain stanza 10 as giving 
a reason for what had been said, ' Because that which is the 
highest (uttarataram), viz. the Supreme Person is without 
form and without suffering, therefore (tataA) those who know 
him become immortal,' &c. On any other explanation 
stanza 10 would not be in harmony with stanza 8 where 
the subject is introduced, and with what is declared in 
stanza 9. — Analogously in the text ' He goes to the divine 
Person who is higher than the highest ' (Mu. Up. Ill, a, 8) 
• the highest ' means the aggregate soul (samash/i-purusha), 
which in a previous passage had been said to be ' higher 
than the high Imperishable' (II, 1, a); and the 'higher' 
refers to the Supreme Person, with all his transcendent 
qualities, who is superior to the aggregate soul. 

36. The omnipresence (possessed) by that, (under- 
stood) from the declaration of extent. . 

That omnipresence which is possessed ' by that,' i. e. by 
Brahman, and which is known ' from declarations of extent,' 
and so on, i. e. from texts which declare Brahman to be all- 
pervading, is also known from texts such as ' higher than 
that there is nothing.' Declarations of extent are e. g. the 
following: 'By this Person this whole Universe is filled' 
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(Svet. Up. Ill, 9) ; ' whatever is seen or heard in this world", is 
pervaded inside and outside by Naraya«a* (Mahan&r. Up.) ; 
' The eternal, pervading, omnipresent, which the Wise con- 
sider as the source of all beings' (Mu. Up. 1, 1, 6). The 'and 
the rest ' in the Sutra comprises passages such as ' Brahman 
indeed is all this,' 'The Self indeed is all this,' and the 
like. The conclusion is that the highest Brahman is 
absolutely supreme. — Here terminates the adhikarana of 

• the Highest' 

37. From thence the reward ; on account of 
possibility. 

It has been shown, for the purpose of giving rise to 
a desire for devout meditation, that the soul in all its states 
is imperfect, while the Supreme Person to be reached by it 
is free from imperfections, the owner of blessed qualities 
and higher than everything else. Being about to investigate 
the nature of meditation, the Sutrakara now declares that 
the meditating devotee receives the reward of meditation, 
i.e. Release, which consists in attaining to the highest 
Person, from that highest Person only ; and that analogously 
the rewards for all works prescribed by the Veda — whether 
to be enjoyed in this or the next world — come from the 
highest Person only. The Sutra therefore says generally, 
' from thence the reward.' — ' Why so ? ' — ' Because that only 
is possible.' 

For it is he only — the all-knowing, all-powerful, 
supremely generous one — who being pleased by sacrifices, 
gifts, offerings, and the like, as well as by pious meditation, 
is in a position to bestow the different forms of enjoyment 
in this and the heavenly world, and Release which consists 
in attaining to a nature like his own. For action which is 
non-intelligent and transitory is incapable of bringing about 

# result connected with a future time. 

38. And on account of scriptural declaration. 

That he bestows all rewards — whether in the form of 
enjoyment or Release — Scripture also declares * This indeed 
is the great, the unborn Self, the eater of food, the giver of 
[48] S s 
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wealth' (Bri. Up. IV, 4, 14); and 'For he alone causes 
delight' (Taitt. Up. II, 7). — Next a prima facie view is 
stated. 

39. For the same reasons Gaimini (thinks it to 
be) religious action. 

For the same reasons, viz. possibility and scriptural 
declaration, the teacher Gaimini thinks that religious works, 
viz. sacrifices, gifts, offerings, and meditation, of themselves 
bring about their rewards. For we observe that in ordinary 
life actions such as ploughing and the like, and charitable 
gifts and so on, bring about their own reward, directly or 
indirectly. And although Vedic works do not bring about 
their rewards immediately, they may do so mediately, viz. 
by means of the so-called ap&rva. This follows also from 
the form of the Vedic injunctions, such as 'He who is 
desirous of the heavenly world is to sacrifice.' As such 
injunctions enjoin sacrifices as the means of bringing about 
the object desired to be realised, viz. the heavenly world 
and the like, there is no other way left than to assume that 
the result (which is seen not to spring directly from the 
sacrifice) is accomplished by the mediation of the apurva. 

40. But the former, Badaraya«a (thinks), on ac- 
count of the designation (of deities) as the cause. 

The reverend Badarayawa maintains the previously 
declared awarding of rewards by the Supreme Person since 
the scriptural texts referring to the different sacrifices 
declare that the deities only, Agni, Vayu, and so on, who 
are propitiated by the sacrifices — which are nothing else 
but means to propitiate deities — are the cause of the rewards 
attached to the sacrifices. Compare texts such as ' Let him 
who is desirous of prosperity offer a white animal to Vayu. 
For Vayu is the swiftest god. The man thus approaches, 
Vayu with his proper share, and Vayu leads him to 
prosperity.' And the whole instruction which the texts 
give, as to the means by which men desirous of certain 
results are to effect those results, is required on account of 
the injunctions only, and hence it cannot be doubted that 
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it has reference to the injunctions. The apparatus of means 
to bring about the results thus being learnt from the text 
only, no person acquainted with the force of the means of 
proof will assent to that apparatus, as stated by the text, 
being set aside and an apurva about which the text says 
nothing being fancifully assumed. And that the imperative 
verbal forms of the injunctions denote as the thing to be 
effected by the effort of the sacrificer, only that which on 
the basis of the usage of language and grammatical science 
is recognised as the meaning of the root-element of such 
words as u ya^eta,' viz. the sacrifice (y&ga), which consists 
in the propitiation of a divine being, and not some addi- 
tional supersensuous thing such as the apurva, we have 
already proved above (p. 153 ff.). Texts such as ' V&yu is 
the swiftest god ' teach that V&yu and other deities are the 
bestowers of rewards. And that it is fundamentally the 
highest Self — as constituting the inner Self of Vayu and 
other deities — which is pleased by offerings, and bestows 
rewards for them is declared by texts such as * Offerings 
and pious works, all this he bears who is the nave of the 
Universe. He is Agni and V&yu, he is Sun and Moon ' 
(Mahan&r. Up. I, 6, 7). Similarly in the antary&min- 
brahma«a, ' He who dwells in Vlyu, of whom V&yu is the 
body ' ; ' He who dwells in Agni,' &c Snvrti expresses 
itself similarly, 'Whatsoever devotee wishes to worship 
with faith whatsoever divine form, of him do I make that 
faith unshakable. Endued with such faith he endeavours 
to propitiate him and obtains from him his desires — those 
indeed being ordained by me' (Bha. Gt. VII, ai-aa); 
'For I am the enjoyer and the Lord of all sacrifices' 
(IX, 24) — where Lord means him who bestows the reward 
for the sacrifices. ' To the gods go the worshippers of the 
gods, and those devoted to me go to me' (VII, 23). — In 
ordinary life men, by agriculture and the like, acquire 
wealth in various forms, and by means of this propitiate 
their king, either directly or through his officials and 
servants ; and the king thereupon is seen to reward them 
in a manner corresponding to the measure of their services 
and presents. The Vedftnta-texts, on the other hand, give 

S s 2 
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instruction on a subject which transcends the sphere of all 
the other means of knowledge, viz. the highest Person who 
is free from all shadow even of imperfection, and a treasure- 
house as it were of all exalted qualities in their highest 
state of perfection ; on sacrifices, gifts, oblations, which are 
helpful towards the propitiation of that Person ; on praise, 
worship, and meditation, which directly propitiate him ; 
and on the rewards which he, thus propitiated, bestows, 
viz. temporal happiness and final Release. — Here terminates 
the adhikaraxa of * reward.' 
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THIRD PADA. 

1. What is understood from all the Vedanta-texts 
(is one), on account of the non-difference of injunc- 
tion and the rest. 

The Sutras have stated whatever has to be stated to the 
end of rousing the desire of meditation — concluding with 
the fact that Brahman bestows rewards. Next the question 
is introduced whether the vidyas (i. e. the different forms of 
meditation on Brahman which the Vedanta-texts enjoin) 
are different or non-different, on the decision of which 
question it will depend whether the qualities attributed 
to Brahman in those vidyas are to be comprised in one 
act of meditation or not. — The first subordinate question 
arising here is whether one and the same meditation — as 
e. g. the vidya of Vauvanara — which is met with in the 
text of several jakhas, constitutes one vidya or several. — 
The vidyas are separate, the PQrvapakshin maintains ; for 
the fact that the same matter is, without difference, im- 
parted for a second time, and moreover stands under 
a different heading — both which circumstances necessarily 
attend the text's being met with in different jakhas — 
proves the difference of the two meditations. It is for 
this reason only that a restrictive injunction, such as the 
one conveyed in the text, ' Let a man tell this science of 
Brahman to those only who have performed the rite of 
carrying fire on their head' (Mu. Up. Ill, 2, 10) — which 
restricts the imparting of knowledge to the Atharvanikas, 
to whom that rite is peculiar — has any sense; for if the 
vidyas were one, then the rite mentioned, which is a part 
of the vidya, would be valid for the members of other 
xakhas also, and then the restriction enjoined by the text 
would have no meaning. — This view is set aside by the 
Sutra, ' What is understood from all the Vedanta-texts ' is 
one and the same meditation, 'because there is non-difference 
of injunction and the rest' By injunction is meant the 
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injunction of special activities denoted by different verbal 
roots — such as upasita'he should meditate,' vidyat 'he 
should know.' The ' and the rest ' of the Sfltra is meant 
to comprise as additional reasons the circumstances men- 
tioned in the Purva Mimaaisa-sutras (II, 4, 9). Owing to 
all these circumstances, non-difference of injunction and 
the rest, the same vidya is recognised in other jakhas also. 
In the A'Aandogya (V, 1 3, a) as well as in the Va^asaneyaka 
we meet with one and the same injunction (viz. ' He should 
meditate on Vairvanara '). The form (character, r Qpa) of 
the meditations also is the same, for the form of a cognition 
solely depends on its object ; and the object is in both 
cases the same, viz. VaLrvanara. The name of the two 
vidyas also is the same, viz. the knowledge of VaLrvanara. 
And both vidyas are declared to have the same result, viz. 
attaining to Brahman. All these reasons establish the 
identity of vidyas even in different jakhas. — The next 
Sutra refers to the reasons set forth for his view by the 
Purvapakshin and refutes them. 

2. If it be said (that the vidyas are not one) on 
account of difference, we deny this, since even in 
one (vidya there may be repetition). 

If it be said that there is no oneness of vidya, because 
the fact of the same matter being stated again without 
difference, and being met with in a different chapter, proves 
the object of injunction to be different ; we reply that even 
in one and the same vidya some matter may be repeated 
without any change, and under a new heading (in a dif- 
ferent chapter) ; if, namely, there is difference of cognising 
subjects. Where the cognising person is one only, repeti- 
tion of the same matter under a new heading can only be 
explained as meaning difference of object enjoined, and 
hence separation of the two vidyas. But where the cognising 
persons are different (and this of course is eminendy so in 
the case of different ^akhas), the double statement of one 
and the same matter explains itself as subserving the 
cognition of those different persons, and hence does not 
imply difference of matter enjoined. — The next Sutra 
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refutes the argument founded on a rite enjoined in the 
Mum/aka. 

3. For (the .nrovrata) concerns the mode of the 
study of the Veda ; also on account of (that rite) 
being a heading in the sama^ara ; and the restriction 
is like that of the libations. 

What the text says as to a restriction connected with the 
' vow of the head,' does not intimate a difference of vidyas. 
For that vow does not form part of the vidya. The restric- 
tion refers only to a peculiarity of the study of the Veda 
on the part of the Atharvamkas, being meant to establish 
that they should possess that special qualification which 
the rite produces; but it does not affect the vidy4 itself. 
This is proved by the subsequent clause, ' a man who has 
not performed that rite may not read the text/ which 
directly connects the rite with the studying of the text. 
And it is further proved by the fact that in the book of 
the Atharvamkas, called 'sama&ara,' that rite is referred 
to as a rite connected with the Veda (not with the special 
vidya set forth in the MuwAka), viz. in the passage, 'this 
is explained already by the Veda-observance' (which 
extends the details of the rirovrata, there called veda-vrata, 
to other observances). By the knowledge of Brahman 
(referred to in the Mum/aka-text 'let a man tell this 
science of Brahman to those onh/,' &c), we have therefore 
to understand knowledge of the Veda in general. And 
that restriction is * like that of the libations ' — i. e. it is 
analogous to the restriction under which the sava-libations, 
beginning with the Saptasurya-libation, and terminating 
with the .Sataudana-libation, are offered in the one fire 
which is used by the followers of the Atharvan, and not in 
the ordinary three fires. 

4. Scripture also declares this. 

Scripture also shows that (identical) meditation is what 
all the Vedanta- texts intimate. The A7*andogya (VIII, 
1, 1 ft".) declares that that which is within the small space 
in the heart is to be enquired into, and then in reply to the 
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question what the thing to be enquired into is, says that it 
is the highest Self possessing the eight attributes, freedom 
from all evil and the rest, which is to be meditated upon 
within the heart. And then the Taittirtya-text, referring 
to this declaration in the .Oandogya, says, 'Therein is 
a small space, free from all grief; what is within that is to 
be meditated upon ' (Mahanar. Up. X, 33), and thus like- 
wise enjoins meditation on the highest Self possessing the 
eight qualities. And this is possible only if, owing to unity 
of vidya, the qualities mentioned in the first text are in- 
cluded also in the meditation enjoined in the second text. — 
Having thus established the unity of meditations, the 
Sfttras proceed to state the practical effect of such unity. 

5. (Meditation) thus being equal, there is com- 
bination (of gu»as) ; on account of non-difference of 
purport in the case of what subserves injunction. 

The meditation in all Vedanta-texts thus being the 
same, the qualities mentioned in one text are to be com- 
bined with those mentioned in another; 'on account of 
non-difference of purport in the case of what subserves 
injunction.' We find that in connexion with certain 
injunctions of meditation — such as the meditation on 
VaLrvanara, or the small ether within the heart — the text of 
some individual Vedanta-book mentions certain secondary 
matters (qualities, gu«a) which subserve that meditation ; 
and as these guwas are connected with the meditation they 
are to be comprised in it, so that they may accomplish their 
aim, i. e. of subserving the meditation. For the same reason 
therefore we have to enclose in the meditation gu/tas men- 
tioned in other Vedanta-texts ; for being also connected 
with the meditation they subserve it in the same way. — 
Here terminates the adhikarawa of 'what is intimated by 
all Vedanta-texts. 

6. If it be said that there is difference on account 
of the text; we say no; on account of non-dif- 
ference. 

So far it has been shown that the non-difference of in- 
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junction, and so on, establishes the unity of meditations, 
and that owing to the latter the special features of medita- 
tion enjoined in different texts have to be combined. Next, 
an enquiry is entered upon whether in the case of certain 
particular meditations there actually exists, or not, that 
non-difference of injunction which is the cause of medita- 
tions being recognised as identical. A meditation on the 
Udgltha is enjoined in the text of the ATrandogas, as well 
as in that of the Va^asaneyins (Kh. Up. I, a ; Br*. Up. 1, 3); 
and the question arises whether the two are to be viewed 
as one meditation or not. The Purvapakshin maintains, 
the former alternative. For, he says, there is no difference 
of injunction, and so on, since both texts enjoin as the 
object of meditation the Udgltha viewed under the form of 
Prawa; since there is the same reward promised in both 
places, viz. mastering of one's enemies; since the form of 
meditation is the same, the Udgltha being in both cases 
viewed under the form of Prawa ; since the injunction is the 
same, being conveyed in both cases by the same verbal 
root (vid, to know) ; and since both meditations have the 
same technical name, viz. udgitha-vidya. The Sutra 
states this view in the form of the refutation of an objec- 
tion raised by the advocate of the final view. We do not 
admit, the objector says, the unity maintained by you, 
since the texts clearly show a difference of form. The text 
of the Va^asaneyins represents as the object of meditation 
that which is the agent in the act of singing out the 
Udgltha ; while the text of the ATtandogas enjoins medita- 
tion on what is the object of the action of singing out 
(i. e. the Udgltha itself). This discrepancy establishes dif- 
ference in the character of the meditation, and as this 
implies difference of the object enjoined, the mere non- 
difference of injunction, and so on, is of no force, and hence 
the two meditations are separate ones. — This objection 
the Purvapakshin impugns, ' on account of non-difference.' 
For both texts, at the outset, declare that the Udgltha is 
the means to bring about the conquest of enemies (' Let 
us overcome the Asuras at the sacrifices by means of 
the Udgltha' (Br*. Up.); 'The gods took the Udgltha,, 
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thinking they would with that overcome the Asuras' — 
Kh. Up.). In order therefore not to stultify this common 
beginning, we must assume that in the clause ' For them 
that breath sang out' (Br*. Up.), the Udgitha, which really 
is the object of the action of singing, is spoken of as 
the agent. Otherwise the term udgitha in the intro- 
ductory passage (' by means of the Udgitha ') would have 
to be taken as by implication denoting the agent (while 
directly it indicates the instrument). — Hence there is one- 
ness of the two vidyas. — Of this view the next Sfttra 
disposes. 

7. Or not, on account of difference of subject- 
matter; as in the case of the attribute of being 
higher than the high, and so on. 

There is no unity of the two vidyas, since the subject- 
matter of the two differs. For the tale in the ATAandogya- 
text, which begins 'when the Devas and the Asuras 
struggled together,' connects itself with the pranava (the 
syllable Om) which is introduced as the object of medita- 
tion in KhkaA. I, 1 , 1, ' Let a man meditate on the syllable 
Om as the Udgitha' ; and the clause forming part of the 
tale, 'they meditated on that chief breath as Udgitha,' 
therefore refers to a meditation on the pranava which is 
a part only of the Udgitha. In the text of the Va^a- 
saneyins, on the other hand, there is nothing to correspond 
to the introductory passage which in the ATAandogya-text 
determines the subject-matter, and the text clearly states 
that the meditation refers to the whole Udgitha (not only 
the prawava). And this difference of leading subject-matter 
implies difference of matter enjoined, and this again dif- 
ference of the character of meditation, and hence there is 
no unity of vidyas. Thus the object of meditation for 
the ATAandogas is the pra»ava viewed under the form of 
Fra«a ; while for the Va^asaneyins it is the Udgatrt (who 
sings the Udgitha), imaginatively identified with Pra»a. 
Nor does there arise, on this latter account, a contradiction 
between the later and the earlier part of the story of the 
Va/asaneyins. For as a meditation on the Udgatrt neces- 
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sarily extends to the Udgitha, which is the object of the 
activity of singing, the latter also helps to bring about the 
result, viz. the mastering of enemies. — There is thus no 
unity of vidya, although there may be non-difference of 
injunction, and so on. — 'As in the case of the attribute of 
being higher than the high,' &c. In one and the same 
jakha there are two meditations, in each of which the 
highest Self is enjoined to be viewed under the form of 
the prawava {Kh. Up. I, 6 ; I, 9), and in so far the two 
vidyas are alike. But while the former text enjoins that 
the prawava has to be viewed under the form of a golden 
man, in the latter he has to be viewed as possessing the 
attributes of being higher than the high, and owing to this 
difference of attributes the two meditations must be held 
separate (a fortiori, then, those meditations are separate 
which have different objects of meditation). 

8. If that be declared on account of name ; (we 
object, since) that is also (where the objects of in- 
junction differ). 

If the oneness of the vidyas be maintained on the ground 
that both have the same name, viz. udgttha-vidya, we 
point out that oneness is found also where the objects 
enjoined are different. The term agnihotra is applied 
equally to the permanent agnihotra and to that agnihotra 
which forms part of the sacrifice called ' Kwu/apayinam 
ayanam'; and the term udgitha is applied equally to 
the many different meditations described in the first prapa- 
Aiaka of the ATAandogya. 

9. And (this is) appropriate, on account of the 
extension. 

Since the prauava, which is a part of the udgitha, is intro- 
duced as the subject of meditation in the first prapa/^aka 
of the .Oandogya, and extends over the later vidyas also, 
it is appropriate to assume that also in the clause ' the gods 
took the udgitha ' — which stands in the middle — the term 
udgitha denotes the prawava. Expressions such as 'the 
cloth is burned' show that frequently the whole denotes 
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the part. — The conclusion from all this is that in the 
ATwandogya the object of meditation is constituted by the 
prawava — there termed udgitha — viewed under the form of 
prawa; while in the Va^asaneyaka the term udgitha de- 
notes the whole udgitha, and the object of meditation is he 
who produces the udgitha, i. e. the udgatW, viewed under 
the form of prawa. And this proves that the two vidyas 
are separate. — Here terminates the adhikarawa of 'dif- 
ference.' 

10. On account of non-difference of everything, 
those elsewhere. 

The .Oandogya and the Va^asaneyaka alike record 
a meditation on Prawa ; the object of meditation being 
Prawa as possessing the qualities of being the oldest and 
the best, and also as possessing certain other qualities such 
as being the richest, and so on (Kk. Up. V, 1 ; Br*. Up. 
VI, 1). In the text of the Kaushitakins, on the other 
hand, there is a meditation on Prawa which mentions the 
former qualities (' being the best ' and ' being the oldest '), 
but not the latter (' being the richest,' and so on). This, the 
Purvapakshin maintains, constitutes a difference between 
the objects of meditation, and hence between the medita- 
tions themselves. — This view the Sutra sets aside 'on 
account of non-difference of everything, those elsewhere." 
There is no difference of meditation. Those qualities, viz. 
being the richest, and so on, are to be meditated upon in 
the other place also, viz. in the meditation on Prawa of the 
Kaushitakins ; * since there is non-difference of everything,' 
i. e. since the text of the Kaushitakins also exhibits the 
very same method, in all its details, for proving what it is 
undertaken to prove, viz. that Prawa is the oldest and best. 
And for that proof it is required that Prawa should be 
viewed as possessing also the quality of being the richest, 
and so on, and these qualities therefore have to be com- 
prised in the meditation of the Kaushitakins also. Hence 
there is no difference of meditation. — Here terminates the 
adhikarawa of ' non-difference of everything.' 

In the same way. as the meditation on Prawa as the 
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oldest and best cannot be accomplished without Fra*a 
being also meditated upon as the richest, and so on, and 
as hence these latter qualities have to be comprised in the 
meditation on Pra«a of the Kaushitakins, although they 
are not expressly mentioned there ; thus those qualities of 
Brahman also, without which the meditation on Brahman 
cannot be accomplished, must be included in all medita- 
tions on Brahman — this is the point to be proved next. 

11. Bliss and other qualities, as belonging to the 
subject of the qualities. 

The point to be decided here is whether, or not, the 
essential qualities of Brahman are to be included in all 
meditations on the highest Brahman. — Since there is no 
valid reason for including in a meditation those qualities 
which are not expressly mentioned in the section containing 
that meditation, only those qualities which are thus ex- 
pressly mentioned should be included ! — This prima facie 
view is negatived by the Sutra. The clause, ' on account of 
non-difference,' has to be carried on from the preceding 
Sutra. As the 'subject of the qualities,' i. e. Brahman is 
the same in all meditations, the qualities which do not 
exist apart from their subject, viz. bliss, and so on, are to be 
comprised in all meditations. — But for the same reason 
then such qualities as ' having joy for its head ' (Taitt. Up. 
II, 5) would also have to be included in all meditations on 
Brahman ! — This the next Sutra negatives. 

1 2. Such qualities as having joy for its head, and 
so on, are not established, for if there were difference 
(of members) there would be increase and decrease. 

The declaration that the essential qualities of Brahman 
are established for all meditations, does not imply that 
such attributes as 'having joy for its head' are equally 
established. For the latter are not qualities of Brahman, 
since they are mere elements in a figurative representation 
of Brahman under the form of an animal body. Otherwise, 
i. e. if Brahman really possessed different members, such 
as head, wings, and so on, it would be liable to increase 
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and decrease, and this would be in conflict with texts such 
as • the True, knowledge, infinite is Brahman.' — But if this 
reasoning holds good, then all the infinite qualities belong- 
ing to Brahman such as lordly power, generosity, com- 
passion, and so on — all of which are incapable of existing 
apart from the subject to which they belong — would have 
to be comprehended in all those meditations on Brahman 
where they are not expressly mentioned; and this could 
not possibly be done, as those qualities are infinite in 
number. — This difficulty the next Sutra removes. 

I j. But the others, on account of equality with 
the thing. 

Those other qualities which are * equal to the thing,' i. e. 
which are attributes determining the essential character of 
the thing, and therefore necessarily entering into the idea 
of the thing, must be included in all meditations, no less 
than the thing itself. To this class belong qualities such 
as true being, knowledge, bliss, purity, infinity, and so on. 
For of Brahman — which by texts such as ' that from which 
all these beings,' &c. had been suggested as the cause of 
the world — the essential definition is given in texts such as 
'the True, knowledge, infinite is Brahman'; 'bliss is 
Brahman,' and others ; and hence, in order that a true 
notion may be formed of Brahman as the object of 
meditation, such qualities as true being, bliss, and so on, 
have to be included in all meditations on Brahman. Such 
additional qualities, on the other hand, as e. g. compassion, 
which indeed cannot exist apart from the subject to which 
they belong, but are not necessary elements of the idea of 
Brahman, are to be included in those meditations only 
where they are specially mentioned. 

But, an objection is raised, if ' having joy for its head ' 
and the like are not qualities of Brahman, but merely serve 
the purpose of a figurative representation of Brahman, for 
what purpose then is this representation introduced ? For 
if something is represented as something else, there must 
be some motive for doing so. Where, e. g. the sacred text 
compares the meditating devotee to a charioteer, its body 
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and organs to a chariot, and so. on, it does so for the 
purpose of assisting the subjection to the Self of the means 
of meditation, i. e. the body, the senses, and so on. But in 
the present case no such purpose is to be discerned, and 
hence it must needs be admitted that having joy for its 
head, and so on, are real qualities of Brahman. — The next 
Sutra disposes of this difficulty. 

14. For meditation, owing to the absence of 
purpose. 

As no other purpose can be assigned, the text must 
be supposed to represent Brahman as having joy for its 
head, and so on, for the purpose of meditation. In order 
to accomplish the meditation on Brahman which is enjoined 
in the text ' he who knows (i. e. meditates on) Brahman 
reaches the Highest,' the text represents the Brahman 
consisting of bliss as made up of joy, satisfaction, &c, and 
compares these to the head, the wings, and so on. The 
Self of bliss, which is the inmost of all the Selfs mentioned 
in the text, is by this means represented to the mind in 
a definite shape ; just as in the preceding sections the Self 
of food, the Self of breath, and the rest had similarly been 
represented in definite shapes, consisting of head, wings, and 
so on. As thus the qualities of having joy for its head, &c. 
are merely secondary marks of the Self of bliss, they are 
not necessarily included in each meditation that involves 
the idea of that Self. 

1 5. And on account of the term ' Self.' 

That this is so further follows from the fact that in the 
clause 'different from this is the inner Self consisting of 
bliss' the term 'Self is used. For as the Self cannot 
really possess a head, wings, and tail, its having joy for its 
head, and so on, can only be meant in a metaphorical sense, 
for the sake of easier comprehension. — But, in the preceding 
sections, the term Self had been applied to what is not of 
the nature of Self — the text speaking of the Self of breath, 
the Self of mind, and so on ; how then are we able to 
determine that in the phrase ' the Self of bliss ' the term 
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Self denotes a true Self} — To this the next Sutra 
replies. 

16. There is reference to the Self, as in other 
places ; on account of the subsequent passage. 

In the clause, ' different from that is the Self of bliss,' the 
term Self can refer to the highest Self only ; ' as in other 
cases,' i. e. as in other passages — ' the Self only was this in 
the beginning ; it thought, let me send forth the worlds,' 
and similar ones — the term ' Self denotes the highest Self 
only. — But whereby is this proved? — 'By the subsequent 
passage', i. e. by the passage, ' he desired, may I be many, 
may I grow forth,' which refers to the Self of bliss. 

17. If it be said 'on account of connexion'; it 
may be so, on account of ascertainment 

But as in the preceding sections the term Self is seen to 
be connected with what is not of the nature of the Self, 
such as the Self of breath, and so on, it is not possible to 
draw a valid conclusion from the subsequent passage 1 — It 
is possible, the Sutra replies, ' on account of ascertainment-' 
For the previous clause, ' from that Self there originated 
the Ether,' settles in the mind the idea of the highest Self, 
and that idea then is transferred in succession to the (so- 
called) Self of breath, the Self of mind, and so on, until it 
finally finds rest in the Self of bliss, beyond which there is 
no other Self ; while at the same time the subsequent clause 
' he desired ' confirms the idea of the highest Self. The 
term Self thus connects itself from the beginning with 
. things which are not true Selfs, because the highest Self is 
as it were viewed in them. — Here terminates the adhikarana 
of ' bliss and the rest' 

18. The new (thing is enjoined); on account of 
the statement of what has to be done. 

The Sutra discusses an additional question connected 
with the meditation on breath. Both texts — the .Oandogya 
as well as the Va^asaneyaka — declare that water constitutes 
a dress for pra«a, and refer to the rinsing of the mouth 
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with water. The doubt here arises whether what the texts 
mean to enjoin is the rinsing of the mouth, or a meditation 
on prana as having water for its dress. — The Purvapakshin 
maintains the former view ; for, he says, the Va^asaneyaka 
uses the injunctive form ' he is to rinse,' while there is no 
injunctive form referring to the meditation ; and what the 
text says in praise of the breath thus not being allowed to 
remain naked may be taken as a mere glorification of the 
act of rinsing. And as ordinary rinsing of the mouth, sub- 
sequent to eating, is already established by Smrrti and 
custom, we must conclude that the text means to enjoin . 
rinsing of the mouth of a different kind, viz. as auxiliary 
to the meditation on prawa. — To this the Sutra replies that 
what the text enjoins is the ' new ' thing, i. e. the previously 
non-established meditation on water as forming the dress 
of prawa. * On account of the statement of what has to be 
done,' i.e. on account of the statement of what is not 
established — for only on the latter condition Scripture has 
a meaning. The beginning as well as the end of the 
Va^asaneyaka-text clearly refers to a meditation on the 
water used for rinsing as forming a dress for prawa ; and as 
rinsing is already established by Smn'ti and custom, we 
naturally infer that what the text enjoins is a meditation 
on breath as having the water used in rinsing for its dress. 
This also explains why the AT^andogya-text does not 
mention the rinsing at all, but merely the clothing of breath 
with water. — Here terminates the adhikarawa of ' the state- 
ment of what has to be done.' 

19. And (the qualities) thus being equal, on 
account of non-difference. 

In the book of the Va^asaneyaka, called Agnirahasya, 
we meet with a meditation on Brahman called 5aWilya- 
vidya ; and there is also a .Samrtlya-vidya in the Brihad- 
arawyaka. The Purvapakshin holds that these two 
meditations are different since the latter text mentions 
qualities— such as Brahman being the lord of all — which 
are not mentioned in the former ; the objects of meditation 
thus being different, the meditations themselves are different 
U8] T t 
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— This the Sfltra negatives. The object of meditation is 
' equal,' for both texts state the same qualities, such as 
' consisting of mind,' and so on ; and the additional qualities 
stated in the Brthad-aranyaka, such as the rulership of 
Brahman, ' do not differ ' from those equally stated by both 
texts, such as Brahman realising all its purposes, and so on. 
Thus the objects of meditation do not differ in character. — 
Here terminates the adhikara«a of ' what is equal.' 

20. On account of connexion, thus elsewhere also. 

In the Brihad-arawyaka (V, 5) it is said that Brahman is 
to be meditated upon as abiding within the orb of the sun 
and within the right eye ; and then the text mentions two 
.secret names of Brahman — aham and ahar. Here the 
Purvapakshin holds that both these names are to be com- 
prehended in each of the two meditations ' On account of 
connexion,' i. e. on account of the object of meditation, i.e. 
Brahman being one only, although connected with different 
abodes, it is ' thus elsewhere also,' i. e. the same conclusion 
which had been arrived at in the case of the SkndWyz.- 
vidyas, has to be accepted with regard to Brahman abiding 
in the sun and in the eye. The meditation is one only, and 
hence the two secret names apply to Brahman in both its 
abodes. — This view the next Sutra negatives. 

21. Or not so, on account of difference. 

This is not so, for as Brahman is to be meditated upon 
in two different abodes, the meditations are separate. In 
both the £a«</ilya-vidyas, on the other hand, Brahman is 
to be meditated upon as abiding within the heart. 

22. The text also declares this. 

That the qualities of that which abides within the sun 
and that which abides in the eye are not to be combined, 
the text itself moreover shows by specially stating that the 
characteristics of the one are those of the other. For such 
a special transfer of qualities is needed only where the 
qualities are not of themselves established, i. e. where the 
two things are naturally different. — Here terminates the 
adhikarawa of ' connexion.' 
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23. And for the same reason the holding together 
and the pervading the sky. 

In the Taittiriyaka and in the khilas of the Rawayaniyas 
we have the following passage : * Gathered together are the 
powers among which Brahman is the oldest ; Brahman as 
the oldest in the beginning stretched out the sky. Brahman 
was born as the first of all beings ; who may rival that 
Brahman ? ' which declares that Brahman gathered together 
all the most ancient powers, that it pervades the sky, and 
so on. And as these attributes are not stated in connexion 
with any special meditation, we must infer that they are to 
be included in all meditations whatever on Brahman. — This 
prima facie view is controverted by the Sutra. The holding 
together of all powers, &c, although not mentioned in 
connexion with any special meditation, is not to be included 
in all meditations whatever, but to be connected with 
particular meditations ' on the same ground,' i. e. according 
to difference of place. Where those qualities have to be 
included must be decided on the ground of feasibility. 
The attribute of pervading the whole heaven cannot be 
included in a meditation on Brahman as abiding within 
a small place such as the heart, and hence the other attri- 
butes also which are stated together with the attribute 
mentioned cannot be included in those meditations. And 
when we find that in meditations on Brahman as abiding 
within a small place it is said that Brahman is greater than 
the earth, or that the ether within the heart is as great as 
the universal ether, these attributes cannot be taken in their 
literal sense and hence included in those meditations, but 
must be viewed as merely meant to glorify the object 
proposed for meditation. — Herewith terminates the adhi- 
karana of ' holding together.' 

24. And although (they both be) meditations on 
man ; on account of others not being recorded. 

In the Taittiriyaka as well as the -Oandogya we meet 
with a meditation on man (purusha-vidya), in which parts 
of the sacrifice are fancifully identified with the parts of 
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the human body. — Here the Purvapakshin maintains that 
these two meditations are identical ; for, he says, both 
meditations have the same name (purusha-vidya), and the 
same character as stated above; and as the Taittiriyaka 
mentions no fruit of the meditation, the fruit declared in 
the AT^andogya holds good for the Taittiriyaka also, and 
thus there is no difference of fruit. — This view the Sutra 
negatives. Although both meditations are meditations on 
man, yet they are separate ' on account of the others not 
being recorded,' i. e. on account of the qualities recorded 
in one jakha not being recorded in the other. For the 
Taittiriyaka mentions the three libations, while the KfAa- 
dogya does not, and so on. The character of the two 
meditations thus differs. And there is a difference of result 
also. For an examination of the context in the Taittiri- 
yaka shows that the purusha-vidy& is merely a subordinate 
part of a meditation on Brahman, the fruit of which the text 
declares to be that the devotee reaches the greatness of 
Brahman ; while the ATAandogya meditation is an indepen- 
dent one, and has for its reward the attainment of long life. 
The two meditations are thus separate, and hence the 
details of one must not be included in the other. — Here 
terminates the adhikara»a of ' the meditation on man.' 

25. On account of the difference of sense of 
piercing and so on. 

The text of the Atharvawikas exhibits at the beginning 
of their Upanishad some mantras, • Pierce the jukra, pierce 
the heart.' The followers of the Sama-veda read at the 
beginning of their rahasya-brahmana ' O God Savitri, pro- 
mote the sacrifice.' The Kanakas and the Taittiriyakas 
have ' May Mitra be propitious to us, may Varuwa be pro- 
pitious.' The .Sa/yayanins have ' Thou art a white horse, 
a tawny and a black one I' The Kaushitakins have a 
Brahmawa referring to the Mahavrata-ceremony, 'Indra 
having slain Vrxtra became great.' The Kaushitakins 
also have a Mahavrata-brahmaaa, ' Pra^apati is the year ; 
his Self is that Mahavrata.' The Va^asaneyins have 
a Brahmawa referring to the Pravargya, 'The gods sat 
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down for a sattra-celebration.' With reference to all this 
a doubt arises whether these mantras and the sacrificial 
works referred to in the Brahmawa texts form parts of the 
meditations enjoined in the Upanishads or not. — The 
Purvapakshin affirms this, on the ground that as the 
mantras and works are mentioned in the immediate neigh- 
bourhood of the meditations the idea of their forming parts 
of the latter naturally presents itself. Such mantras as 
' pierce the heart ' and works such as the pravargya may 
indeed — on the basis of direct statement (jruti), inferential 
mark (linga), and syntactical connexion (vakya), which are 
stronger than mere proximity — be understood to be con- 
nected with certain actions ; but, on the other hand, 
mantras such as ' May Varuwa be propitious ' have no 
application elsewhere, and are suitable introductions to 
meditations. We therefore take them to be parts of the 
meditations, and hence hold that those mantras are to be 
included in all meditations. — This view the Sutra sets aside 
' on account of the difference of sense of piercing, and so 
on.' The inferential marks contained in texts such as 
' pierce the jukra, pierce the heart ' ; 'I shall speak the 
right, I shall speak the true,' show that the mantras have 
an application in connexion with certain magical practices, 
or else the study of the Veda, and the like, and do not there- 
fore form part of meditations. That is to say — in the same 
way as the mantra ' pierce the heart ' enables us to infer 
that also the mantra ' pierce the jukra ' belongs to some 
magical rite, so we infer from the special meaning of 
mantras such as ' I shall speak the right,' &c, that also 
mantras such as ' May Mitra be propitious ' are connected 
with the study of the Veda, and do not therefore form part 
of meditations. That mantras of this kind and Brahmawa 
passages relative to the Pravargya and the like are placed 
at the beginning of Upanishads is owing to their having, 
like the latter, to be studied in the forest — Herewith 
terminates the adhikarana of ' piercing and the like.' 

26. But in the case of the getting rid of (it has 
to be combined with the obtaining), as it is supple- 
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mentary to statements of obtaining; as in the case 
of the kuras, the metres, the praise, and the singing. 
This has been explained. 

The KAandogas read in their text ' Shaking off all evil 
as a horse shakes his hair, and shaking off the body as the 
moon frees herself from the mouth of Rlhu, I obtain the 
world of Brahman ' {Kh. Up. VIII, 13). The Atharvawikas 
have ' He who knows, shaking off good and evil, free from 
passion, reaches the highest oneness.' The .Sa/yayanins 
have ' His sons obtain his inheritance, his friends the good, 
his enemies the evil he has done.' The Kaushttakins ' He 
shakes off his good and his evil deeds. His beloved relatives 
obtain the good, his unbeloved relatives the evil he has done.' 
Two of these texts mention only the shaking off, on the part 
of him who knows, of his good and evil works ; one mentions 
only the obtainment of these works, on the part of friends 
and enemies ; and one mentions both these occurrences. — 
Now both the occurrences, although mentioned in several 
meditations, must be considered elements of all medita- 
tions : for whoever, on the basis of a knowledge of Brahman, 
reaches Brahman, necessarily leaves behind all his good and 
evil works, and those works unless thus left behind cannot 
be obtained by others. Meditation on those two matters 
therefore enters as an element into all meditations. The 
doubtful point, however, is whether there is option between 
the meditation on the abandonment of works, and that on 
the obtainment of works by others, and that on both these 
events ; or whether in each case all these meditations are 
to be combined. — There is option, the Purvapakshin holds; 
for the reason that the texts make different declarations on 
this point. For, if the meditations had to be combined, 
there would be in each case meditation on both the matters 
mentioned ; and as such double meditation is established 
by the Kaushitakin text, it would follow that the state- 
ments of the other texts are without meaning. Thus the 
only motive for the declarations made in different places 
can be to allow option. Nor must this conclusion be 
controverted on the ground that declarations of the same 
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matter, made in different places, are made with reference 
to the difference of students severally reading the several 
texts ; for this holds good in those cases only where identi- 
cal statements are made in different texts ; while in the 
case under discussion two jakhas mention the abandon- 
ment of works, and one their passing over to other persons. 
Nor can you account for the difference of statement on 
the ground of difference of vidyas ; for you yourself main- 
tain that the meditations in question form part of all 
meditations. — This view the Sutra impugns, 'but where 
the getting rid of is mentioned,' &c. Where a text mentions 
either the abandonment only of works or only their being 
obtained by others, both these matters must necessarily be 
combined, since the statement as to the works being ob- 
tained forms a supplement to the statement of their being 
abandoned. For the former statement declares the place 
to which the good and evil works, got rid of by him who 
knows Brahman, are transferred.— This supplementary rela- 
tion of two statements the Sutra illustrates by some parallel 
cases. A clause in the text of the .Sa/yayanins, ' the kuras 
are the children of the udumbara tree,' forms a defining 
supplement to a more general statement in the text of the 
Kaushltakins, ' the kiuas are the children of the tree.' The 
clause, ' the metres of the gods are prior,' defines the order 
of the metres which in other texts mentioning ' the metres 
of the gods and Asuras' had been left undefined, and 
therefore forms a supplement to those texts. Analogous 
is the relation of the clause, ' he assists the stotra of the 
shcx/ajin when the sun has half risen,' to the less definite 
statement ' he assists with gold the stotra of the shcx/axin ; ' 
and the relation of the clause, 'the adhvaryu is not to 
sing,' to the general injunction 'all the priests join in 
the singing.' Unless we admit that one statement, which 
defines some other more general statement, may stand to 
the latter in a supplementary relation, we are driven to 
assume an optional proceeding, and this is objectionable 
as long as there is any other way open ; according to a 
principle laid down in the Purva Mimawsa (X, 8, 15). As 
the clauses referring to the abandonment of the works, and 
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those referring to their being taken up by others, thus form 
one connected whole, there is no such thing as mere 
abandonment and mere taking up, and hence there can 
be no option between the two. That the text of the 
Kaushitakins mentions both thus explains itself, on the 
ground that the several declarations of what is really only 
one and the same matter are directed to different hearers. — 
Here terminates the adhikarawa of ' getting rid of.' 

27. At departing ; there being nothing to be 
reached. For thus others (also declare). 

The further question arises whether the putting off of all 
good and evil deeds takes place only at the time when the 
soul leaves the body, or also after it has departed and is 
on its journey to the world of Brahman. The Purvapakshin 
holds the latter view, for, he says, the texts declare both. 
The Kaushitakins say that the soul shakes off its good and 
evil deeds when it crosses the river Virata in the world of 
Brahman ; while the TAWins say ' Shaking off all evil, and 
shaking off the body,' &c, which shows that the deeds are 
shaken off at the time when the soul leaves the body. 
And when the .Safyayanaka says that ' his sons obtain his 
inheritance, his friends his good deeds/ and so on, this also 
intimates that the deeds are shaken off at the time when 
the soul leaves the body. We therefore must conclude 
that a part of the deeds is left behind at the moment of 
death, and the remainder on the journey to the world of 
Brahman. — This view the Sutra controverts. AH the good 
and evil deeds of the dying man are left behind, without 
remainder, at the time when the soul parts from the body. 
For after the soul of him who knows has departed from 
the body, ' there is nothing to be reached,' i. e. there are no 
further pleasures and pains to be enjoyed as the result 
of good and evil deeds, different from the obtaining of 
Brahman, which is the fruit of knowledge. Thus others 
also declare that, subsequently to the soul's departure 
from the body, there is no enjoyment of any pain or 
pleasure different from the obtaining of Brahman. 'But 
when he is free of the body, then neither pleasure nor pain 
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touches him ' ; ' Thus does that serene being, rising from 
this body, appear in its own form as soon as it has ap- 
proached the highest light ' (Kh. Up. VIII, ia, 1 ; 3) ; ' For 
him there is delay only so long as he is not freed (from the 
body) ; then he will be perfect ' (VI, 14, 2). 

28. As it is desired; on account of there being 
no contradiction of either. 

The time when good and evil deeds are left behind thus 
having been determined on the basis of the reason of the 
thing, the several words of the passages must be construed 
as it is desired, i. e. so as not to contradict either, i.e. either 
the declaration of scripture or the reason of the thing. 
Thus in the text of the Kaushitakins the later clause, ' he 
shakes off his good and evil deeds,' must be taken as 
coming before the earlier passage 'having entered on 
that path of the gods.' — Here the Purvapakshin raises a 
new objection. 

29. There is meaning of the soul's going (only) 
on the twofold hypothesis ; for otherwise there is 
contradiction. 

It is only on the hypothesis of a part of the good and evil 
works being left behind at the time of the soul's departure 
from the body, and another part later on, and the efface- 
ment of works thus taking place in a double way, that 
a sense can be found in the scriptural declaration of the 
soul proceeding on the path of the gods. For otherwise 
there would be a contradiction. For if all the works 
perished at the time of the soul's departure from the body, 
the subtle body also would perish, and if this were so, no 
going on the part of the mere Self would be possible. It 
is not therefore possible that at the time of the soul's 
departure from the body all works should perish without a 
remainder. — To this the next Sutra replies. 

30. (That assumption) is justified ; on account of 
the perception of things which are marks of that; as 
in ordinary experience. 
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The assumption of all the works perishing at the time of 
' departure ' involves no contradiction ; since we perceive, 
in the sacred texts, matters which are marks of connexion 
with a body even on the part of the soul which has divested 
itself of all its works and become manifest in its true 
nature. Compare ' Having approached the highest light 
he manifests himself in his true form ' ; ' He moves about 
there laughing, playing, and rejoicing ' ; * He becomes a self- 
ruler, he moves about in all worlds according to his will'; 
'He becomes one, he becomes three,' &c. {Kh. Up. VIII, 
1 2, 3 ; VI I, 25, 2 ; 26, 2). All these texts refer to the soul's 
connexion with a body. The soul therefore, joined to the 
subtle body, may proceed on the path of the gods, even 
after all its works have passed away. But how can the 
subtle body persist, when the works which originate it 
have passed away ? Through the power of knowledge, we 
reply. Knowledge does not indeed by itself originate the 
subtle body, but it possesses the power of making that 
body persist, even after the gross body — which is the 
instrument for the experience of all ordinary pains and 
pleasures — and all works have passed away, so as thereby 
to make the soul capable of moving on the path of the gods, 
and thus to obtain Brahman which is the fruit of know- 
ledge. ' As in ordinary life.' As in ordinary life, a tank, 
which may have been made with a view to the irrigation of 
rice-fields and the like, is maintained and used for the 
purpose of drawing drinking-water, and so on, even after 
the intentions which originally led to its being made have 
passed away. — Here an objection is raised. It may be 
admitted, that at the time when a man possessing true 
knowledge dies, all his works pass away without a re- 
mainder, and that the subtle body only remains, enabling 
him to move towards Brahman ; but it cannot be held that 
the soul in that state does not experience pain and pleasure ; 
for we know from sacred tradition that Vasish/Aa, Avantara- 
tamas, and others, who had reached intuition of the highest 
truth, entered after death on other embodiments, and ex- 
perienced pain and pleasure due to the birth of sons, various 
calamities, and so on. — To this the next Sutra replies. 
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31. Of those who have a certain office there is 
subsistence (of their works) as long as the office 
lasts. 

We do not maintain that all those who have reached 
true knowledge divest themselves at the time of death of 
all their good and evil works ; we limit our view to those 
who immediately after death attain to moving on the path, 
the first stage of which is light. Persons like Vasish/Aa, 
on the other hand, who are entrusted with certain offices, 
do not immediately after death attain to moving on the 
path beginning with light, since the duties undertaken by 
them are not completely accomplished. In the case of 
beings of this kind, who owing to particular deeds have 
been appointed to particular offices, the effect of the works 
which gave rise to the office does not pass away before 
those offices are completely accomplished ; for the effect of 
a work is exhausted only through the complete enjoyment 
of its result. In the case of those persons, therefore, the 
effects of the works which gave rise to their office continue 
to exist as long as the office itself, and hence they do not 
after death enter on the path beginning with light. — Here 
terminates the adhikarawa of ' passing away.' 

32. There is no restriction (since) all (have to go 
on that path). (Thus) there is non-contradiction of 
sacred text and Smn'ti. 

The question here is whether Brahman is to be reached 
on the path of the gods by those only who take their stand 
on those meditations which, like the Upakosala-vidya, 
describe that path, or by all who practise any of the 
meditations on Brahman. The Purvapakshin holds the 
former view, since there is no proof to show that in other 
vidyas the going on that path is not mentioned, and since 
those other vidyas — such as the texts ' and those who in 
the forest meditate on faith and austerities,' and ' those 
who in the forest worship faith, the True ' (KA. Up. V, 
10, 1 ; Bri. Up. VI, a, 15) — suggest to the mind the idea 
of the knowledge of Brahman. This the SQtra negatives. 
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There is no restriction to that limited class of devotees, 
since all who carry on meditations have to go on that path. 
For on this latter assumption only text and inference, i. e. 
scripture and authoritative tradition, are not contradicted. 
As to scripture, the .Oandogya and the Va^asaneyaka 
alike, in the Pa££agni-vidya, declare that all those who 
practise meditation go on that path. In the Va^asaneyaka 
the words ' who know this ' refer to those who practise the 
meditation on the five fires, while the following words 
' those who in the forest meditate on faith and the True ' 
refer to those who meditate on Brahman ; and the text 
then goes on to say that all those devotees go to Brahman, 
on the path of the gods. Texts such as ' the True, know- 
ledge, infinite is Brahman,' and ' the True must be enquired 
into,' prove that the term 'the True' denotes Brahman; 
and as in the .Oandogya the term ' tapas ' occurs in the 
corresponding place, we conclude that both these terms, 
viz. the True and tapas, denote nothing else but Brahman. 
Meditation on Brahman, preceded by faith, is mentioned 
elsewhere also ; in the text which begins ' The True must 
be enquired into * we read further on * Faith must be 
enquired into' (Kk. Up. VII, 18, 16; 19). SmWti also 
declares that all those who know Brahman proceed on the 
path of the gods, ' Fire, the light, the day, the bright fort- 
night, the six months of the sun's northern progress — 
proceeding by that road those who know Brahman go to 
Brahman ' (Bha. Gi. VIII, 24). And there are many other 
.Sruti and Smrtti passages of this kind. The conclusion 
therefore is that the Upakoralavidya and similar texts 
merely refer to that going of the soul which is common 
to all vid yds. — Here terminates the adhikarana of ' non- 
restriction.' 

33. But the conceptions of the Imperishable are 
to be comprised (in all meditations). There being 
equality (of the Brahman to be meditated on) and 
(those conceptions) existing (in Brahman) ; as in the 
case of what belongs to the upasad. This has been 
explained. 
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We read in the Br*'had-ara«yaka (III, 8, 9), ' O Gargi, the 
Brahmawas call that the Akshara. It is neither coarse nor 
fine,' and so on. And in the Atharva«a (Mu. Up. 1, 1, 5) 
we have 'The higher knowledge is that by which the 
Akshara is apprehended. That which cannot be seen nor 
seized,' &c. The doubt here arises whether all the quali- 
ties there predicated of Brahman — called akshara, i.e. the 
Imperishable — and constituting something contrary in 
nature to the apparent world, are to be included in all medi- 
tations on Brahman, or only those where the text specially 
mentions them. The Purvapakshin advocates the latter 
view ; for, he says, there is no authority for holding 
that the qualities which characterise one meditation are 
characteristic of other meditations also ; and such negative 
attributes as are mentioned in those two texts do not — as 
positive qualities such as bliss do — contribute to the appre- 
hension of the true nature of Brahman. What those two 
texts do is merely to deny of Brahman, previously appre- 
hended as having bliss, and so on, for its essential qualities, 
certain qualities belonging to the empirical world, such as 
grossness, and so on; for all negation must refer to an 
established basis. — This view the Sutra refutes. The ideas 
of absence of grossness, and so on, which are connected 
with Brahman viewed as the Akshara, are to be included 
in all meditations on Brahman. For the imperishable 
(akshara) Brahman is the same in all meditations, and 
qualities such as non-grossness enter into the conception 
of its essential nature. The apprehension of a thing 
means the apprehension of its specific character. But mere 
bliss, and so on, does not suggest the specific character of 
Brahman, since those qualities belong also to the individual 
soul. What is specifically characteristic of Brahman is 
bliss, and so on, in so far as fundamentally opposed to all 
evil and imperfection. The individual soul, on the other 
hand, although fundamentally free from evil, yet is capable 
of connexion with evil. Now being fundamentally opposed 
to evil implies having a character the opposite of grossness 
and all similar qualities which belong to the empirical 
world, material and mental. He therefore who thinks of 
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Brahman must think of it as having for its essential nature 
bliss, knowledge, and so on, in so far as distinguished by 
absence of grossness and the like, and those qualities, 
being no less essential than bliss, and so on, must therefore 
be included in all meditations on Brahman. — The Sutra 
gives an instance illustrating the principle that qualities 
(secondary matters) follow the principal matter to which 
they belong. As the mantra ' Agnir vai hotram vetu,' 
although given in the Sama-veda, yet has to be recited in, 
the Ya^ur-veda style, with a subdued voice, because it 
stands in a subordinate relation to the upasad-offerings 
prescribed for the four-days' sacrifice called 6amadagnya ; 
those offerings are the principal matter to which the 
subordinate matter — the mantra — has to conform. This 
point is explained in the first section, i.e. in the Purva 
Mlmamsa-sutras III, 3, 9. — But this being admitted, it 
would follow that as Brahman is the principal matter in all 
meditations on Brahman, and secondary matters have to 
follow the principal matter, also such qualities as ' doing all 
works, enjoying all odours and the like,' which are men- 
tioned in connexion with special meditations only, would 
indiscriminately have to be included in all meditations. — • 
With reference to this the next Sutra says. 

34. So much ; on account of reflection. 

Only so much, i. e. only those qualities which have to be 
included in all meditations on Brahman, without which the 
essential special nature of Brahman cannot be conceived, 
i. e. bliss, knowledge, and so on, characterised by absence 
of grossness and the like. Other qualities, such as doing 
all works and the like, although indeed following their 
substrate, are explicitly to be meditated on in special 
meditations only. — Here terminates the adhikarawa of 'the 
idea of the Imperishable.' 

35. Should it be said that (the former reply 
refers) to that Self to which the aggregate of mate- 
rial things belongs (since) otherwise the difference 
(of the two replies) could not be accounted for ; we 
say — no ; as in the case of instruction. 
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In the Bnhad-ara«yaka (III, 4 ; 5) the same question is 
asked twice in succession (' Tell me the Brahman which is 
visible, not invisible, the Self who is within all '), while 
Y4f»avalkya gives a different answer to each (' He who 
breathes in the upbreathing,' &c. ; ' He who overcomes 
hunger and thirst,' &c). The question here is whether the 
two meditations, suggested by these sections, are different 
or not. They are different, since the difference of reply 
effects a distinction between the two vidyas. The former 
reply declares him who is the maker of breathing forth, 
and so on, to be the inner Self of all ; the latter describes 
him as free from hunger, thirst, and so on. It thence 
appears that the former passage refers to the inner (indi- 
vidual) Self which is different from body, sense-organs, 
internal organ, and vital breath ; while the latter refers to 
that which again differs from the inner Self, viz. the highest 
Self, free from hunger, thirst, and so on. As the individual 
soul is inside the aggregate of material things, it may be 
spoken of as being that inner Self of all. Although this 
kind of inwardness is indeed only a relative one, we never- 
theless must accept it in this place; for if, desirous of 
taking this ' being the inner Self of all ' in its literal sense, 
we assumed the highest Self to be meant, the difference of 
the two replies could not be accounted for. The former 
reply evidently refers to the individual soul, since the 
highest Self cannot be conceived as breathing forth, and 
so on ; and the latter reply, which declares the Self to be 
raised above hunger, &c, evidently refers to the highest 
Self. This is expressed in the earlier part of the Sutra ; 
' The former reply refers to the Self to which there belongs 
the aggregate of material things, i. e. the individual soul as 
being the inner Self of all ; otherwise we could not account 
for the difference of the two replies.' — The last words of 
the Sutra negative this — 'not so,' i. e. there is no dif- 
ference of vidyas, since both assertions and replies refer to 
the highest Self. The question says in both places, ' the 
Brahman which is visible, not invisible, the Self who is 
within all,' and this clearly refers to the highest Self only. 
We indeed observe that in some places the term Brahman 
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is, in a derived sense, applied to the individual soul also ; 
but the text under discussion, for distinction's sake, adds 
the qualification ' the Brahman which is manifest ' (sakshat). 
The quality of ' aparokshatva ' (i. e. being that which does 
not transcend the senses but lies openly revealed) also, 
which implies being connected with all space and all time, 
suits Brahman only, which from texts such as ' the True, 
knowledge, infinite is Brahman' is known to be infinite. 
In the same way the attribute of being the inner Self of all 
can belong to the highest Self only, which texts such as 
* He who dwelling within the earth,' &c, declare to be the 
inner ruler of the universe. The replies to the two ques- 
tions likewise can refer to Brahman only. The uncon- 
ditional causal agency with regard to breath, declared in 
the clause ' he who breathes in the upbreathing,' &c, can 
belong to the highest Self only, not to the individual soul, 
since the latter possesses no such causal power when in the 
state of deep sleep. Ushasta thereupon, being not fully 
enlightened, since causality with regard to breathing may 
in a sense be attributed to the individual soul also, again 
asks a question, in reply to which Ya^tfavalkya clearly 
indicates Brahman, 'Thou mayest not see the seer of 
sight,' &c, i.e. thou must not think that my previous 
speech has named as the causal agent of breathing the 
individual soul, which is the causal agent with regard to 
those activities which depend on the sense-organs, viz. 
seeing, hearing, thinking, and knowing ; for in the state of 
deep sleep, swoon, and so on, the soul possesses no such 
power. And moreover another text also — ' Who could 
breathe if that bliss existed not in the ether?' (Taitt. Up. 
II, 7) — declares that the highest Self only is the cause of 
the breathing of all living beings. In the same way the 
answer to the second question can refer to the highest Self 
only, which alone can be said to be raised above hunger, 
thirst, and so on. For this reason also both replies wind 
up with the same phrase, ' Everything else is of evil.' The 
iteration of question and reply serves the purpose of show- 
ing that the same highest Brahman which is the cause of 
all breathing is beyond all hunger, thirst, and so on. — The 
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Sutra subjoins a parallel instance. 'As in the case of 
instruction.' As in the vidya of that which truly is (AT//. Up. 
VI, 1 ff.), question and reply are iterated several times, 
in order to set forth the various greatness and glory of 
Brahman. — Thus the two sections under discussion are of 
the same nature, in so far as setting forth that the one 
Brahman which is the inner Self of all is the cause of all 
life and raised beyond all imperfections ; and hence they 
constitute one meditation only. — To this a new objection 
is' raised. The two sections may indeed both refer to the 
highest Brahman ; nevertheless there is a difference of 
meditation, as according to the one Brahman is to be 
meditated upon as the cause of all life, and according to 
the other as raised above all defects; this difference of 
character distinguishes the two meditations. And further 
there is a difference of interrogators; the first question 
being asked by Ushasta, the second by Kahola. 

36. There is interchange (of ideas), for the texts 
distinguish ; as in other cases. 

There is no difference of vidya because both questions 
and answers have one subject-matter, and because the one 
word that possesses enjoining power proves the connexion 
of the two sections. Both questions have for their topic 
Brahman viewed as the inner Self of all ; and in the second 
question the word 'eva' ('just,' 'very') in 'Tell me just 
that Brahman,' &c, proves that the question of Kahola has 
for its subject the Brahman, to the qualities of which the 
question of Ushasta had referred. Both answers again refer 
to the one Brahman, viewed as the Self of all. The idea of 
the injunction of the entire meditation again is suggested 
in the second section only, * Therefore a Brahmawa, after 
he has done with learning, is to wish to stand by real 
strength.' The object of meditation being thus ascertained 
to be one, there must be effected a mutual interchange of 
the ideas of Ushasta and Kahola, i. e. Ushasta's conception 
of Brahman being the cause of all life must be entertained 
by the interrogating Kahola also ; and vice versa the con- 
ception of Kahola as to Brahman being beyond hunger, 
[48] U u 
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thirst, and so on, must be entertained by Ushasta also. This 
interchange being made, the difference of Brahman, the 
inner Self of all, from the individual soul is determined by 
both sections. For this is the very object of Ya^wavalkya's 
replies : in order to intimate that the inner Self of all is 
different from the individual soul, they distinguish that 
Self as the cause of all life and as raised above hunger, 
thirst, and so on. Hence Brahman's being the inner Self 
of all is the only quality that is the subject of meditation ; 
that it is the cause of life and so on are only means to 
prove its being such, and are not therefore to be meditated 
on independently. — But if this is so, to what end must 
there be made an interchange, on the part of the two in- 
terrogators, of their respective ideas? — Brahman having, 
on the ground of being the cause of all life, been ascer- 
tained by Ushasta as the inner Self of all, and different 
from the individual soul, Kahola renews the question, 
thinking that the inner Self of all must be viewed as 
different from the soul, on the ground of some special 
attribute which cannot possibly belong to the soul; and 
Ya^wavalkya divining his thought thereon declares that 
the inner Self possesses an attribute which cannot possibly 
belong to the soul, viz. being in essential opposition to all 
imperfection. The interchange of ideas therefore has to 
be made for the purpose of establishing the idea of the 
individual nature of the object of meditation. — ' As else- 
where,' i. e. as in the case of the knowledge of that which 
truly is, the repeated questions and replies only serve to 
define one and the same Brahman, not to convey the idea 
of the object of meditation having to be meditated on 
under new aspects. — But a new objection is raised — As there 
is, in the Sad-vidya also, a difference between the several 
questions and answers, how is that vidya known to be 
one ? — To this question the next Sutra replies. 

37. For one and the same (highest divinity), 
called the ' truly being,' and so on (is the subject of 
that meditation). 

For the highest divinity, called there that which is — 
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which was introduced in the clause ' that divinity thought,' 
&c. — is intimated by all the following sections of that 
chapter. This is proved by the fact that the attributes — 
* that which truly is,' and so on — which were mentioned in 
the first section and confirmed in the subsequent ones, are 
finally summed up in the statement, ' in that all this has 
its Self, that is the True, that is the Self.' 

Some interpreters construe the last two Sutras as con- 
stituting two adhikaranas. The former Sutra, they say, 
teaches that the text, 'I am thou, thou art I,' enjoins a 
meditation on the soul and the highest Self as interchange- 
able. But as on the basis of texts such as 'AH this 
is indeed Brahman,' 'all this has its Self in Brahman,' 
' Thou art that,' the text quoted is as a matter of course 
understood to mean that there is one universal Self, the 
teaching which it is by those interpreters assumed to 
convey would be nothing new; and their interpretation 
therefore must be rejected. The point as to the oneness 
of the individual and the highest Self will moreover be 
discussed under IV, 1, 3. Moreover, there is no foundation 
for a special meditation on Brahman as the individual soul 
and the individual soul as Brahman, apart from the medita- 
tion on the Self of all being one. — The second Sutra, they 
say, declares the oneness of the meditation on the True 
enjoined in the text, ' whosoever knows this great wonder- 
ful first-born as the True Brahman ' (Br*. Up. V, 4), and 
of the meditation enjoined in the subsequent passage 
(V, 5, a), * Now what is true, that is the Aditya, the person 
that dwells in yonder orb, and the person in the right eye.' 
But this also is untenable. For the difference of abode 
mentioned in the latter passage (viz. the abode in the sun 
and in the eye) establishes difference of vidya, as already 
shown under Su. Ill, 3, 21. Nor is it possible to assume 
that the two meditations comprised in the latter text 
which have a character of their own in so far as they view 
. the True as embodied in syllables, and so on, and which 
are declared to be connected with a special result (' he who 
knows this destroys evil and leaves it '), should be identical 
with the one earlier meditation which has an independent 
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character of its own and a result of its own (' he conquers 
these worlds '). Nor can it be said that the declaration of 
a fruit in ' he destroys evil and leaves it ' refers merely to 
the fruit (not of the entire meditation but) of a subordinate 
part of the meditation ; for there is nothing to prove this. 
The proof certainly cannot be said to lie in the fact of 
the vidyas being one; for this would imply reasoning in 
a circle, viz. as follows — it being settled that the vidyas are 
one, it follows that the fruit of the former meditation only 
is the main one, while the fruits of the two later medita- 
tions are subordinate ones ; and — it being settled that those 
two later fruits are subordinate ones, it follows that, as 
thus there is no difference depending on connexion with 
fruits, the two later meditations are one with the pre- 
ceding one.— All this proves that the two Sutras can be 
interpreted only in the way maintained by us. — Here 
terminates the adhikarana of ' being within.' 

38. Wishes and the rest, here and there ; (as is 
known from the abode, and so on). 

We read in the ATAandogya (VIII, 1, 1), 'There is that 
city of Brahman, and in it the palace, the small lotus, and 
in it that small ether,' &c. ; and in the Va^asaneyaka, * He 
is that great unborn Self who consists of knowledge,' and 
so on. A doubt here arises whether the two texts con- 
stitute one meditation or not. — The two meditations are 
separate, the Purvapakshin maintains ; for they have 
different characters. The AT//andogya represents as the 
object of meditation the ether as distinguished by eight 
different attributes, viz. freedom from all evil and the rest; 
while, according to the Va^asaneyaka, the being to be 
meditated on is he who dwells within that ether, and is 
distinguished by attributes such as lordship, and so on. — 
To this we reply that the meditations are not distinct, 
since there is no difference of character. For desires and 
so on constitute that character ' here and there,' i. e. in both 
texts nothing else but Brahman distinguished by attributes, 
such as having true wishes, and so on, forms the subject of 
meditation. This is known 'from the abode and so on,' 



Digitized by 



Google 



in adhyAya, 3 pAda, 38. 661 

i.e. the meditation is recognised as the same because in 
both texts Brahman is referred to as abiding in the heart, 
being a bridge, and so on. Lordship and the rest, which are 
stated in the Va^asaneyaka, are special aspects of the 
quality of being capable to realise all one's purposes, which 
is one of the eight qualities declared in the ATAandogya, 
and as such prove that all the attributes going together 
with that quality in the .Oandogya are valid for the 
Va^asaneyaka also. The character of the two vidyas there- 
fore does not differ. The connexion with a reward also 
does not differ, for it consists in both cases in attaining 
to Brahman; cp. Kh. Up. VIII, 13,3 'Having approached 
the highest light he is manifested in his own form,' and 
Br*. Up. V,4, 24 ' He becomes indeed the fearless Brahman.' 
That, in the .Oandogya-text, the term ether denotes the 
highest Brahman, has already been determined under 1, 3, 
14. As in the Va^asaneyaka, on the other hand, he who 
abides in the ether is recognised as the highest Self, we 
infer that by the ether in which he abides must be under- 
stood the ether within the heart, which in the text ' within 
there is a little hollow space (sushira)' (Mahanar. Up. XI, 9) 
is called sushira. The two meditations are therefore one. 
Here an objection is raised. It cannot be maintained that 
the attributes mentioned in the AT&ndogya have to be 
combined with those stated in the Va^asaneyaka (lordship, 
rulership, &c), since even the latter are not truly valid for 
the meditation. For the immediately preceding passage, 
' By the mind it is to be perceived that there is here no 
plurality : from death to death goes he who sees here any 
plurality ; as one only is to be seen that eternal being, not 
to be proved by any means of proof,' as well as the subse- 
quent text, ' that Self is to be described by No, no,' shows 
that the Brahman to be meditated upon is to be viewed as 
devoid of attributes ; and from this we infer that the 
attributes .of lordship and so on, no less than the qualities 
of grossness and the like, have to be denied of Brahman. 
From this again we infer that in the .Oandogya also the 
attributes of satyakamatva and so on are not meant to be 
declared as Brahman's true qualities. All such qualities — 
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as not being real qualities of Brahman — have therefore to 
be omitted in meditations aiming at final release. — This 
objection the next Sutra disposes of. 

39. On account of emphasis there is non-omission. 

Attributes, such as having the power of immediately 
realising one's purposes, and so on, which are not by other 
means known to constitute attributes of Brahman, and are 
in the two texts under discussion, as well as in other texts, 
emphatically declared to be attributes of Brahman, as con- 
stituting the object of meditations undertaken with a view 
to final release, cannot be omitted from those meditations, 
but must be comprised within them. In the AT Aandogya 
the passage, ' Those who depart from hence, after having 
cognised the Self and those self-realising desires, move 
about at will in all those worlds,' enjoins the knowledge of 
Brahman as distinguished by the power of realising its 
desires and similar qualities, while the text, 'Those who 
depart from here not having cognised the Self, &c, do not 
move about at will,' &c, finds fault with the absence of 
such knowledge, and in this way emphasises the importance 
of the possession of it. In the same way the repeated 
declarations as to Brahman's ruling power (' the lord of all, 
the king of all beings,' &c.) show that stress is to be laid 
upon the quality indicated. It truly cannot be held that 
Scripture, which in tender regard to man's welfare is 
superior to a thousand of parents, should, deceitfully, give 
emphatic instruction as to certain qualities — not known 
through any other means of knowledge — which fundamen- 
tally would be unreal and hence utterly to be disregarded, and 
thus throw men desirous of release, who as it is are utterly 
confused by the revolutions of the wheel of Samsara, into 
even deeper confusion and distress. That the text, ' there 
is not any diversity here ; as one only is to be seen that 
eternal being,' teaches a unitary view of the world in so 
far as everything is an effect of Brahman and thus has 
Brahman for its Self, and negatives the view of plurality — 
established antecedently to Vedic teaching — as excluding 
Brahman's being the universal Self, we have explained 



Digitized by 



Google 



in adhvAya, 3 pAda, 40. 663 

before. In the clause ' not so, not so ' the so refers back 
to the world as established by other means of proof, and 
the clause thus declares that Brahman who is the Self 
of all is different in nature from the world. This is con- 
firmed by the subsequent passage, ' He is incomprehensible, 
for he is not comprehended, he is undecaying,' &c. ; which 
means — as he is different in nature from what is compre- 
hended by the other means of proof he is not grasped by 
those means ; as he is different from what suffers decay he 
does not decay, and so on. And analogously, in the 
ATAandogya, the text * by the old age of the body he does 
not age ' &c. first establishes Brahman's being different in 
nature from everything else, and then declares it to be 
satyakama, and so on. — But, an objection is raised, the 
text, * Those who depart from hence, having cognised the 
Self and those true desires, move about at will in all 
worlds. Thus he who desires the world of the fathers,' &c, 
really declares that the knowledge of Brahman as possessing 
the power of immediately realising its wishes has for its 
fruit something lying within the sphere of transmigratory 
existence, and from this we infer that for him who is 
desirous of release and of reaching Brahman the object of 
meditation is not to be found in Brahman in so far as 
possessing qualities. The fruit of the highest knowledge 
is rather indicated in the passage, ' Having approached the 
highest light it manifests itself in its own form ' ; and hence 
the power of realising its wishes and the rest are not to be 
included in the meditation of him who wishes to attain to 
Brahman.-— To this objection the next Sutra replies. 

40. In the case of him who has approached 
(Brahman); just on that account, this being de- 
clared by the text 

When the soul, released from all bonds and manifesting 
itself in its true nature, has approached, i.e. attained to 
Brahman; then just on that account, i.e. on account of 
such approach, the text declares it to possess the power of 
moving about at will in all worlds. ' Having approached 
the highest light he manifests himself in his true form. 
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He is the highest Person. He moves about there laughing, 
playing,' &c. This point will be proved in greater detail 
in the fourth adhyaya. Meanwhile the conclusion is that 
such qualities as satyakamatva have to be included in the 
meditation of him also who is desirous of release ; for the 
possession of those qualities forms part of the experience 
of the released soul itself. — Here terminates the adhikarana 
of ' wishes and the rest.' 

41. There is non-restriction of determination, 
because this is seen ; for there is a separate fruit, 
viz. non-obstruction. 

There are certain meditations connected with elements of 
sacrificial actions ; as e. g. ' Let a man meditate on the 
syllable Om as udgitha.' These meditations are subordinate 
elements of the sacrificial acts with which they connect 
themselves through the udgitha and so on, in the same 
way as the quality of being made of parna wood connects 
itself with the sacrifice through the ladle (made of parna 
wood), and are to be undertaken on that very account 
Moreover the statement referring to these meditations, viz. 
'whatever he does with knowledge, with faith, with the 
Upanishad, that becomes more vigorous/ does not allow 
the assumption of a special fruit for these meditations 
(apart from the fruit of the sacrificial performance) ; while 
in the case of the ladle being made of parna wood the text 
mentions a special fruit (' he whose ladle is made of parwa 
wood does not hear an evil sound'). The meditations in 
question are therefore necessarily to be connected with the 
particular sacrificial performances to which they belong. — 
This view the Sutra refutes, 'There is non-restriction 
with regard to the determinations.' By 'determination 1 
we have here to understand the definite settling of the 
mind in a certain direction, in other words, meditation. 
The meditations on the udgitha and so on are not definitely 
connected with the sacrificial performances ; ' since that is 
seen,' i.e. since the texts themselves declare that there 
is no such necessary connexion; cp. the text, 'therefore 
both perform the sacrificial work, he who thus knows it 
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(i. e. who possesses the knowledge implied in the medita- 
tions on the sacrifice), as well as he who does not know ' — 
which declares that he also who does not know the medita- 
tions may perform the work. Were these meditations 
auxiliary elements of the works, there could be no such 
absence of necessary connexion (as declared in this text). 
It thus being determined that they are not auxiliary 
elements, a special result must be assigned to the in- 
junction of meditation, and this we find in the greates 
strength which is imparted to the sacrifice by the medita- 
tion, and which is a result different from the result of the 
sacrifice itself. The greater strength of the performance 
consists herein, that its result is not impeded, as it might 
be impeded, by the result of some other performance of 
greater force. This result, viz. absence of obstruction, is 
something apart from the general result of the action, such 
as the reaching of the heavenly world, and so on. This 
the Sutra means when saying, 'for separate is non-ob- 
struction.' As thus those meditations also which refer to 
auxiliary members of sacrifices have their own results, they 
mayor may not be combined with the sacrifices, according to 
wish. Their case is like that of the godohana vessel which, 
with the view of obtaining a certain special result, may be 
used instead of the £amasa. — Here terminates the adhi- 
karawa of ' non-restriction of determination.' 

42. Just as in the case of the offerings. This has 
been explained. 

In the daharavidya (Kh. Up. VIII, 1 ff.) the text, « those 
who depart having known here the Self, and those true 
desires,' declares at first a meditation on the small ether, 
i. e. the highest Self, and separately therefrom a meditation 
on its qualities, viz. true desires, and so on. The doubt 
here arises whether, in the meditation on those qualities, 
the meditation on the highest Self — as that to which the 
qualities belong — is to be repeated or not. — It is not to be 
repeated, the Purvapakshin maintains; for the highest 
Self is just that which is constituted by the qualities — 
freedom from all evil, and so on — and as that Self so con T 
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stituted can be comprised in one meditation, there is no 
need of repeating the meditation on account of the qualities. 
— This view the Sutra sets aside. The meditation has to 
be repeated. The highest Self indeed is that being to 
which alone freedom from evil and the other qualities 
belong, and it forms the object of the first meditation ; yet 
there is a difference between it as viewed in its essential 
being and as viewed as possessing those qualities ; and 
moreover, the clause • free from evil, from old age,' &c. 
enjoins a meditation on the Self as possessing those 
qualities. It is therefore first to be meditated on in its 
essential nature, and then there takes place a repetition of 
the meditation on it in order to bring in those special 
qualities. The case is analogous to that of ' the offerings.' 
There is a text ' He is to offer a purod&sa. on eleven 
potsherds to Indra the ruler, to Indra the supreme ruler, to 
Indra the self-ruler.' This injunction refers to one and the 
same Indra, possessing the qualities of rulership and so 
on ; but as, through connexion with those several qualities, 
the aspects of Indra differ, the oblation of the purod&sa. has 
to be repeated. This is declared in the Sankarshana, ' The 
divinities are different on account of separation.' — Here 
terminates the adhikarana of ' offerings.' 

43. On account of the plurality of indicatory 
marks; for that (proof) is stronger. This also is 
declared (in the Purva Mlmawsa). 

The Taittiriyaka contains another daharavidya, 'The 
thousand-headed god, the all-eyed one,' &c. (Mahanar. 
Up. XI). Here the doubt arises whether this vidyi, as 
being one with the previously introduced vidya, states 
qualities to be included in the meditation enjoined in that 
vidyi, or qualities to be included in the meditations on the 
highest Self as enjoined in all the Vedanta-texts. — The 
former is the case, the Purvapakshin holds, on account of 
the leading subject-matter. For in the preceding section 
(X) the meditation on the small ether is introduced as the 
subject-matter. « There is the small lotus placed in the 
middle of the town (of the body), free from all evil, the abode 
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of the Highest ; within that there is a small space, free from 
sorrow — what is within that should be meditated upon' 
(Mahanar. Up. X, 33). Now, as the lotus of the heart is 
mentioned only in section X, the ' Narayawa-section ' (' the 
heart resembling the bud of a lotus, with its point 
turned downwards,' XI, 6), we conclude that that section 
also is concerned with the object of meditation to which 
the daharavidya refers. — Against this view the Sutra 
declares itself, 'on account of the majority of indicatory 
marks'; i.e. there are in the text several marks proving 
that that section is meant to declare characteristics of that 
which constitutes the object of meditation in all medita- 
tions on the highest being. For that being which in those 
meditations is denoted as the Imperishable, Siva, Sambhu, 
the highest Brahman, the highest light, the highest entity, 
the highest Self, and so on, is here referred to by the same 
names, and then declared to be Narayawa. There are 
thus several indications to prove that Narayawa is none 
other than that which is the object of meditation in all 
meditations on the Highest, viz. Brahman, which has bliss 
and the rest for its qualities. By ' linga ' (inferential mark) 
we here understand clauses (vakya) which contain a 
specific indication ; for such clauses have, according to 
the Purva Mimamsa, greater proving power than leading 
subject-matter (prakarawa). The argumentation that the 
clause 'the heart resembling the bud of a lotus flower,' 
&c, proves that section to stand in a dependent rela- 
tion to the daharavidya, is without force; for it being 
proved by a stronger argument that the section refers to 
that which is the object of meditation in all meditations, 
the clause mentioned may also be taken as declaring that 
in the daharavidya also the object of meditation is Nara- 
yawa. Nor must it be thought that the accusatives with 
which the section begins (sahasrarirsham, &c.) are to be 
connected with the ' meditating ' enjoined in the previous 
section ; for the ' meditating ' is there enjoined by a 
gerundive form ('tasmin yad antas tad upasitavyam'), 
and with this the subsequent accusatives cannot be con- 
strued. Moreover, the subsequent clause (' all this is Nara- 
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yawa,' &c, where the nominative case is used) shows that 
those accusatives are to be taken in the sense of nomina- 
tives. — Here terminates the adhikarawa of ' the plurality of 
indicatory marks.' 

44. There is option with regard to what precedes 
(i. e. the altar made of bricks) on account of subject- 
matter, and hence there is action ; as in the case of 
the manasa cup. 

In the Vl^asaneyaka, in the Agnirahasya chapter, there 
are references to certain altars built of mind, ' built of mind, 
built of speech,' &c. The doubt here arises whether those 
structures of mind, and so on, which metaphorically are 
called fire-altars, should be considered as being of the 
nature of action, on account of their connexion with a per- 
formance which itself is of the nature of action ; or merely 
of the nature of meditation, as being connected with an 
activity of the nature of meditation. The Sutra maintains 
the former view. Since those things ' built of mind, and 
so on,' are, through being built (or piled up), constituted as 
fire-altars, they demand a performance with which to con- 
nect themselves ; and as in immediate proximity to them 
no performance is enjoined, and as the general subject- 
matter of the section is the fire-altar built of bricks — 
introduced by means of the clause ' Non-being this was in 
the beginning '—which is invariably connected with a per- 
formance of the nature of outward action, viz. a certain 
sacrificial performance — we conclude that the altars built 
of mind, &c, which the text mentions in connexion with 
the same subject-matter, are themselves of the nature of 
action, and as such can be used as alternatives for the altar 
built of bricks 1 . An analogous case is presented by the 
so-called mental cup. On the tenth, so-called avivakya, 
day of the Soma sacrifice extending over twelve days, 

1 So that for the actual outward construction of a brick altar 
there may optionally be substituted the merely mental construction 
of an imaginary altar. 
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there takes place the mental offering of a Soma cup, all 
the rites connected with which are rehearsed in imagina- 
tion only ; the offering of that cup is thus really of the 
nature of thought only, but as it forms an auxiliary 
element in an actual outward sacrificial performance it 
itself assumes the character of an action. 

45. And on account of the transfer. 

That the altar built of thought is an optional substitute 
for the altar built of bricks, and of the nature of an action, 
appears therefrom also that the clause ' of these each one is 
as great as that previous one,' explicitly transfers to the 
altars of mind, and so on, the powers of the previous altar 
made of bricks. All those altars thus having equal effects 
there is choice between them. The altars of mind, and so 
on, therefore are auxiliary members of the sacrificial per- 
formance which they help to accomplish, and hence them- 
selves of the nature of action. — Against this view the next 
Sutra declares itself. 

46. But it is a meditation only, on account of 
assertion and what is seen. 

The altars built of mind, and so on, are not of the nature 
of action, but of meditation only, i. e. they belong to a per- 
formance which is of the nature of meditation only. For 
this is what the text asserts, viz. in the clauses ' they are 
built of knowledge only,' and ' by knowledge they are 
built for him who thus knows.' As the energies of mind, 
speech, sight, and so on, cannot be piled up like bricks, it 
is indeed a matter of course that the so-called altars con- 
structed of mind, and so on, can be mental constructions 
only ; but the text in addition specially confirms this by 
declaring that those altars are elements in an activity of 
purely intellectual character, and hence themselves mere 
creatures of the intellect. Moreover there is seen in the 
text a performance consisting of thought only to which 
those fires stand in a subsidiary relation, 'by the mind 
they were established on hearths, by the mind they were 
built up, by the mind the Soma cups were drawn thereat ; 
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by the mind they chanted, and by the mind they recited ; 
whatever rite is performed at the sacrifice, whatever sacri- 
ficial rite there is, that, as consisting of mind, was per- 
formed by the mind only, on those (fire-altars) composed 
of mind, built up of mind/ From this declaration, that 
whatever sacrificial rite is actually performed in the case 
of fire-altars built of bricks is performed mentally only 
in the case of altars built of mind, it follows that the entire 
performance is a mental one only, i. e. an act of meditation. 
— But, an objection is raised, as the entire passus regarding 
the altars of mind does not contain any word of injunctive 
power, and as the text states no special result (from which 
it appears to follow that the passus does not enjoin a new 
independent performance), we must, on the strength of the 
fact that the leading subject-matter is an actual sacrificial 
performance as suggested by the altars built of brick, give 
up the idea that the altars built of mind, &c, are mental 
only because connected with a performance of merely 
mental nature. — This objection the next Sutra refutes. 

47. And on account of the greater strength of 
direct statement, and so on, there is no refutation. 

The weaker means of proof, constituted by so-called 
leading subject-matter, cannot refute what is established by 
three stronger means of proof — direct statement, inferential 
mark, and syntactical connexion — viz. that there is an 
independent purely mental performance, and that the 
altars made of mind are parts of the latter. The direct 
statement is contained in the following passage, 'Those 
fire-altars indeed are built of knowledge,' — which is further 
explained in the subsequent passage, ' by knowledge alone 
these altars are built for him who knows this ' — the sense 
of which is : the structures of mind, and so on, are built in 
connexion with a performance which consists of knowledge 
(i. e. meditation). — The inferential mark is contained in the 
passage, 'For him all beings at all times build them, 
even while he is asleep.' And the syntactical connexion 
(vakya) consists in the connexion of the two words eva*t> 
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vide (for him who knows this), and £invanti (they build) 
— the sense being : for htm who accomplishes the perfor- 
mance consisting of knowledge all beings at all times build 
those altars. The proving power of the passage above 
referred to as containing an indicatory mark (linga) lies 
therein that a construction mentally performed at all times 
by all beings cannot possibly connect itself with a sacri- 
ficial performance through the brick-altar, which is con- 
structed by certain definite agents and on certain definite 
occasions only, and must therefore be an element in 
a mental performance, i. e. a meditation. — The next Sutra 
disposes of the objection that the text cannot possibly 
mean to enjoin a new mental performance, apart from the 
actual performance, because it contains no word of injunc- 
tive force and does not mention a special result 

48. On account of connexions and the rest, as in 
the case of the separateness of other cognitions. 
And this is seen (elsewhere also) ; as declared (in 
the Purva Mlma»*sa). 

That the text enjoins a meditative performance different 
from the actual performance of which the brick-altar is 
a constituent element, follows from the reasons proving 
separation, viz. the connexions, i. e. the things connected 
with the sacrifice, such as the Soma cups, the hymns, the 
recitations, and so on. What is meant is that the special 
mention of the cups, and so on, made in the passage ' by 
the mind the Soma cups were drawn thereat,' proves the 
difference of the performance. — The * and the rest ' of the 
Sutra comprises the previously stated arguments, viz. 
direct statement, and so on. 'As other meditations,' L e. the 
case is analogous to that of other meditations such as the 
meditation on the small ether within the heart, which are 
likewise proved by textual statement, and so on, to be 
different and separate from actual outward sacrificial per- 
formances. — The existence of a separate meditative act 
having thus been ascertained, the requisite injunction has 
to be construed on the basis of the text as it stands. 
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Such construction of injunctions on the basis of texts of 
arthavada character is seen in other places also; the 
matter is discussed in Pu. Mt. Sutras III, 5, 21. — The 
result of the meditative performance follows from the 
passage ' of these (altars made of mind, and so on) each 
is as great as that former one (i.e. the altar built of 
bricks) ' — for this implies that the same result which the 
brick-altar accomplishes through the sacrifice of which 
it forms an element is also attained through the altars 
made of mind, and so on, through the meditations of which 
they form parts. — The next Sutra disposes of the argu- 
mentation that, as this formal transfer of the result of the 
brick-altar to the altars built of mind, and so on, shows the 
latter to possess the same virtues as the former, we are 
bound to conclude that they also form constituent elements 
of an actual (not merely meditative) performance. 

49. Not so, on account of this being observed on 
account of similarity also ; as in the case of Death ; 
for (the person in yonder orb) does not occupy the 
worlds (of Death). 

From a transfer or assimilation of this kind it does not 
necessarily follow that things of different operation are 
equal, and that hence those altars of mind, and so on, must 
connect themselves with an actual outward performance. 
For it is observed that such assimilation rests sometimes 
on a special point of resemblance only; so in the text, 
4 The person in yonder orb is Death indeed,' — where the 
feature of resemblance is the destroying power of the two ; 
for the person within yonder orb does certainly not 
occupy the same worlds, i.e. the same place as Death. 
Analogously, in the case under discussion, the fact that the 
altars made of mind are treated as, in a certain respect, 
equivalent to the altar built of bricks, does not authorise 
us to connect those altars with the sacrificial performance 
to which the altar of bricks belongs. When the text says 
that the altar made of mind is as great as the altar of 
bricks, this only means that the same result which is 
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attained through the brick-altar in connexion with its own 
sacrificial performance is also attained through the altar 
of mind in connexion with the meditational performance 
into which it enters. 

50. And by a subsequent (Brahmaoa) also the 
' being of such a kind ' of the word (is proved). But 
the connexion is on account of plurality. 

The subsequent Brahmawa (Sat. Br. X, 5, 4) also proves 
that the text treating of the altars made of mind, and so 
on, enjoins a meditation only. For that Brahmawa (which 
begins ' This brick-built fire-altar is this world ; the waters 
are its enclosing-stones,' &c.) declares further on ' whoso- 
ever knows this thus comes to be that whole Agni who is 
the space-filler,' and from this it appears that what is 
enjoined there is a meditation with a special result of its 
own. And further on (X, 6) there is another meditation 
enjoined, viz. one on Vaijvanara. All this shows that the 
Agnirahasya book (Sat Br. X) is not solely concerned 
with the injunction of outward sacrificial acts. — But what 
then is the reason that such matters as the mental (medi- 
tative) construction of fire-altars which ought to be in- 
cluded in the Br/had-arawyaka are included in the Agni- 
rahasya? — 'That connexion is on account of plurality,' 
i. e. the altars made of mind, and so on, are, in the sacred 
text, dealt with in proximity to the real altar made of 
bricks, because so many details of the latter are mentally 
to be accomplished in the meditation. — Here terminates the 
adhikarawa of ' option with the previous one.' 

51. Some, on account of the existence of a Self 
within a body. 

In all meditations on the highest Self the nature of the 
meditating subject has to be ascertained no less than the 
nature of the object of meditation and of the mode of 
meditation. The question then arises whether the medi- 
tating Self is to be viewed as the knowing, doing, and 
enjoying Self, subject to transmigration ; or as that Self 
which Pra^apati describes (ATA. Up. VIII, 1), viz. a Self 
[48] X X 
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free from all sin and imperfection. — Some hold the former 
view, on the ground that the meditating Self is within 
a body. For as long as the Self dwells within a body, it 
is a knower, doer, enjoyer, and so on, and it can bring 
about the result of its meditation only as viewed under 
that aspect. A person who, desirous of the heavenly 
world or a similar result, enters on some sacrificial action 
may, after he has reached that result, possess character- 
istics different from those of a knowing, doing, and enjoying 
subject, but those characteristics cannot be attributed to 
him as long as he is in the state of having to bring about 
the means of accomplishing those ends ; in the latter state 
he must be viewed as an ordinary agent, and there it 
would be of no use to view him as something different. 
And the same holds equally good with regard to a person 
engaged in meditation. — But, an objection is raised, tie 
text ' as the thought of a man is in this world, so he will 
be when he has departed this life* (Kk. Up. Ill, 14, 1) does 
declare a difference (between the agent engaged in sacri- 
ficial action, and the meditating subject), and from this it 
follows that the meditating Self is to be conceived as 
having a nature free from all evil, and so on. — Not so, the 
Purvapakshin replies ; for the clause, ' howsoever they 
meditate on him,' proves that that text refers to the 
equality of the object meditated upon (not of the medi- 
tating subject). — To this the next Sutra replies. 

52. But this is not so, (but rather) difference; 
since it is of the being of that ; as in the case of 
intuition. 

It is not true that the meditating subject must be 
conceived as having the ordinary characteristics of know- 
ing, acting, &c. ; it rather possesses those characteristic 
properties — freedom from evil, and so on — which distinguish 
the state of Release from the Sa/ws&ra state. At the time 
of meditation the Self of the devotee is of exactly the same 
nature as the released Self. ' For it is of the being of that,' 
i. e. it attains the nature of that — as proved by the texts, 
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* as the thought of a man is in this world, so he will be 
when he has departed,' and 'howsoever he meditate on 
him, such he becomes himself.' Nor can it be maintained 
that these texts refer only to meditation on the highest 
Self (without declaring anything as to the personal Self of 
the devotee) ; for the personal Self constitutes the body 
of Brahman which is the object of meditation, and hence 
itself falls under the category of object of meditation. 
The character of such meditation, therefore, is that it is 
a meditation on the highest Self as having for its body the 
individual Self, distinguished by freedom from evil and the 
other qualities mentioned in the teaching of Pra^apati. 
And hence the individual Self is, in such meditation, to be 
conceived (not as the ordinary Self, but) under that form 
which it has to attain (i. e. the pure form which belongs to 
it in the state of Release). ' As in the case of intuition ' 
— i. e. as in the case of intuition of Brahman. As the intui- 
tion of Brahman has for its object the essential nature of 
Brahman, so the intuition of the individual soul also has 
for its object its permanent essential nature. In the case 
of sacrificial works the conception of the true nature of the 
Self forms an auxiliary factor. An injunction such as 
' Let him who is desirous of the heavenly world sacrifice,' 
enjoins the performance of the sacrifice to the end of a 
certain result being reached ; while the conception of the 
Self as possessing characteristics such as being a knowing 
subject, and so on — which are separate from the body — 
has the function of proving its qualification for works 
meant to effect results which will come about at some 
future time. So much only (i. e. the mere cognition of the 
Self as something different from the body) is required for 
works (as distinguished from meditations). — Here termi- 
nates the adhikara»a of ' being in the body.' 

53. But those (meditations) which are connected 
with members (of sacrifices) are not (restricted) 
to (particular) sakhas, but rather (belong) to all 
.rakhas. 
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There are certain meditations connected with certain 
constituent elements of sacrifices — as e. g. ' Let a man 
meditate on the syllable Om (as) the Udgitha ' (Kk. Up. I, 
7,1); ' Let a man meditate on the fivefold Saman as the 
five worlds' (Kk. Up. II, 2, 1), &c The question here 
arises whether those meditations are restricted to the mem- 
bers of those .sakhas in whose texts they are mentioned ; 
or to be connected with the Udgitha, and so on, in all 
.sakhas. There is here a legitimate ground for doubt, in so 
far as, although the general agreement of all Vedanta-texts 
is established, the Udgitha, and so on, are different in each 
Veda since the accents differ in the different Vedas. — The 
Purvapakshin declares that those meditations are limited 
each to its particular j&kha; for, he says, the injunction 
' Let him meditate on the Udgitha ' does indeed, verbally, 
refer to the Udgitha in general ; but as what stands nearest 
to this injunction is the special Udgitha of the jakha, in 
whose text this injunction .occurs, and which shares the 
peculiarities of accent characteristic of that .sakha, we 
decide that the meditation is enjoined on members of that 
.sakha only. — The Sutra sets this opinion aside. The 
injunction of meditations of this type is valid for all 
.sakhas, since the text expressly connects them with the 
Udgitha in general. They therefore hold good wherever 
there is an Udgitha. The individual Udgithas of the 
several .sakhas are indeed distinguished by different accen- 
tuation ; but the general statement, ' Let him meditate on 
the Udgitha,' suggests to the mind not any particular 
Udgitha, but the Udgitha in general, and hence there is no 
reason to restrict the meditation to a particular .sakha. 
From the principle moreover that all .sakhas teach the 
same doctrine, it follows that the sacrifice enjoined in the 
different .sakhas is one only ; and hence there is no reason 
to hold that the Udgitha suggested by the injunction of 
the meditation is a particular one. For the Udgitha is 
only an element in the sacrifice, and the sacrifice is one 
and the same The meditations are not therefore limited 
to particular .sakhas. 
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54. Or there is no contradiction as in the case of 
mantras and the rest 

The 'or' here has the sense of 'and.' The 'and the 
rest' comprises generic characteristics, qualities, number, 
similarity, order of succession, substances, and actions. As 
there is nothing contrary to reason in mantras and the rest, 
although mentioned in the text of one s&khd. only, finding, 
on the basis of such means of proof as direct statement, 
and so on, their application in all jakhas, since the sacrifice 
to which they belong is one and the same in all jakhas ; 
so there is likewise no contradiction in the meditations 
under discussion being undertaken by members of all 
j&khas. — Here terminates the adhikarawa of ' what is con- 
nected with constituent elements of the sacrifice.' 

55. There is pre-eminence of plenitude, as in the 
case of the sacrifice ; for thus Scripture shows. 

The sacred text (AT//. Up. V, 12 ff.) enjoins a meditation 
on Vainranara, the object of which is the highest Self, as 
having for its body the entire threefold world, and for its 
limbs the heavenly world, the sun, the wind, and so on. 
The doubt here arises whether separate meditations have 
to be performed on the highest Being in its separate 
aspects, or in its aggregate as well as in its distributed 
aspect, or in its aggregate aspect only. — In its separate 
aspects, the Purvapakshin maintains; since at the outset 
a meditation of that kind is declared. For on the /fr'shis 
in succession telling Asvapati the objects of their medi- 
tation, viz. the sky, the sun, and so on, Ajvapati explains 
to them that these meditations refer to the head, eye, and 
so on, of the highest Being, and mentions for each of these 
meditations a special fruit And the concluding explana- 
tion ' he who worships Vafavanara as a span long, &c.,' is 
merely meant to gather up into one, as it were, the pre- 
ceding meditations on the parts of Vauvanara. — Another 
Purvapakshin holds that this very concluding passage 
enjoins a further meditation on VaLrvanara in his collective 
aspect m addition to the previously enjoined meditations 



Digitized by 



Google 



678 vedAnta-sOtras. 



on his limbs ; for that passage states a separate result, ' he 
eats food in all worlds,' &c. Nor does this destroy the 
unity of the whole section. The case is analogous to that 
ofthe meditation on ' plenitude ' (bhuman ; Kk. Up. VII, 33). 
There, in the beginning, separate meditations are enjoined 
on name, and so on, with special results of their own ; and 
after that a meditation is enjoined on bhuman, with a result 
of its own, ' He becomes a Self-ruler/ &c The entire 
section really refers to the meditation on bhuman ; but all 
the same there are admitted subordinate meditations on 
name, and so on, and a special result for each. — These 
views are set aside by the Sutra, ' There is pre-eminence of 
plenitude,' i. e. there is reason to assume that Vauvanara 
in his fulness, i. e. in his collective aspect, is meant ; since 
we apprehend unity of the entire section. From the 
beginning of the section it is manifest that what the JUishis 
desire to know is the Vauvanara Self ; it is that Self which 
Arvapati expounds to them as having the Universe for his 
body, and in agreement therewith the last clause of his 
teaching intimates that the intuition of Brahman (which 
is none other than the Valrvanara Self) — which is there 
characterised as the food of all worlds, all beings, all Selfs 
— is the fruit of the meditation on Vauvanara. This 
summing up proves the whole section to deal with the 
same subject. And on the basis of this knowledge we 
determine that what the text says as to meditations on 
the separate members of the Vauvanara Self and their 
special results is merely of the nature of explanatory com- 
ment (anuvada) on parts of the meditation on the collec- 
tive Self. — This decision is arrived at as in the case of the 
sacrifice. For to the injunction of certain sacrifices — such 
as ' Let a man, on the birth of a son, offer a cake on twelve 
potsherds to Vauvanara' — the text similarly adds remarks 
on parts of the oblation, ' there is an oblation on eight 
potsherds,' and so on. — The meditation therefore has to 
be performed on the entire Vauvanara Self only, not 00 
its parts. This, moreover, Scripture itself intimates, in so 
far, namely, as declaring the evil consequences of medita- 
tion on parts of the Self only, 'your head would have 
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fallen off if you had not come to me'; ' you would have 
become blind,' and so on. This also shows that the 
reference to the text enjoining meditations on name, &c, 
proves nothing as to our passage. For there the 
text says nothing as to disadvantages connected with 
those special meditations; it only says that the medi- 
tation on plenitude (bhuman) has a more excellent re- 
sult. The section, therefore, although really concerned 
with enjoining the meditation on the bhuman, at the 
same time means to declare that the special medita- 
tions also are fruitful; otherwise the meditation on the 
bhuman could not be recommended, for the reason that it 
has a more excellent result than the preceding medita- 
tions. — The conclusion, therefore, is that the text enjoins 
a meditation on the collective VaLsvanara Self only. — 
Here terminates the adhikarawa of 'the pre-eminence of 
plenitude.' 

56. (The meditations are) separate, on account of 
the difference of words, and so on. 

The instances coming under this head of discussion are 
all those meditations on Brahman which have for their 
only result final Release, which consists in attaining to 
Brahman— such as the meditation on that which is, the 
meditation on the bhuman, the meditation on the small 
space within the heart, the Upakorala meditation, the 
S&ndilya. meditation, the meditation on VaLsvanara, the 
meditation on the Self of bliss, the meditation on the Im- 
perishable, and others — whether they be recorded in one 
jakha only or in several jakhas. To a different category 
belong those meditations which have a special object such 
as Pra«a, and a special result. — The doubt here arises 
whether the meditations of the former class are all to be 
considered as identical, or as separate. — The Purvapakshin 
holds that they are all one ; for, he says, they all have one 
and the same object of meditation, viz. Brahman. For the 
nature of all cognition depends on the object cognised ; and 
the nature of the meditations thus being one, the medita- 
tions themselves are one. — This view the Sutra controverts. 
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The meditations are different, on account of the difference 
of terms and the rest. The ' and the rest ' comprises re- 
petition (abhyasa), number (samkhya), quality (gu*a), sub- 
ject-matter (prakriya), and name (namadheya ; cp. Pu. ML 
Su. II, 2, i ff.). We meet in those meditations with differ- 
ence of connexion, expressing itself in difference of words, 
and so on ; which causes difference on the part of the medi- 
tations enjoined. The terms enjoining meditation, 'he 
knows,' ' he is to meditate ' (veda ; upasita), and so on, do 
indeed all of them denote a certain continuity of cognition, 
and all these cognitions have for their object Brahman 
only, but all the same those cognitions differ in so far as 
they have for their object Brahman, as variously qualified 
by special characteristics mentioned in the meditation ; in 
one meditation he is spoken of as the sole cause, of the 
world, in another as free from all evil, and so on. We 
therefore arrive at the decision that clauses which describe 
special forms of meditation having for their result the 
attainment to Brahman, and are complete in themselves, 
convey the idea of separate independent meditations, and 
thus effect separation of the vidyas. This entire question 
was indeed already decided in the Purva Mimamsa-sutras 
(II, 2, i), but it is here argued again to the end of dispelling 
the mistaken notion that the Vedanta-texts aim at know- 
ledge only, and not at the injunction of activities such as 
meditation. The meditations, therefore, are separate ones. 
— Here terminates the adhikarawa of * difference of words 
and the rest' 

57. Option, on account of the non-difference of 
result 

It has been proved that the meditation on that which 
truly is, the meditation on the small ether within the 
heart, and so on — all of which have for their result the 
attainment to Brahman — are separate meditations. The 
question now arises whether all these meditations should 
be combined by each meditating devotee, on account of 
such combination being useful to him ; or whether, in the 
absence of any use of such combination, they should be 
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undertaken optionally. — They may be combined, the 
Purvapakshin holds ; since it is observed that different 
scriptural matters are combined even when having one 
and the same result. The Agnihotra, the Darrapurnamasa 
oblation, and other sacrifices, all of them have one and the 
same result, viz. the possession of the heavenly world ; 
nevertheless, one and the same agent performs them all, 
with a view to the greater fulness of the heavenly bliss 
aimed at. So the different meditations on Brahman also 
may be cumulated with a view to greater fulness of in- 
tuition of Brahman. — This view the Sutra rejects. Option 
only between the several meditations is possible, on account 
of the non-difference of result. For to all meditations on 
Brahman alike Scripture assigns one and the same result, 
viz. intuitive knowledge of Brahman, which is of the nature 
of supreme, unsurpassable bliss. ' He who knows Brahman 
attains the Highest' (Taitt. Up. II, i, 1), &c. The intuitive 
knowledge of Brahman constitutes supreme, unsurpassable 
bliss ; and if such intuition may be reached through one 
meditation, of what use could other meditations be ? The 
heavenly world is something limited in respect of place, 
time, and essential nature, and hence a person desirous 
of attaining to it may cumulate works in order to take 
possession of it to a greater extent, and so on. But an 
analogous proceeding cannot be resorted to with regard 
to Brahman, which is unlimited in every sense. All medi- 
tations on Brahman tend to dispel Nescience, which stands 
in the way of the intuition of Brahman, and thus equally 
have for their result the attaining to Brahman ; and hence 
there is option between them. In the case, on the other 
hand, of those meditations which aim at other results than 
Brahman, there may either be choice between the several 
meditations, or they may be cumulated — as one may also 
do in the case of sacrifices aiming at the attainment of the 
heavenly world ; — for as those results are not of an infinite 
nature one may aim at realising them in a higher degree. 
This the next Sutra declares. 

58. But meditations aiming at objects of desire 
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may, according to one's liking, be cumulated or not; 
on account of the absence of the former reason. 

The last clause means — on account of their results not 
being of an infinite nature. — Here terminates the adhi- 
karawa of 'option.' 

59. They belong to the constituent members, as 
the bases. 

A doubt arises whether meditations such as the one 
enjoined in the text, 'Let him meditate on the syllable 
Om as the Udgitha,' which are connected with constituent 
elements of the sacrifice such as the Udgitha, contribute 
towards the accomplishment of the sacrifice, and hence 
must be performed at the sacrifice as part of it ; or whether 
they, like the godohana vessel, benefit the agent apart from 
the sacrifice, and therefore may be undertaken according to 
desire. — But has it not been already decided under 111,3,42 
that those meditations are generally beneficial to man, and 
not therefore restricted to the sacrifices ? — True ; it is just 
for the purpose of further confirming that conclusion that 
objections are now raised against it on the ground of some 
inferential marks (linga) and reasoning. For there it was 
maintained on the strength of the text ' therefore he does 
both ' that those meditations have results independent of 
the sacrifice. But there are several reasons favouring the 
view that those meditations must be connected with the 
sacrifices as subordinate members, just as the Udgitha and 
the rest to which the meditations refer. 

Their case is by no means analogous to that of the 
godohana vessel, for, while in the case of the latter, the text 
expressly declares the existence of a special result, 'For 
him who is desirous of cattle he is to bring water in a 
godohana,' the texts enjoining those meditations do not 
state special results for them. For clauses such as ' he is to 
meditate on the Udgitha ' intimate only that the Udgitha 
is connected with the meditation ; while their connexion 
with certain results is known from other clauses, such as 
'whatever he does with knowledge, with faith, with the 
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Upanishad, that is more vigorous* (according to which 
the result of such meditations is only to strengthen the 
result of the sacrifices). And when a meditation of this 
kind has, on the ground of its connexion with the Udgitha 
or the like — which themselves are invariably connected 
with sacrifices — been cognised to form an element of 
a sacrifice, some other passage which may declare a fruit 
for that meditation can only be taken as an arthavada; 
just as the passage which declares that he whose sacrificial 
ladle is made of parwa wood does not hear an evil sound. 
In the same way, therefore, as the Udgttha and so on, 
which are the bases of those meditations, are to be em- 
ployed only as constituent parts of the sacrifices, so the 
meditations also connected with those constituent parts 
are themselves to be employed as constituent parts of the 
sacrifices only. 

60. And on account of injunction. 

The above conclusion is further confirmed by the fact 
of injunction, i. e. thereby that clauses such as ' he is to 
meditate on the Udgitha ' enjoin the meditation as standing 
to the Udgitha in the relation of a subordinate member. 
Injunctions of this kind differ from injunctions such as ' he 
is to bring water in the godohana vessel for him who de- 
sires cattle ' ; for the latter state a special qualification on 
the part of him who performs the action, while the former 
do not, and hence cannot claim independence. 

61. On account of rectification. 

The text ' from the seat of the Hotr* he sets right the 
wrong Udgitha' shows that the meditation is necessarily 
required for the purpose of correcting whatever mistake 
may be made in the Udgitha. This also proves that the 
meditation is an integral part of the sacrificial performance. 

62. And on account of the declaration of a quality 
being common (to all the Vedas). 

The text ' By means of that syllable the threefold know- 
ledge proceeds. With Om the Adhvaryu gives orders, 
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with Om the Hotr* recites, with Om the Udgatr* sings,' 
which declares the prawava — which is a 'quality* of the 
meditation, in so far as it is its basis — to be common to 
the three Vedas, further shows that the meditation has 
to be employed in connexion with the sacrifice. For the 
meditation is connected with the Udgitha, and the Udgitha 
is an integral part of all sacrificial performances whatever. 

Of the prima facie view thus far set forth the next Sutra 
disposes. 

63. Rather not, as the text does not declare their 
going together. 

It is not true that the meditations on the Udgitha and 
the rest are bound to the sacrifices in the same way as the 
Udgitha, and so on, themselves are ; for Scripture does not 
declare that they go together with, i. e. are subordinate con- 
stituents of the Udgitha, and so on. The clause ' Let him 
meditate on the Udgitha ' does not indeed itself state an- 
other qualification on the part of the agent (i. e. does not 
state that the agent in entering on the meditation is prompted 
by a motive other than the one prompting the sacrifice) ; 
but the subsequent clause, ' whatever he does with know- 
ledge, with faith, with the Upanishad, that becomes more 
vigorous,' intimates that knowledge is the means to render 
the sacrificial work more efficacious, and from this it follows 
that the meditation is enjoined as a means towards effecting: 
a result other than the result of the sacrifice. And hence 
the meditation cannot be viewed as a subordinate member 
of the Udgitha, which itself is a subordinate member of 
the sacrifice. It rather has the Udgitha for its basis only. 
He only indeed who is qualified for the sacrifice is qualified 
for the meditation, since the latter aims at greater efficacious- 
ness of the sacrifice ; but this does not imply that the medi- 
tation necessarily goes with the sacrifice. By the greater 
vigour of the sacrifice is meant its non-obstruction by some 
other sacrificial work of greater strength, its producing its 
effect without any delay. — The case of a statement such as 
' he whose ladle is of parwa wood hears no evil sound ' is 
different. There the text does not declare that the quality 
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of consisting of par«a wood is the direct means of bringing 
about the result of no evil sound being heard ; hence there 
is no valid reason why that quality should not be subordi- 
nate to the ladle, which itself is subordinate to the sacrifice ; 
and as it is not legitimate to assume for the mere subordi- 
nate constituents of a sacrifice special fruits (other than the 
general fruit of the sacrifice), the declaration as to no evil 
sound being heard is to be viewed as a mere arthavada (i.e. 
a mere additional statement meant further to glorify the 
result of the sacrifice — of which the ladle made of par«a 
wood is a subordinate instrument). 

64. And because (Scripture) shows it 

A scriptural text, moreover, shows that the meditation is 
necessary for, and restricted to, the sacrificial performance. 
For the text ' A Brahman priest who knows this saves the 
sacrifice, the sacrificer, and all the officiating priests' — 
which declares that all priests are saved through the know- 
ledge of the Brahman — has sense only on the understanding 
that that knowledge is not restricted to the Udgatrz, and 
so on (i. e. not to those priests who are engaged in carrying 
out the details of the sacrifices which are the ' bases ' of 
the meditations). — The conclusion, therefore, is that those 
meditations are not restricted to the sacrifices, subordinate 
members of which serve as their ' bases.' — This terminates 
the adhikarana of ' like the bases.' 
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FOURTH PADA. 

i. The benefit to man results from thence, on 
account of scriptural statement; thus Badarayawa 
thinks. 

We have concluded the investigation into the oneness or 
diverseness of meditations — the result of which is to indicate 
in which cases the special points mentioned in several medi- 
tations have to be combined, and in which not. A further 
point now to be investigated is whether that advantage to 
the meditating devotee, which is held to accrue to him from 
the meditation, results from the meditation directly, or from 
works of which the meditations are subordinate members.— 
The Reverend Badarayawa holds the former view. The 
benefit to man results from thence, i.e. from the meditation, 
because Scripture declares this to be so. ' He who knows 
Brahman reaches the Highest ' (Taitt. Up. II, i, i) ; 'I know 
that great Person of sun-like lustre beyond the darkness. 
A man who knows him truly passes over death ; there is 
no other path to go' (5vet Up. Ill, 8) ; 'As the Mowing 
rivers disappear in the sea, losing their name and their 
form, thus a man who possesses knowledge, freed from name 
and form, goes to the divine Person who is greater than 
the great' (Mu. Up. Ill, 2, 8). — Against this view the 
Purvapakshin raises an objection. 

2. On account of (the Self) standing in a com- 
plementary relation, they are arthavadas, as in other 
cases ; thus Gaimini opines. 

What has been said as to Scripture intimating that 
a beneficial result is realised through the meditations by 
themselves is untenable. For texts such as ' he who knows 
Brahman reaches the Highest ' do not teach that the highest 
aim of man is attained through knowledge ; their purport 
rather is to inculcate knowledge of Truth on the part of 
a Self which is the agent in works prescribed. Knowledge, 
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therefore, stands in a complementary relation to sacrificial 
works, in so far as it imparts to the acting Self a certain 
mystic purification; and the texts which declare special 
results of knowledge, therefore, must be taken as mere 
arthavadas. ' As in the case of other things ; so Gaimini 
thinks,' i.e. as Caimini holds that in the case of sub- 
stances, qualities, and so on, the scriptural declaration of 
results is of the nature of arthavada. — But it has been 
shown before that the Vedanta-texts represent as the 
object to be attained, by those desirous of Release, on the 
basis of the knowledge imparted by them, something dif- 
ferent from the individual Self engaged in action ; cp. on 
this point Su. 1, 1, 15 ; I, 3, 5 ; I, a, 3 ; I, 3, 18. And Su. 
II, 1, 22 and others have refuted the view that Brahman is 
to be considered as non-different from the personal soul, 
because in texts such as ' thou art that ' it is exhibited in 
co-ordination with the latter. And other Sutras have 
proved that Brahman must, on the basis of numerous 
scriptural texts, be recognised as the inner Self of all 
things material and immaterial. How then can it be said 
that the Vedanta-texts merely mean to give instruction 
as to the true nature of the active individual soul, and that 
hence all meditation is merely subservient to sacrificial 
works ? — On the strength of numerous inferential marks, 
the Purvapakshin replies, which prove that in the Vedanta- 
texts all meditation is really viewed as subordinate to 
knowledge, and of the declarations of co-ordination of 
Brahman and the individual soul (which must be taken 
to imply that the two are essentially of the same nature), 
we cannot help forming the conclusion that the real purport 
of the Vedanta-texts is to tell us of the true nature of the 
individual soul in so far as different from its body. — But, 
again it is objected, the agent is connected no less with 
ordinary worldly works than with works enjoined by the 
Veda, and hence is not invariably connected with sacrifices 
(i. e. works of the latter type) ; it cannot, therefore, be 
maintained that meditations on the part of the agent 
necessarily connect themselves with sacrifices in so far as 
they effect a purification of the sacrificer's mind 1 — There 
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is a difference, the Purvapakshin rejoins. Worldly works 
can proceed also if the agent is non-different from the 
body ; while an agent is qualified for sacred works only in 
so far as he is different from the body, and of an eternal 
non-changing nature. Meditations, therefore, properly con- 
nect themselves with sacrifices, in so far as they teach that 
the agent really is of that latter nature. We thus adhere 
to the conclusion that meditations are constituents of sacri- 
ficial actions, and hence are of no advantage by themselves. 
— But what then are those inferential marks which, as you 
say, fully prove that the Vedanta-texts aim at setting forth 
the nature of the individual soul ? — To this the next Sutra 
replies. 

3. On account of (such) conduct being seen. 

It is seen, viz. in Scripture, that those who knew Brahman 
busted themselves chiefly with sacrifices. — Arvapati Kaikeya 
had a deep knowledge of the Self ; but when three Rishis 
had come to him to receive instruction regarding the Self, 
he told them ' I am about to perform a sacrifice, Sirs' 
{Kk. Up. V, 11). Similarly we learn from Smn'ti that 
kanaka and other princes deeply versed in the knowledge 
of Brahman applied themselves to sacrificial works, ' By 
works only kanaka and others attained to perfection'; 
' He also, well founded in knowledge, offered many sacri- 
fices.' And this fact — that those who know Brahman apply 
themselves to works chiefly — shows that knowledge (or 
meditation) has no independent value, but serves to set 
forth the true nature of the active Self, and thus is sub- 
ordinate to work. — An even more direct proof is set forth 
in the next Sutra. 

4. On account of direct scriptural statement. 

Scripture itself directly declares knowledge to be subor- 
dinate to works, ' whatever he does with knowledge, with 
faith, with the Upanishad, that is more vigorous.' Nor can 
it be said that this text refers, on the ground of leading 
subject-matter (prakaraxa), to the Udgitha only ; for direct 
scriptural statement (miti) is stronger than subject-matter, 
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and the words ' whatever he does with knowledge ' clearly 
refer to knowledge in general. 

5. On account of the taking hold together. 

The text ' then both knowledge and work take hold of 
him ' (Br*. Up. IV, 4, 2) shows that knowledge and work 
go together, and this going together is possible only if, in 
the manner stated, knowledge is subordinate to work. 

6. On account of injunction for such a one. 

That knowledge is subordinate to works follows there* 
from also that works are enjoined on him only who pos- 
sesses knowledge. For texts such as ' He who has learnt 
the Veda from a family of teachers,' &c. (Kh. Up. VIII, 15), 
enjoin works on him only who has mastered the sacred 
texts so as fully to understand their meaning — for this is 
the sense of the term ' learning ' (adhyayana). Hence the 
knowledge of Brahman also is enjoined with a view to works 
only: it has no independent* result of its own. 

7. On account of definite rule. 

Another argument for our conclusion is that the text 
'Doing works here let a man desire to live a hundred 
years,' &c. (ts. Up. II), expressly enjoins lifelong works 
on him who knows the Self. The general conclusion, 
therefore, is that knowledge (meditation) is merely auxi- 
liary to works. Of this view the next Sutra finally 
disposes. 

8. But on account of the teaching of the different 
one, Badarayawa's (view is valid) ; as this is seen. 

Knowledge by itself benefits man ; since Scripture 
teaches that the object of knowledge is the highest 
Brahman which, as it is of an absolutely faultless and 
perfect nature, is other than the active individual soul. 

Badarayawa, therefore, holds that knowledge has an in- 
dependent fruit of its own. Let the inferential marks 
(referred to by the Purvapakshin) be ; the direct teaching 
of the texts certainly refers to a being different from the 
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Self that acts ; for we clearly see that their object is the 
highest creative Brahman with all its perfections and 
exalted qualities, which cannot possibly be attributed to 
the individual Self whether in the state of Release or of 
bondage : ' Free from evil, free from old age/ &c. &c. In 
all those texts there is not the slightest trace of any refer- 
ence to the wretched individual soul, as insignificant and 
weak as a tiny glow-worm, implicated in Nescience and all 
the other evils of finite existence. And the fruit of that 
knowledge of the highest Person the texts expressly declare, 
in many places, to be immortality — which consists in 
attaining to Him. The view of knowledge by itself bene- 
fitting man therefore is well founded. — The Sutras proceed 
to dispose of the so-called inferential marks. 

9. But the declarations are equal. 

The argument that knowledge must be held subordinate 
to work because we learn from Scripture that those who 
know Brahman perform sacrificial works, will not hold 
good ; since, on the other hand, we also see that men 
knowing Brahman abandoned all work ; cp. texts such as 
'The /?j'shis descended from Kavasha said: For what 
purpose should we study the Veda? for what purpose 
should we sacrifice ? ' As it thus appears that those who 
know Brahman give up works, knowledge cannot be a mere 
auxiliary to works. — But how can it be accounted for that 
those who know Brahman both do and do not perform 
works? — Works may be performed in so far as sacrifices 
and the like, if performed by one not having any special 
wish, stand in subordinate relation to the knowledge of 
Brahman ; hence there is no objection to texts enjoining 
works. And as, on the other hand, sacrifices and such-like 
works when aiming at results of their own are opposed to 
the knowledge of Brahman which has Release for its only 
result, there is all the less objection to texts which suggest 
the non-performance of works. If, on the other hand, 
knowledge were subordinate to works, works could on no 
account be dispensed with. — Against the assertion that 
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Scripture directly declares knowledge to be subordinate to 
works the next Sutra declares itself. 

10. (It is) non-comprehensive. 

The scriptural declaration does not refer to all medita- 
tions, but only to the meditation on the Udgitha. In the 
clause 'what he does with knowledge,' the 'what' is in 
itself indefinite, and therefore must be defined as connecting 
itself with the Udgitha mentioned in the previous clause, 
' Let him meditate on the Udgitha/ The sentence cannot 
be construed to mean ' whatever he does is to be done 
with knowledge,' but means 'that which he does with 
knowledge becomes more vigorous,' and that which is done 
with knowledge is the Udgitha. The next Sutra refutes 
the argument set forth in Sutra 5. 

11. There is distribution, as in the case of the 
hundred. 

As knowledge and work have different results, the text 
'of him knowledge and work lay hold ' must be understood 
in a distributive sense, i. e. as meaning that knowledge lays 
hold of him to the end of bringing about its own particular 
result, and that so likewise does work. ' As in the case of 
a hundred,' i. e. as it is understood that, when a man selling 
a field and a gem is said to receive two hundred gold 
pieces, one hundred are given for the field and one hundred 
for the gem. 

1 2. Of him who has merely read the Veda. 

Nor is there any force in the argument that knowledge 
is only auxiliary to work because works are enjoined on 
him who possesses knowledge. For the text which refers 
to the man ' who has read the Veda ' enjoins works on him 
who has merely read the texts, and reading there means 
nothing more than the apprehension of the aggregate of 
syllables called Veda, without any insight into their 
meaning. A man who has thus mastered the words of the 
Veda apprehends therefrom that it makes statements as to 
works having certain results, and then on his own account 
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applies himself to the enquiry into the meaning of those 
declarations ; he who is desirous of work applies himself 
to the knowledge of works ; he who is desirous of Release 
applies himself to the knowledge of Brahman. And even 
if the injunction of reading were understood as prompting 
to the understanding of the text also, all the same, know- 
ledge would not be a subsidiary to works. For knowledge, 
in the sense of the Upanishads, is something different from 
mere cognition of sense. In the same way as the per- 
formance of such works as the Gyotish/oma sacrifice is 
something different from the cognition of the true nature 
of those works; so that vidya, which effects the highest 
purpose of man, L e. devout meditation (dhyana, upisana), 
is something different from the mere cognition of the true 
nature of Brahman. Knowledge of that kind has not the 
most remote connexion even with works. 

1 3. Not so, on account of non-specification. 

Nor is it true that the text ' Doing works here,' &c, is 
meant to divert him who knows the Self from knowledge 
and restrict him to works. For there is no special reason 
to hold that that text refers to works as independent 
means of a desirable result : it may as well be understood 
to refer to works merely subordinate to knowledge. As 
he who knows the Self has to practise meditation as long 
as he lives, he may also have to practise, for the same 
period, works that are helpful to meditation. Having 
thus refuted the objection on the ground of the reason of 
the matter, the Sutrakara proceeds to give his own interpre- 
tation of the text. 

14. Or the permission is for the purpose of 
glorification. 

The or has assertive force. The introductory words of 
the Upanishad, 'Hidden in the Lord is all this,' show 
knowledge to be the subject-matter ; hence the permission 
of works can aim only at the glorification of knowledge. 
The sense of the text therefore is — owing to the power of 
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knowledge a man although constantly performing works is 
not stained by them. 

15. Some also, by proceeding according to their 
liking. 

In some jakhas, moreover, we read that he who possesses 
the knowledge of Brahman may, according to his liking, 
give up the state of a householder, ' What shall we do with 
offspring, we who have this Self and this world ? ' (Br*. Up. 
V, 4, 32.) This text also proves knowledge not to be 
subsidiary to works ; for if it were so subsidiary, it would 
not be possible for him who knows Brahman to give up 
householdership (with all the works obligatory on that 
state) according to his liking. 

16. And destruction. 

There is moreover a Vedanta-text which declares the 
knowledge of Brahman to destroy work — good and evil — 
which is the root of all the afflictions of transmigratory 
existence : ' The knot of the heart is broken, all doubts 
are solved, all his works perish when He has been beheld 
who is high and low ' (Mu. Up. II, a, 8). This also contra- 
dicts the view of knowledge being subordinate to works. 

17. And of him who is chaste; for in Scripture 
(this is declared). 

The knowledge of Brahman belongs to those who have 
to observe chastity, and men living in that state have not 
to perform the Agnihotra, the Darjapuraamasa, and similar 
works. For this reason also knowledge cannot be sub- 
sidiary to works. — But, it may be objected, there is no 
such condition of life ; for texts such as ' he is to perform 
the Agnihotra as long as he lives,' declare men to be 
obliged to perform sacrifices and the like up to the end of 
their lives, and Smrtti texts contradicting Scripture have 
no authority. — To meet this the Sutra adds ' for in Scrip- 
ture.' The three stages of life are recognised in Scripture 
only ; cp. texts such as ' Those who in the forest practise 
penance and faith ' (Kh. Up. V, 10, 1) ; « Wishing for that 
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world only mendicants wander forth from their homes' 
(Br*. Up. IV, 4, 22). The text as to the lifelong obliga- 
toriness of the Agnihotra is valid for those only who do 
not retire from worldly life. 

1 8. A reference (only) (Saimini (holds them to be), 
on account of absence of injunction ; for (Scripture) 
forbids. 

The argument for the three stages of life, founded on 
their mention in Vedic texts, has no force, since all those 
references are only of the nature of anuvada. For none of 
those texts contain injunctive forms. The text ' There are 
three branches of sacred observance,' &c (Kh. Up. II, 23, 1), 
is meant to glorify the previous meditation on Brahman 
under the form of the pra/zava, as appears from the con- 
cluding clause 'he who is firmly grounded in Brahman 
obtains immortality'; it therefore cannot mean to enjoin 
the three conditions of life as valid states. In the same 
way the text 'And those who in the forest practise penance 
and faith ' refers to the statements previously made as to 
the path of the gods, and cannot therefore be meant to 
make an original declaration as to another condition of 
life. Scripture moreover expressly forbids that other con- 
dition, * a murderer of men is he who removes the fire,' &c 
There are therefore no conditions of life in which men are 
bound to observe chastity. This is the opinion of the 
teacher Caimini. 

19. It is to be accomplished, Badarayawa holds, 
on account of scriptural statement of equality. 

Badarayawa is of opinion that, in the same way as the 
condition of householdership, those other conditions of life 
also are obligatory ; since in the section beginning ' there 
are three branches of sacred duty ' all the three conditions 
of life are equally referred to, with a view to glorifying him 
who is firmly grounded in Brahman. The reference there 
made to the condition of the householder necessarily pre- 
supposes that condition to be already established and 
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obligatory, and the same reasoning then holds good with 
regard to the other conditions mentioned. Nor must it be 
said that the special duties mentioned at the beginning of 
the section — sacrifice, study, charity, austerity, Brahma- 
karya. — all of them belong to the state of the householder 
(in which case the text would contain no reference to the 
other conditions of life) ; for on that supposition the 
definite reference to a threefold division of duties, ' Sacri- 
fice, &c. are the first, austerity the second, Brahma£arya 
the third,' would be unmeaning. The proper explanation 
is to take the words 'sacrifice, study, and charity' as 
descriptive of the condition of the householder ; the word 
* austerity ' as descriptive of the duties of the Vaikhanasa 
and the wandering mendicant, who both practise mortifica- 
tion ; and the word ' Brahma^arya ' as referring to the 
duties of the Brahma£arin. The term ' Brahmasamstha ' 
finally, in the concluding clause, refers to all the three 
conditions of life, as men belonging to all those conditions 
may be founded on Brahman. Those, the text means to 
say, who are destitute of this foundation on Brahman and 
only perform the special duties of their condition of life, 
obtain the worlds of the blessed ; while he only who at the 
same time founds himself on Brahman attains to immor- 
tality. — In the text ' and those who in the forest,' &c. the 
mention made of the forest shows that the statement as to 
the path of the gods has for its presupposition the fact that 
that stage of life which is especially connected with the 
forest is one generally recognised. — So far it has been 
shown that the other stages of life are no less obligatory 
than that of the householder, whether we take the text 
under discussion as containing merely a reference to those 
stages (as established by independent means of proof) or 
as directly enjoining them. The next Sutra is meant to 
show that the latter view is after all the right one. 

20. Or an injunction, as in the case of the 
carrying. 

As the second part of the text 'Let him approach 
carrying the firewood below the ladle ; for above he carries 
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it for the gods' (which refers to a certain form of the 
Agnihotra), although having the form of an anuvada, yet 
must be interpreted as an injunction, since the carrying of 
firewood above is not established by any other injunction ; 
so the text under discussion also must be taken as an 
injunction of the different stages of life (which are not 
formally enjoined elsewhere). No account being taken of 
the text of the Cabalas, ' Having completed his studentship 
he is to become a householder,' &c, it is thus a settled 
conclusion that the texts discussed, although primarily 
concerned with other topics, must at the same time be 
viewed as proving the validity of the several conditions of 
life. From this it follows that the text enjoining the 
performance of the Agnihotra up to the end of life, and 
similar texts, are not universally binding, but concern 
those only who do not retire from worldly life. — The final 
conclusion therefore is that as the knowledge of Brahman 
is enjoined on those who lead a life of austerity (which 
does not require the performance of sacrifices and the like), 
it is not subordinate to works, but is in itself beneficial to 
man. — Here terminates the adhikarawa of ' benefit to man.' 

21. If it be said that they are mere glorification, 
on account of their reference ; not so, on account of 
the newness. 

The following point is next enquired into. Are texts 
such as 'That Udgitha is the best of all essences, the 
highest, holding the supreme place, the eighth ' (Kk. Up. 
I, 1, 3) meant to glorify the Udgitha as a constituent 
element of the sacrifice, or to enjoin a meditation on the 
Udgitha as the best of all essences, and so on? The 
Purvapakshin holds the former view, on the ground that 
the text declares the Udgttha to be the best of all essences 
in so far as being a constituent element of the sacrifice. 
The case is analogous to that of texts such as ' the ladle is 
this earth, the ahavaniya is the heavenly world,' which are 
merely meant to glorify the ladle and the rest as con- 
stituent members of the sacrifice. — This view the latter 
part of the Sutra sets aside 'on account of newness.' 
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Texts, as the one referring to the Udgitha, cannot be mere 
glorifications ; for the fact of the Udgitha being the best 
of essences is not established by any other means of proof, 
and the text under discussion cannot therefore be under- 
stood as a mere anuvada, meant for glorification. Nor is 
there, in proximity, any injunction of the Udgitha on 
account of connexion with which the clause declaring the 
Udgitha to be the best of all essences could naturally be 
taken as an anuvada (glorifying the thing previously 
enjoined in the injunctive text); while there is such an 
injunction in connexion with the (anuvada) text ' The ladle 
is this earth,' and so on. We thus cannot but arrive at 
the conclusion that the text is meant to enjoin a medita- 
tion on the Udgitha as being the best of all essences, and 
so on — the fruit of such meditation being an increase of 
vigour and efficacy on the part of the sacrifice. 

22. And on account of the words denoting 
becoming. 

That the texts under discussion have an injunctive 
purport also follows from the fact that they contain verbal 
forms denoting becoming or origination — ' he is to meditate ' 
and the like ; for all such forms have injunctive force. All 
these texts therefore are meant to enjoin special forms of 
meditation. — Here terminates the adhikara«a of 'mere 
glorification.' 

23. Should it be said that (the stories told in the 
Upanishads) are for the purpose of the Pariplava ; 
not so, since (certain stories) are specified. 

We meet in the Vedanta-texts with certain stories such 
as ' Pratardana the son of Divodasa came to the beloved 
abode of Indra,' &c, and similar ones. The question here 
arises whether the stories are merely meant to be recited 
at the Ai-vamedha sacrifice or to convey knowledge of 
a special kind. — The Purvapakshin maintains that as the 
text ' they tell the stories ' declares the special connexion 
of those stories with the so-called pariplava performance, 
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they cannot be assumed to be mainly concerned with 
knowledge. — This view the Sutra negatives, on the ground 
that not all stories of that kind are specially connected 
with the pariplava. The texts rather single out special 
stories only as suitable for that performance; on the 
general injunction quoted above there follows an injunction 
defining which stories are to be told, ' King Manu, the son 
of Vivasvat,' &c. The stories told in the Vedanta-texts 
do not therefore form parts of the pariplava performance, 
but are connected with injunctions of meditations. 

24. This follows also from the textual connexion 
(of those stories with injunctions). 

That those stories subserve injunctions of meditation is 
proved thereby also that they are exhibited in textual 
connexion with injunctions such as 'the Self is to be seen,' 
and so on. Their position therefore is analogous to that 
of other stories told in the texts, which somehow subserve 
injunctions of works, and are not merely meant for pur- 
poses of recitation. — Here terminates the adhikanura of * the 
pariplava.' 

25. For this very reason there is no need of the 
lighting of the fire and so on. 

The Sutras return, from their digression into the dis- 
cussion of two special points, to the question as to those 
whose condition of life involves chastity. The above 
Sutra declares that as persons of that class are referred to 
by Scripture as specially concerned with meditation (' He 
who is founded on Brahman reaches immortality ; ' ' those 
who in the forest,' &c), their meditation does not pre- 
suppose a knowledge of the kindling of fire and so on, 
i. e. a knowledge of the Agnihotra, the Darapuroamasa, 
and all those other sacrifices which require the preliminary 
establishment of the sacred fires, but a knowledge of those 
works only which are enjoined for their special condition 
of life. — Here terminates the adhikarawa of ' the kindling 
of the fire.' 

26. And there is need of all (works), on account 
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of the scriptural statement of sacrifices and the rest ; 
as in the case of the horse. 

If knowledge (meditation), without any reference to 
sacrifices and the like, is able to bring about immortality, 
it must be capable of accomplishing this in the case of 
householders also ; and the mention made of sacrifices and 
the rest in texts such as ' Brahmawas seek to know him by 
the study of the Veda, by sacrifice, by gifts' (Br*. Up. 
IV, 4, 22), does not prove sacrifices and so on to be 
auxiliary to knowledge, since the stress there lies (not on 
the sacrifices and so on, but) on the desire of knowledge. — 
Of this view the Sutra disposes. In the case of house- 
holders, for whom the Agnihotra and so on are obligatory, 
knowledge presupposes all those works, since scriptural 
texts such as the one quoted directly state that sacrifices 
and the like are auxiliary to knowledge. 'They seek to 
know by means of sacrifices ' can be said only if sacrifices 
are understood to be a means through which knowledge is 
brought about; just as one can say 'he desires to slay 
with a sword,' because the sword is admitted to be an 
instrument wherewith one can kill. What we have to 
understand by knowledge in this connexion has been 
repeatedly explained, viz. a mental energy different in 
character from the mere cognition of the sense of texts, 
and more specifically denoted by such terms as dhyana 
or upasana, i.e. meditation; which is of the nature of 
remembrance (i. e. representative thought), but in intuitive 
clearness is not inferior to the clearest presentative thought 
(pratyaksha) ; which by constant daily practice becomes 
ever more perfect, and being duly continued up to death 
secures final Release. Such meditation is originated in 
the mind through the grace of the Supreme Person, who is 
pleased and conciliated by the different kinds of acts of 
sacrifice and worship duly performed by the Devotee day 
after day. This is what the text 'they seek to know 
through the sacrifice ' really means. The conclusion there- 
fore is that in the case of householders knowledge has for 
its pre-requisite all sacrifices and other works of permanent 
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and occasional obligation. 'As a horse.' As the horse, 
which is a means of locomotion for man, requires attendants, 
grooming, &c, so knowledge, although itself the means of 
Release, demands the co-operation of the different works. 
Thus the Lord himself says, ' The work of sacrifice, giving, 
and austerities is not to be relinquished, but is indeed to 
be performed ; for sacrifices, gifts, and austerities are 
purifying to the thoughtful.' 'He from whom all beings 
proceed and by whom all this is pervaded — worshipping 
Him with the proper works man attains to perfection ' 
(Bha. Gi. XVIII, 5 ; 46). — Here terminates the adhikaraaa 
of ' the need of all.' 

27. But all the same he must be possessed of 
calmness, subjection of the senses, &c, since those 
are enjoined as auxiliaries to that, and must neces- 
sarily be accomplished. 

The question is whether the householder also must prac- 
tise calmness and so on, or not The Purvapakshin says 
he must not, since the performance of works implies the 
activity of the outer and inner organs of action, and since 
calmness and so on are of an exactly opposite nature. — 
This view the Sutra sets aside. The householder also, 
although engaged in outward activity, must, in so far as he 
possesses knowledge, practise calmness of mind and the 
rest also; for these qualities or states are by Scripture 
enjoined as auxiliaries to knowledge, 'Therefore he who 
knows this, having become calm, subdued, satisfied, patient, 
and collected, should see the Self in Self (Br*. Up. IV, 
4, 23). As calmness of mind and the rest are seen, in so 
far as implying composure and concentration of mind, to 
promote the -origination of knowledge, they also must 
necessarily be aimed at and practised. Nor can it be said 
that between works on the one side and calmness and so 
on on the other, there is an absolute antagonism ; for the 
two have different spheres of application. Activity of the 
organs of action is the proper thing in the case of works 
enjoined ; quiescence in the case of works not enjoined and 
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such as have no definite purpose. Nor also can it be 
objected that in the case of works implying the activity of 
organs, calmness of mind and so on are impossible, the 
mind then being necessarily engrossed by the impressions 
of the present work and its surroundings ; for works en- 
joined by Scripture have the power of pleasing the Supreme 
Person, and hence, through his grace, to cause the destruc- 
tion of all mental impressions obstructive of calmness and 
concentration of mind. Hence calmness of mind and the rest 
are to be aimed at and practised by householders also. — 
Here terminates the adhikarawa of ' calmness ' and so on. 

28. And there is permission of all food in the 
case of danger of life; on account of this being 
seen. 

In the meditation on prawa, according to the Va^a- 
saneyins and the ATAandogas, there is a statement as to all 
food being allowed to him who knows the prawa, ' By him 
there is nothing eaten that is not food' (Br«. Up. VI, 1, 14 ; 
and so on). A doubt here arises whether this permission 
of all food is valid for him who possesses the knowledge of 
pra«a, in all circumstances, or only in the case of life being 
in danger. — The Purvapakshin holds the former view, on 
account of no special conditions being stated in the text. — 
This the Sutra sets aside ' in the case of danger to life ' ; 
for the reason that, as the text shows, the eating of food of 
all kinds is permitted even for those who know Brahman 
itself — the knowledge of which of course is higher than 
that of pra«a— only when their life is in danger. The text 
alluded to is the one telling how Ushasta ATakrayawa, who 
was well versed in the knowledge of Brahman, once, when 
in great distress, ate unlawful food. We therefore conclude 
that what the text says as to all food being lawful for him 
who knows prawa, can refer only to occasions when food of 
any kind must be eaten in order to preserve life. 

29. And on account of non-sublation. 

The conclusion above arrived at is confirmed by the con- 
sideration that thus only those texts are not stultified 
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which enjoin, for those who know Brahman, purity in 
matters of food with a view to the origination of knowledge 
of Brahman. Cp. ' when the food is pure the mind becomes 
pure' (Kh. Up. VII, 26, 2). 

30. This is said in SnWti also. 

That for those as well who know Brahman, as for others, 
the eating of food of any kind is lawful only in case of 
extreme need, Smn'ti also declares, 'He who being in 
danger of his life eats food from anywhere is stained by sin 
no more than the lotus leaf by water.' 

31. And hence also a scriptural passage as to 
non-proceeding according to liking. 

The above conclusion is further confirmed by a scriptural 
passage prohibiting licence of conduct on the part of any 
one. The text meant is a passage in the Samhita of the 
KaMas, ' Therefore a Brahmana does not drink spirituous 
liquor, thinking "may I not be stained by sin.'" — Here 
terminates the adhikarawa of ' the allowance of all food/ 

32. The works of the asramas also, on account of 
their being enjoined. 

It has been said that sacrifices and other works are 
auxiliary to the knowledge of Brahman. The doubt now 
arises whether those works are to be performed by him 
also who merely wishes to fulfil the duties of his inama, 
without aiming at final Release, or not. They are not, the 
Purvapakshin holds, for that things auxiliary to knowledge 
should stand in subordinate relation to a certain state of 
life would imply the contradiction of permanent and non- 
permanent obligation. — Of this view the Sutra disposes, 
' The works of the ajramas also.' The works belonging to 
each Irrama have to be performed by those also who do 
not aim at more than to live according to the Irrama ; for 
they are specifically enjoined by texts such as ' as long as 
life lasts he is to offer the Agnihotra ' ; this implies a perma- 
nent obligation dependent on life. And that the same 
works are also to be performed as being auxiliary to 
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knowledge appears from the texts enjoining them in that 
aspect, ' Him they seek to know by the study of the Veda ' 
(Br*. Up. IV, 4, 22) ; this the next Sutra declares. 

^^. And on account of co-operativeness. 

These works are to be performed also on account of 
their being co-operative towards knowledge in so far, 
namely, as they give rise to the desire of knowledge ; and 
their thus being enjoined for a double purpose does not 
imply contradiction any more than the double injunctions 
of the Agnihotra, which one text connects with the life of 
the sacrificer and another text with his desire to reach the 
heavenly world. — Nor does this imply a difference of works 
— this the next Sutra declares. 

34. In any case they are the same, on account of 
twofold inferential signs. 

There is no radical difference of works ; but in any case, 
i. e. whether they be viewed as duties incumbent on the 
Irrama or as auxiliary to knowledge, sacrifices and other 
works are one and the same. For Scripture, in enjoining 
them in both these aspects, makes use of the same terms, so 
that we recognise the same acts, and there is no means of 
proof to establish difference of works. 

35. And Scripture also declares (knowledge) not 
to be overpowered. 

Texts such as • By works of sacred duty he drives away 
evil' declare that sacrifices and similar works have the 
effect of knowledge 'not being overpowered,' i.e. of the 
origination of knowledge not being obstructed by evil 
works. Sacrifices and similar works being performed day 
after day have the effect of purifying the mind, and owing 
to this, knowledge arises in the mind with ever increasing 
brightness. This proves that the works are the same in 
either case. — Here terminates the adhikarana of ' the being 
enjoined ' (of sacrifices, and so on). 

36. Also in the case of those outside, as this is 
seen. 
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It has been declared that the members of the four 
Irramas have a claim to the knowledge of Brahman, and 
that the duties connected with each ajrama promote know- 
ledge. A doubt now arises whether those men also 
who, on account of poverty and so on, stand outside the 
Irramas are qualified for the knowledge of Brahman, or 
not — They are not, the Purvapakshin holds, since such 
knowledge is to be attained in a way dependent on the 
special duties of each Irraina; while those who do not 
belong to an Irrama are not concerned with Irrama duties. 
— This view the Sutra rejects. Those also who do not 
stand within any Irrama are qualified for knowledge, ' be- 
cause that is seen,' i. e. because the texts .declare that men 
such as Raikva, Bhishma, Samvarta and others who did 
not belong to anamas were well grounded in the know- 
ledge of Brahman. It can by no means be maintained 
that it is Irrama duties only that promote knowledge; 
for the text ' by gifts, by penance, by fasting, and so on ' 
(Br*. Up. IV, 4, 22) distinctly declares that charity also and 
other practices, which are not confined to the Irramas, are 
helpful towards knowledge. In the same way as in the 
case of those bound to chastity — who, as the texts show, 
may possess the knowledge of Brahman — knowledge is 
promoted by practices other than the Agnihotra and the 
like, so — it is concluded — in the case of those also who do 
not belong to any Irrama knowledge may be promoted by 
certain practices not exclusively connected with any Irrama, 
such as prayer, fasting, charity, propitiation of the divinity, 
and so on. 

37. Smrrti also states this. 

Smrj'ti also declares that men not belonging to an irrama 
grow in knowledge through prayer and the like. * Through 
prayer also a Brahmawa may become perfect. May he 
perform other works or not, one who befriends all creatures 
is called a Brahmawa' (Manu Smrt. II, 17). 

38. And there is the promotion (of knowledge) 
through special acts (of duty). 
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The above conclusion is founded not only on Reasoning 
and SmrAi ; but Scripture even directly states that know- 
ledge is benefited by practices not exclusively prescribed 
for the Irramas, • By penance, abstinence, faith, and know- 
ledge he is to seek the Self (Pr. Up. I, 10). 

39. But better than that is the other also on 
account of an inferential mark. 

Better than to be outside the Irramas is the condition of 
standing within an ajrama. The latter state may be due to 
misfortune ; but he who can 'should be within an ajrama, 
which state is the more holy and beneficial ' one. This 
follows from inference only, i. e. SnWti ; for Smrrti says, 
' A Brahmana is to remain outside the ajramas not even for 
one day.' For one who has passed beyond the stage of 
Brahma£arya, or whose wife has died, the impossibility to 
procure a wife constitutes the misfortune (which prevents 
him from belonging to an cLsrama). — Here terminates the 
adhikarawa of ' widowers.' 

40. But of him who has become that there is no 
becoming not that, according to Caimini also, on 
account of (Scripture) restraining from the absence 
of the forms of that. 

The doubt here arises whether those also who have fallen 
from the state of life of a NaishMika,Vaikhanasa or Pari- 
vra^aka are qualified for the knowledge of Brahman or not. 
— They are so, since in their case, no less than in that of 
widowers and the like, the growth of knowledge may be 
assisted by charity and other practices not confined to 
Irramas. — This prima facie view the Sutra sets aside. 
' He who has become that,' i. e. he who has entered on the 
condition of a NaishMika or the like ' cannot become not 
that,' i.e. may not live in a non-lrrama condition; since 
scriptural texts restrain men who once have entered the 
NaishMika, &c, state ' from the absence of the forms of 
that,' i. e. from the discontinuance of the special duties of 
their axrama. Compare texts such as 'He is to go into 
[48] z z 
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the forest, and is not to return from thence'; 'Having 
renounced the world he is not to return.' And hence per* 
sons who have lapsed from their Irrama are not qualified 
for meditation on Brahman. This view of his the Sutra* 
kara strengthens by a reference to the opinion of Gaindoi. 
— But cannot a NaishMika who, through some sin, has 
lapsed from his duties and position, make up for his trans- 
gression by some expiatory act and thus again become fit 
for meditation on Brahman ? — To this point the next Sutra 
refers. 

41. Nor the (expiatory performance) described 
in the chapter treating of qualification ; that being 
impossible on account of the SmWti referring to 
such lapse. 

Those expiatory performances which are described in 
the chapter treating of qualification (Pu. Mi. Su.VT) are 
not possible in the case of him who has lapsed from the 
condition of a NaishMika ; since such expiations do not 
apply to him, as is shown by a Smriti text referring to 
such lapse, viz. ' He who having once entered on the duties 
of a Naish/Aika lapses from them, for such a slayer of the 
Self I do not see any expiatory work by which he might 
become clean.' The expiatory ceremony referred to in 
the Purva Mlmamsa therefore applies to the case of other 
Brahma£arins only. 

42. A minor one, thus some; (and hence they 
hold) the existence (of expiation), as in the case of 
eating. This has been explained. 

Some teachers are of opinion that even on the part of 
NaishMikas and the rest the lapse from chastity constitutes 
only a minor offence which can be atoned for by expiatory 
observances ; in the same way as in the case of the eating 
of forbidden food the same prayar£itta may be used by the 
ordinary Brahma£arin and by Naish/Aikas and the rest 
This has been stated by the Smrc'ti writer, ' For the others 
also (L e. the Naish/Aikas and so on) the same (rules and 
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practices as those for the Upakurvana) hold good, in so far 
as not opposed to their ajrama.' 

43. But in either case (such men) stand outside ; 
on account of SnWti and custom. 

Whether the point under discussion constitutes a minor 
or a major offence, in any case those who have lapsed 
stand outside the category of those qualified for the know- 
ledge of Brahman. For Smrj'ti, i. e. the text quoted above, 
' I see no expiatory performance by which he, a slayer of 
Brahman as he is, could become pure again,' declares that 
expiations are powerless to restore purity. And custom 
confirms the same conclusion; for good men shun those 
NaishMikas who have lapsed, even after they have per- 
formed prayas&ittas, and do not impart to them the know- 
ledge of Brahman. The conclusion, therefore, is that such 
men are not qualified for knowing Brahman. — Here termi- 
nates the adhikaraxa of ' him who has become that.' 

44. By the Lord (of the sacrifice), since Scripture 
declares a fruit — thus Atreya thinks. 

A doubt arises whether the meditations on such con- 
stituent elements of the sacrifice as the Udgltha, and so on, 
are to be performed by the sacrificer (for whose benefit the 
sacrifice is offered), or by the officiating priests. Atreya 
advocates the former view; on the ground of Scripture 
showing that in the case of such meditations as the one 
on the small ether within the heart, fruit and meditation 
belong to the same person, and that in the case of such 
meditations as the one on the Udgltha the fruit belongs to 
the sacrificer (whence we conclude that the meditation also 
is his). Nor can it be said that the sacrificer is not com- 
petent for such meditation, for the reason that like the 
godohana vessel it is connected with an element of the 
sacrifice (which latter the priests only can perform). For 
the godohana vessel serves to bring water, and this of 
course none else can do but the Adhvaryu ; while a medi- 
tation on the Udgitha as being the essence of all essences 
can very well be performed by the Sacrificer — true though 
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it be that the Udgitha itself can be performed by the 
Udgatr* priest only. — Against this view the next Sutra 
declares itself. 

45. (They are) the priest's work, Auofalomi thinks ; 
since for that he is engaged. 

The teacher Au</ulomi is of opinion that the meditation 
on the Udgitha and the like is the work of the priest, since 
it is he who is engaged for the purpose of performing that 
which gives rise to the fruit, i. e. of the entire sacrifice with 
all its subordinate parts. Injunctions referring to the per- 
formance of the sacrifices such as ' he chooses the priests ; 
he gives to the priests their fee' indicate that the entire 
sacrificial performance is the work of the priests, and that 
hence all activities comprised within it — mental as well as 
bodily — belong to the priests. Capability or non-capa- 
bility does not constitute the criterion in this case. For 
although the meditations in question aim directly at the 
benefit of man (not at the greater perfection of the sacri- 
fice), yet since they fall within the sphere of qualifica- 
tion of those who are qualified for the sacrifice, and since 
the sacrifice with all its subordinate elements has to be 
performed by the priests, and since the text ' whatever he 
does with knowledge that becomes more vigorous ' declares 
knowledge to belong to the same agent as the works which 
are benefited by such knowledge, we conclude that those 
meditations also are the exclusive duty of the priests. 
In the case of the meditations on the small ether, &c, on 
the other hand, the text says nothing as to their having to 
be performed by priests, and we therefore assume in accord- 
ance with the general principle that ' the fruit belongs to 
the performer,' that the agent there is the person to whom 
Scripture assigns the fruit. — Here terminates the adhika- 
ra«a of * the lord (of the sacrifice).' 

46. There is injunction of other auxiliary means 
for him who is such, as in the case of injunction and 
so on ; (the term mauna denoting) according to an 
alternative meaning a third something. 
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' Therefore let a Brahmaxta after he has done with learn- 
ing wish to stand by a childlike state ; and after having 
done with the childlike state and learning (he is) a Muni ' 
(Br*. Up. Ill, 5). A doubt arises whether this text enjoins 
Muni-hood in the same way as it enjoins learning and 
the childlike state, or merely refers to it as something 
already established. — The Purvapakshin holds the latter 
view on the ground that as ' Muni-hood ' and ' learning ' 
both connote knowledge, the word ' Muni ' merely refers 
back to the knowledge already enjoined in the phrase 
• after he has done with learning.' For the text presents 
no word of injunctive force with regard to Muni-hood — 
This view the Sutra controverts. * For him who is such,' 
i. e. for those who possess knowledge, ' there is an injunc- 
tion of a different co-operative factor ' * in the same way as 
injunctions and the rest' By the injunctions in the last 
clause we have to understand the special duties of the 
different a-sxamas, i. e. sacrifices and the like, and also such 
qualifications as quietness of mind and the like ; and by 
the ' and the rest ' is meant the learning of and pondering 
on the sacred texts. Stated at length, the meaning of the 
Sutra then is as follows — in the same way as texts such as 
' him Brahmawas seek to know through the reciting of the 
Veda, through sacrifices and charity, and so on,' and ' Quiet, 
subdued,' &c. (Br/. Up. IV, 4, 23) enjoin sacrifices and 
so on, and quietness of mind and the like, as helpful 
towards knowledge ; and as texts such as ' the Self is to 
be heard, to be pondered upon ' (Br*. Up. II, 4, 5) mention 
hearing and pondering as helpful towards knowledge ; thus 
the text under discussion enjoins learning, a childlike state 
of mind, and Muni-hood as three further different auxiliaries 
of knowledge. — * Muni-hood' does not denote the same 
thing as ' learning ' — this the Sutra intimates by the clause 
4 alternatively a third/ i.e. as the word muni is observed 
alternatively to denote persons such as Vyasa distinguished 
by their power of profound reflection (manana), the abstract 
term munihood denotes a third thing different from 
learning and the 'childlike state.' Hence, although the 
phrase ' then a Muni ' does not contain a word of directly 
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injunctive power, we must all the same understand it in an 
injunctive sense, viz. ' then let him be or become a Muni ' ; 
for Muni-hood is not something previously established. 
Such munihood is also something different from mere 
reflection (manana) ; it is the reiterated representation be- 
fore the mind of the object of meditation, the idea of that 
object thus becoming more and more vivid. The meaning 
of the entire text therefore is as follows. A Brahmana 
is at first fully to master knowledge, i.e. he is to attain, 
by means of hearing and pondering, to the knowledge of 
Brahman in all its fulness and perfection. This is to be 
effected through the growth of purity of mind and heart, 
due to the grace of the Lord ; for this Smrfti declares, 
' Neither by the Vedas nor by austerities, and so on, can 
I be so seen — ; but by devotion exclusive I may be 
known' (Bha. Gt. XI, 53-54); and Scripture also says, 
' Who has the highest devotion for God' (Svet. Up. VI, 23), 
and • That Self cannot be gained by the study of the Veda,' 
&c. ' He whom the Self chooses by him the Self is to be 
attained ' (Ka. Up. I, a, 23). After that ' he is to stand by 
a childlike state ' ; what this means will be explained further 
on. And after that he is to be a Muni, i. e. he is to fix 
his thoughts so exclusively and persistently on Brahman 
as to attain to the mode of knowledge called meditation. 
Having by the employment of these three means reached 
true knowledge he — the text goes on to say — having done 
with amauna and mauna is a Br&hmana. Amauna, i e. 
non-mauna, denotes all the auxiliaries of knowledge different 
from mauna: employing these and mauna as well he 
reaches the highest goal of knowledge. And, the text 
further says, there is no other means but those stated 
whereby to become such, i. e. a true Brahmana. The 
entire text thus evidently means to enjoin on any one 
standing within any cUrama learning, a childlike state, and 
mauna as auxiliary means of knowledge, in addition to 
sacrifices and the other special duties of the Irramas. — But, 
an objection is raised, if knowledge, aided by pawrfitya 
and so on, and thus being auxiliary to the action of the 
special duties of the ajramas, is thus declared to be the 
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means of attaining to Brahman; how then are we to un- 
derstand the ATMndogya's declaring that a man, in order 
to attain to Brahman, is throughout his life to carry on the 
duties of a householder * ? — To this the next Sutra replies. 

47. But on account of the existence (of know- 
ledge) in all, there is winding up with the house- 
holder. 

As knowledge belongs to the members of all ajramas it 
belongs to the householder also, and for this reason the 
Upanishad winds up with the latter. This winding up 
therefore is meant to illustrate the duties (not of the house- 
holder only, but) of the members of all Inamas. Analo- 
gously in the text under discussion (Br*. Up. Ill, 5) the 
clause 'A Brahmawa having risen above the desire for sons, 
the desire for wealth, and the desire for worlds, wanders 
about as a mendicant,' intimates duties belonging exclu- 
sively to the condition of the wandering beggar, and then 
the subsequent clause 'therefore let a Brahmawa having 
done with learning,' &c, enjoins pawrfitya, balya, and 
mauna (not as incumbent on the parivra^aka only, but) as 
illustrating the duties of all Irramas. — This the next Sutra 
explicitly declares. 

48. On account of the others also being taught, in 
the same way as the condition of the Muni. 

The injunction, on him who has passed beyond all desire, 
of mauna preceded by parivra^ya (wandering about as 
a mendicant), is meant to illustrate the duties of all 
Irramas. For the duties of the other Irramas are taught 
by Scripture no less than those of the Muni (and the house- 
holder). Similarly it was shown above that in the text 
'There are three branches of sacred duty — he who is 
founded on Brahman goes to immortality,' the term 
' founded on Brahman ' applies equally to members of all 
Irramas. — It therefore remains a settled conclusion that 

1 Kh. Up. VIII, 13. 
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the text under discussion enjoins p&ndityz, balya, and 
mauna as being auxiliaries to knowledge in the same way 
as the other duties of the axramas, such as sacrifices and 
the rest. — Here terminates the adhikanuta of ' the injunc- 
tion of other auxiliaries.' 

49. Not manifesting itself; on account of the 
connexion. 

In the text discussed above we meet with the word 
' balya,' which may mean either ' being a child ' or ' being 
and doing like a child.' The former meaning is ex- 
cluded, as that particular age which is called childhood 
cannot be assumed at will. With regard to the latter 
meaning, however, a doubt arises, viz. whether the text 
means to say that he who aims at perfect knowledge is to 
assume all the ways of a child, as e. g. its wilful behaviour, 
or only its freedom from pride and the like. — The former, 
the Purvapakshin maintains. For the text gives no specifi- 
cation, and texts enjoining restraints of different kinds (on 
the man desirous of knowledge) are sublated by this specific 
text which enjoins him to be in all points like a child. — 
This view the Sutra disposes of. ' Not manifesting itself/ 
That aspect of a child's nature which consists in the child 
not manifesting its nature (viz. in pride, arrogance, and so 
on), the man aiming at true knowledge is to make his own. 
'On account of connexion,' i.e. because thus only the 
'balya' of the text gives a possible sense. The other 
characteristic features of ' childhood ' the texts declare to 
be opposed to knowledge, ' He who has not turned away 
from wicked conduct, who is not tranquil and attentive, 
or whose mind is not at peace, he can never attain the Self 
by knowledge' (Ka. Up. I, 2, 24); 'When food is pure, 
the whole nature becomes pure' {Kh. Up. VII, 26, a), 
and so on. — Here terminates the adhikarawa of ' non-mani- 
festation.' 

50. What belongs to this world, there being no 
obstruction at hand ; as this is seen. 

Knowledge, as enjoined by Scripture, is twofold, having 



Digitized by 



Google 



Ill ADHYAYA, 4 pAdA, 5 1. 713 

for its fruit either exaltation within the sphere of the 
Sawsara, or final Release. With regard to the former the 
question arises whether it springs up only immediately 
subsequent to the good works which are the means to 
bring it about ; or, indefinitely, either subsequent to such 
works or at some later time. — The Purvapakshin holds the 
former view. A man reaches knowledge through his good 
deeds only, as the Lord himself declares, ' Four kinds of 
men doing good works worship me,' &c. (Bha. Gl. VII, 16) ; 
and when those works have been accomplished there is no 
reason why the result, i. e. knowledge, should be delayed. — 
This view the Sutra disposes of. ' What is comprised in 
this world,' i. e. meditation, the result of which is worldly 
exaltation, springs up immediately after the works to 
which it is due, in case of there being no other works of 
greater strength obstructing the rise of knowledge ; but if 
there is an obstruction of the latter kind, knowledge springs 
up later on only. ' For this is seen,' i. e. Scripture acknow- 
ledges the effects of such obstruction ; for a statement 
such as ' what he does with knowledge, with faith, with the 
Upanishad that is more vigorous,' means that works joined 
with the knowledge of the Udgitha, and so on, produce 
their results without obstruction (which implies that the 
action of other works is liable to be obstructed). — Here 
terminates the adhikarawa of ' what belongs to this world.' 

51. In the same way there is non-determination 
with regard to what has Release for its result ; that 
condition being ascertained, that condition being 
ascertained. 

So likewise in the case of the origination, through works 
of very great merit, of such knowledge as has for its result 
final Release, the time is not definitely fixed; for here 
also there is ascertained the same condition, viz. the termi- 
nation of the obstruction presented by other works. A 
further doubt might in this case be raised on the ground 
that such works as give rise to knowledge leading to final 
Release are stronger than all other works, and therefore not 
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liable to obstruction. But this doubt is disposed of by the 
reflection that even in the case of a man knowing Brahman 
there may exist previous evil deeds of overpowering 
strength. — The repetition of the last words of the Sfitra 
indicates the completion of the adhylya. — Here terminates 
the adhikarana of ' what has Release for its result' 
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FOURTH ADHYAYA. 
FIRST PADA. 

i. Repetition, on account of the text teaching 
(what has to be done more than once). 

The third adhyaya was concerned with the considera- 
tion of meditation, together with its means. The Sutras 
now enter on a consideration of the results of meditation, 
after a further preliminary clearing up of the nature of 
meditation. The question here arises whether the act 
of knowledge of Brahman inculcated in Vedanta-texts, 
such as ' He who knows Brahman reaches the Highest,' 
' Having known him thus he passes beyond death,' • He 
knows Brahman, he becomes Brahman,' is, in the view of 
Scripture, to be performed once only, or to be repeated 
more than once. — Once suffices, the Purvapakshin main- 
tains ; for as the text enjoins nothing more than knowing 
there is no authority for a repetition of the act. Nor can 
it be said that the act of knowing, analogous to the act 
of beating the rice-grains until they are freed from the 
husks, is a visible means towards effecting the intuition 
of Brahman, and hence must, like the beating, be repeated 
until the effect is accomplished; for knowing is not a 
visible means towards anything. Such acts as the Gyoti- 
sh/oma sacrifice and the knowledge inculcated in the 
Vedanta-texts are alike of the nature of conciliation of 
the Supreme Person ; through whom thus conciliated man 
obtains all that is beneficial to him, viz. religious duty, 
wealth, pleasure, and final Release. This has been shown 
under HI, a, 38. The meaning of Scripture therefore 
is accomplished by performing the act of knowledge once 
only, as the Cyotish/oma is performed once. — This view 
the Sutra sets aside. The meaning of Scripture is fulfilled 
only by repeated acts of knowledge ' on account of teach- 
ing,' i.e. because the teaching of Scripture is conveyed 
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by means of the term ' knowing ' (vedana), which is 
synonymous with meditating (dhyana, upasana). That 
these terms are so synonymous appears from the fact 
that the verbs v id, upas, dhyai are in one and the same 
text used with reference to one and the same object of 
knowledge. A text begins, e. g. ' Let him meditate (upl- 
sita) on mind as Brahman,' and concludes ' he who knows 
(veda) this shines, warms,' &c. (Kh. Up. Ill, 18). In the 
same way the knowledge of Raikva is at first referred to 
by means of vid, ' He who knows (veda) what he knows 
is thus spoken of by me,' and further on by means of 
upas, 'teach me the deity on which you meditate' (Kk. 
Up. IV, i, a). Similarly texts which have the same 
meaning as the text ' He who knows Brahman reaches 
the Highest ' — viz. ' the Self should be seen, be heard, be 
reflected on, be meditated upon (nididhyasitavya) '— 'Then 
he sees him meditating (dhyayamana) on him as without 
parts ' (Mu. Up. Ill, I, 8), and others — use the verb dhyii 
to express the meaning of vid. Now dhyai means to 
think of something not in the way of mere representation 
(smriti), but in the way of continued representation. And 
upas has the same meaning ; for we see it used in the 
sense of thinking with uninterrupted concentration of 
the mind on one object. We therefore conclude that 
as the verb 'vid* is used interchangeably with dhyai and 
upas, the mental activity referred to in texts such as 'he 
knows Brahman' and the like is an often-repeated con* 
tinuous representation. 

2. And on account of an inferential mark. 

Inferential mark here means Smrz'ti. Smr/ti also de- 
clares that that knowledge which effects Release is of the 
nature of continued representation. Meditation therefore 
has to be repeated. — Here terminates the adhikara*a of 
* repetition.' 

3. But as the Self; this (the ancient Devotees) 
acknowledge (since the texts) make (them) appre- 
hend (in that way). 
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The following point is now taken into consideration. 
Is Brahman to be meditated upon as something different 
from the meditating Devotee, or as the Self of the latter ? — 
The Purvapakshin holds the former view. For, he says, 
the individual soul is something different from Brahman ; 
as has been proved under II, 1, 224 III, 4, 8; I, 1, 15. 
And Brahman must be meditated upon as it truly is ; for 
if it is meditated upon under an unreal aspect, the attaining 
to Brahman also will not be real, according to the principle 
expressed in the text, ' According as a man's thought is in 
this world, so will he be when he has departed this life ' 
(Kh. Up. Ill, 14, 1). This view the Sutra sets aside. 
Brahman is rather to be meditated upon as being the 
Self of the meditating Devotee. As the meditating indivi- 
dual soul is the Self of its own body, so the highest 
Brahman is the Self of the individual soul — this is the 
proper form of meditation. — Why? — Because the great 
Devotees of olden times acknowledged this to be the true 
nature of meditation ; compare the text • Then I am indeed 
thou, holy divinity, and thou art me.' — But how can the 
Devotees claim that Brahman which is a different being is 
their ' Ego ' ? — Because the texts enable them to apprehend 
this relation as one free from contradiction. 'He who 
dwelling within the Self is different from the Self, whom 
the Self does not know, of whom the Self is the body, who 
rules the Self from within ; he is thy Self, the inner ruler, 
the immortal one* (Br*. Up. 111,7,3); '^ n 'he True all 
these beings have their root, they dwell in the True, they 
rest in the True; — in that all that exists has its Self 
(Kh. Up. VI, 8); «A11 this indeed is Brahman' (Kh. Up. 
Ill, 14, 1) — all these texts teach that all sentient and non- 
sentient beings spring from Brahman, are merged in him, 
breathe through him, are ruled by him, constitute his body ; 
so that he is the Self of all of them. In the same way 
therefore as, on the basis of the fact that the individual soul 
occupies with regard to the body the position of a Self, we 
form such judgments of co-ordination as ' I am a god — I am 
a man ' ; the fact of the individual Self being of the nature 
of Self justifies us in viewing our own Ego as belonging 
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to the highest Self. On the presupposition of all ideas 
being finally based on Brahman and hence all words also 
finally denoting Brahman, the texts therefore make such 
statements of mutual implication as ' I am thou, O holy 
divinity, and thou art me.' On this view of the relation 
of individual soul and highest Self there is no real con- 
tradiction between two, apparently contradictory, sets of 
texts, viz. those on the one hand which negative the view 
of the soul being different from the highest Self, ' Now 
if a man meditates upon another divinity, thinking "the 
divinity is one and I another," he does not know ' ; ' He 
is incomplete, let him meditate upon Him as the Self; 
' Everything abandons him who views anything apart from 
the Self (Br*. Up. I, 4, 10 ; 7— II, 4, 6) ; and on the other 
hand those texts which set forth the view of the soul and 
the highest Self being different entities, ' Thinking of the 
(individual) Self and the Mover as different ' (.Svet. Up. I, 
6). For our view implies a denial of difference in so far 
as the individual ' I ' is of the nature of the Self; and it 
implies an acknowledgment of difference in so far as it 
allows the highest Self to differ from the individual soul 
in the same way as the latter differs from its body. The 
clause • he is incomplete ' (in one of the texts quoted 
above) refers to the fact that Brahman which is different 
from the soul constitutes the Self of the soul, while the 
soul constitutes the body of Brahman. — It thus remains 
a settled conclusion that Brahman is to be meditated upon 
as constituting the Self of the meditating Devotee,— Here 
terminates the adhikara«a of ' meditation under the aspect 
of Self 

4. Not in the symbol; for (the symbol) is not 
that one (i. e. the Self of the Devotee). 

* Let a man meditate on mind as Brahman ' (Kk. Up. 
Ill, 18, 1); 'He who ' meditates on name as Brahman* 
(Kh. Up. VII, 15) — with regard to these and similar medi- 
tations on outward symbols (pratika) of Brahman there 
arises a doubt, viz. whether in them the symbols are to 
be thought'' of as of the nature of Self or not. The Purva- 
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pakshin holds the former view. For, he says, in form 
those injunctions do not differ from other injunctions of 
meditation on Brahman, and Brahman, as we have seen, 
constitutes the Self of the meditating Devotee. — This view 
the Sutra sets aside. A pratika cannot be meditated on 
as being of the nature of Self; for the pratika is not the 
Self of the meditating Devotee. What, in those medita- 
tions, is to be meditated upon is the pratika only, not 
Brahman: the latter enters into the meditation only as 
qualifying its aspect. For by a meditation on a pratika 
we understand a meditation in which something that is 
not Brahman is viewed under the aspect of Brahman, and 
as the pratika — the object of meditation — is not the Self 
of the Devotee it cannot be viewed under that form. — But 
an objection is raised here also, it is Brahman which is the 
real object of meditation ; for where Brahman may be 
viewed as the object of meditation, it is inappropriate to 
assume as objects non-sentient things of small power such 
as the mind, and so on. The object of meditation there- 
fore is Brahman viewed under the aspect of mind, and 
so on. — This objection the next Sutra disposes of. 

5. The view of Brahman, on account of supe- 
riority. 

The view of Brahman may appropriately be superimposed 
on mind and the like ; but not the view of mind, and so 
on, on Brahman. For Brahman is something superior to 
mind, and so on ; while the latter are inferior to Brahman. 
To view a superior person, a prince eg., as a servant 
would be lowering; while, on the other hand, to view 
a servant as a prince is exalting. — Here terminates the 
adhikara»a of 'symbols.' 

6. And the ideas of Aditya and the rest on the 
member ; on account of this being rational. 

'He who shines up there let a man meditate on him 
as the Udgitha ' (Kk. Up. I, 3, 1).— With regard to this 
and similar meditations connected with subordinate parts 
of sacrificial performances there arises the doubt whether 
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the idea of Aditya and so on has to be superimposed 
on the subordinate part of the sacrifice, such as the Udgitha, 
or vice versa (i. e. whether Aditya should be meditated 
upon under the aspect of the Udgitha, or vice versa).— The 
Purvapakshin holds the former view. For the general 
principle is that the lower being should be viewed under 
the aspect of the higher, and the Udgitha and so on, which 
are parts of the sacrifices through which certain results are 
effected, are superior to the divinities who do not accom- 
plish any result. — Of this view the Sutra disposes. The 
ideas of Aditya and so on are to be superimposed on the 
' members,' i. e. the Udgitha and so on, which are con- 
stituent members of the sacrifices ; because of the gods 
only superiority can be established. For it is only through 
the propitiation of the gods that sacrifices are capable 
of bringing about their results. The Udgitha and the rest 
therefore are to be viewed under the aspect of Aditya and 
so on. — Here terminates the adhikarana of ' the ideas of 
Aditya and so on.' 

7. Sitting ; on account of possibility. 

It has been shown that that special form of cognitional 
activity which the Vedanta-texts set forth as the means 
of accomplishing final Release and which is called medita* 
tion (dhyana ; upasana) has to be frequently repeated, 
and is of the nature of continued representation. A ques- 
tion now arises as to the way in which it has to be carried 
on. — There being no special restrictive rule, the Purva- 
pakshin holds that the Devotee may carry it on either sitting 
or lying down or standing or walking. — This view the 
Sutra sets aside. Meditation is to be carried on by the 
Devotee in a sitting posture, since in that posture only 
the needful concentration of mind can be reached. Standing 
and walking demand effort, and lying down is conducive 
to sleep. The proper posture is sitting on some support, 
so that no effort may be required for holding the body up. 

8. And on account of meditation. 

Since, as intimated by the text, ' the Self is to be medi- 
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tated upon,' the mental activity in question is of the 
nature of meditation, it requires as its necessary condition 
concentration of mind. For by meditation is understood 
thought directed upon one object and not disturbed by the 
ideas of other things. 

9. And with reference to immobility. 

And it is with reference to their immobility that the 
earth and other inanimate things — the air, the sky, the 
waters, the mountains — may be spoken of as thinking, 
* the earth thinks (dhyayati) as it were,' and so on. Move- 
lessness hence is characteristic of the intensely meditating 
person also, and such movelessness is to be realised in the 
sitting posture only. 

10. And Snmti texts say the same. 

Smrrti texts also declare that he only who sits can 
meditate, ' Having placed his steady seat upon a pure spot, 
there seated upon that seat, concentrating his mind he 
should practise Yoga* (Bha. Gl. VI, 11-12). 

ii. Where concentration of mind (is possible), 
there ; on account of there being no difference. 

As the texts do not say anything as to special places 
and times, the only requisite of such places and times 
is that they should favour concentration of mind. This 
agrees with the declaration ' Let a man apply himself to 
meditation in a level and clean place, &c, favourable 
to the mind' (5vet, Up. II, 10). — Here terminates the 
adhikarana of ' the sitting one.' 

12. Up to death ; for there also it is seen. 

The question now arises whether the meditation de- 
scribed which is the means of final Release is to be 
accomplished within one day, or to be continued day 
after day, until death. — The view that it is accomplished 
within one day, as this will satisfy the scriptural injunction, 
is disposed of by the Sutra. Meditation is to be continued 
until death. For Scripture declares that meditation has 
to take place 'there,' i.e. in the whole period from the 
first effort after meditation up to death, 'Acting thus as 
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long as life lasts he reaches the world of Brahman.' — Here 
terminates the adhikaraoa of ' up to death.' 

13. On the attainment of this, there result the 
non-clinging and the destruction of later and earlier 
sins ; this being declared. 

Having, so far, elucidated the nature of meditation, the 
Sutras now begin to consider the result of meditation. 
Scripture declares that on the knowledge of Brahman being 
attained a man's later and earlier sins do not cling to him 
but pass away. ' As water does not cling to a lotus leaf, so 
no evil deed clings to him who knows this ' (Kh. Up. IV, 
14, 3) ; ' Having known that he is not sullied by any evil 
deed ' (Br/. Up. IV, 4, 23) ; ' As the fibres of the Ishikl reed 
when thrown into the fire are burnt, thus all his sins are 
burnt' [Kh. Up. V, 24, 3) ; 'All his works perish when He has 
been beheld who is high and low ' (Mu. Up. II, 2, 8).— The 
doubt here arises whether this non-clinging and destruction 
of all sins is possible as the result of mere meditation, or 
not. — It is not possible, the Purvapakshin maintains ; for 
Scripture declares, ' no work the fruits of which have not 
been completely enjoyed perishes even in millions of aeons.' 
What the texts, quoted above, say as to the non-clinging 
and destruction of works occurs in sections complementary 
to passages inculcating knowledge as the means of final 
Release, and may therefore be understood as somehow 
meant to eulogize knowledge. Nor can it be said that 
knowledge is enjoined as an expiation of sins, so that the 
destruction of sins could be conceived as resulting from 
such expiation ; for knowledge — as we see from texts such 
as 'He who knows Brahman reaches the Highest,' 'He 
knows Brahman and he becomes Brahman' — is enjoined 
as a means to reach Brahman. The texts as to the non- 
clinging and destruction of sins therefore can only be 
viewed as arthavada passages supplementary to the texts 
enjoining knowledge of Brahman. — This view the Sutra 
sets aside. When a man reaches knowledge, the non- 
clinging and destruction of all sins may be effected through 
the power of knowledge. For Scripture declares the power 
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of knowledge to be such that ' to him who knows this, no 
evil deed clings,' and so on. Nor is this in conflict with the 
text stating that no work not fully enjoyed perishes ; for 
this latter text aims at confirming the power of works to 
produce their results ; while the texts under discussion 
have for their aim to declare that knowledge when once 
sprung up possesses the power of destroying the capability 
of previously committed sins to produce their own evil 
results and the power of obstructing that capability on the 
part of future evil actions. The two sets of texts thus 
refer to different matters, and hence are not mutually con- 
tradictory. There is in fact no more contradiction between 
them than there is between the power of fire to produce 
heat and the power of water to subdue such heat. By 
knowledge effecting the non-clinging of sin we have to 
understand its obstructing the origination of the power, on 
the part of sin, to cause that disastrous disposition on the 
part of man which consists in unfitness for religious works ; 
for sins committed tend to render man unfit for religious 
works and inclined to commit further sinful actions of the 
same kind. By knowledge effecting the destruction of sin, on 
the other hand, we understand its destroying that power of 
sin after it has once originated. That power consists, funda- 
mentally, in displeasure on the part of the Lord. Know- 
ledge of the Lord, which, owing to the supreme dearness of 
its object is itself supremely dear, possesses the character- 
istic power of propitiating the Lord — the object of know- 
ledge — and thus destroys the displeasure of the Lord due 
to the previous commission of sins on the part of the 
knowing Devotee; and at the same time obstructs the 
origination of further displeasure on the Lord's part, which 
otherwise would be caused by sins committed subsequently 
to the origination of such knowledge. What Scripture 
says about sin not clinging to him who knows can however 
be understood only with regard to such sins as spring from 
thoughtlessness ; for texts such as ' he who has not turned 
away from evil conduct ' (Ka. Up. I, a, 24) teach that medi- 
tation, becoming more perfect day after day, cannot be 
accomplished without the Devotee having previously broken 
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himself off from all evil conduct. — Here terminates the 
adhikarana of ' the reaching of that.' 

14. Of the other also there is thus non-clinging; 
but at death. 

It has been said that, owing to knowledge, earlier and 
subsequent sins do not cling and are destroyed. The same 
holds good also with regard to the other, i.& to good 
works — they also, owing to knowledge, do not cling and 
are destroyed ; for there is the same antagonism between 
knowledge and the fruit of those works, and Scripture 
moreover expressly declares this. Thus we read, 'Day 
and night do not pass that bank — neither good nor evil 
deeds. All sins turn back from it' (Kk. Up. VIII, 4, 1); 
' He shakes off his good and evil deeds ' (Kau. Up. 1, 4)- 
In the former of these texts good works are expressly 
designated as ' sin ' because their fruits also are some- 
thing not desirable for him who aims at Release ; there is 
some reason for doing this because after all good works are 
enjoined by Scripture and their fruits are desired by men, 
and they hence might be thought not to be opposed to know- 
ledge. — But even to him who possesses the knowledge of 
Brahman, the fruits of good deeds — such as seasonable 
rain, good crops, &c. — are desirable because they enable 
him to perform his meditations in due form ; how then 
can it be said that knowledge is antagonistic to them and 
destroys them ? — Of this point the Sutra disposes by means 
of the clause ' but on death.' Good works which produce 
results favourable to knowledge and meditation perish only 
on the death of the body (not during the lifetime of the 
Devotee). — Here terminates the adhikarawa of ' the other.' 

15. But only those former works the effects of 
which have not yet begun ; on account of that being 
the term. 

A new doubt arises here, viz. whether all previous good 
and evil works are destroyed by the origination of know- 
ledge, or only those the effects of which have not yet begun 
to operate. — All works alike, the Purvapakshm says ; for 
the texts — as e.g. 'all sins are burned '—declare the fruits 
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of knowledge to be the same in all cases ; and the fact of 
the body continuing to exist subsequently to the rise of 
knowledge may be accounted for by the force of an impulse 
once imparted, just as in the case of the revolution of 
a potter's wheel. — This view the Sutra sets aside. Only 
those previous works perish the effects of which have not 
yet begun to operate ; for the text ' For him there is delay 
as long as he is not delivered from the body* (Kk. Up. VI, 
14, 2) expressly states when the delay of the body's death 
will come to an end (the body meanwhile continuing to 
exist through the influence of the anarabdhakarya 
works). There is no proof for the existence of an impetus 
accounting for the continuance of the body's life, other than 
the Lord's pleasure or displeasure caused by good or evil 
deeds. — Here terminates the adhikara«a of ' the works the 
operation of which has not yet begun.' 

1 6. But the Agnihotra and the rest, (because they 
tend) to that effect only ; this being seen. 

It might here be said that special works incumbent on 
the several Irramas, as e. g. the Agnihotra, need not be 
undertaken by those who are not desirous of their results, 
since these works also fall under the category of good 
works the result of which does not * cling.' — This view the 
Sutra sets aside. Such works as the Agnihotra must be 
performed, since there is no possibility of their results not 
clinging ; for him who knows, those works have knowledge 
for their exclusive effect. This we learn from Scripture itself: 
' Him Brahmanas seek to know by the study of the Veda, 
by sacrifices, gifts, austerities, and fasting.' This passage 
shows that works such as the Agnihotra give rise to know- 
ledge, and as knowledge in order to grow and become 
more perfect has to be practised day after day until death, 
the special duties of the Irrama also, which assist the rise 
of knowledge, have daily to be performed . Otherwise, those 
duties being omitted, the mind would lose its clearness and 
knowledge would not arise. — But if good works such as 
the Agnihotra only serve the purpose of giving rise to 
knowledge, and if good works previous to the rise of know- 
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ledge perish, according to the texts * Having dwelt there 
till their works are consumed' (Kh. Up. V, 10, 5) and 
' having obtained the end of his deeds ' (Br*. Up. IV, 4, 6), 
to what then applies the text ' His sons enter upon his 
inheritance, his friends upon his good works ' ? — This point 
is taken up by the next Sutra. 

17. According to some (a class of good works) 
other than these, of both kinds. 

The text quoted above from one jakha ('His friends 
enter upon his good deeds') refers to good works other 
than the Agnihotra and the rest, the only object of which 
is to give rise to knowledge, viz. to all those manifold 
good works, previous or subsequent to the attaining to 
knowledge, the results of which are obstructed by other 
works of greater strength. Those texts also which declare 
works not to cling or to be destroyed through knowledge 
refer to this same class of works. — The next SQtra recalls 
the fact, already previously established, that the results of 
works actually performed may somehow be obstructed. 

18. For (there is the text) 'whatever he does with 
knowledge.' 

The declaration made in the text ' whatever he does 
with knowledge that is more vigorous,' viz. that the know- 
ledge of the Udgitha has for its result non-obstruction of 
the result of the sacrifice, implies that the result of works 
actually performed may be obstructed. We thus arrive at 
the conclusion that the text of the .Sa/yayanins, ' his friends 
enter upon his good works,' refers to those good works of 
the man possessing knowledge the results of which were 
somehow obstructed (and hence did not act themselves out 
during his lifetime, so that on his death they may be 
transferred to others). — Here terminates the adhikara/fa of 
' the Agnihotra and the rest.' 

19. But having destroyed by fruition the other 
two sets he becomes one with Brahman. 

There now arises the doubt whether the good and evil 
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works other than those the non-clinging and destruction 
of which have been declared, that is to say those works the 
results of which have begun to act, come to an end together 
with that bodily existence in which knowledge of Brahman 
originates, or with the last body due to the action of the 
works last mentioned, or with another body due to the 
action of the anarabdhakarya. — The second of these alter- 
natives is the one to be accepted, for there is a text 
declaring that works come to an end with the deliverance 
of the Self from the current bodily existence : * For him 
there is delay so long as he is not delivered (from the 
body), then he will become one with Brahman ' (Kk. Up. 
VI, 14, a). — This view the Sutra sets aside. Having de- 
stroyed the other good and evil works the results of which 
had begun to operate by retributive experience he, subse- 
quently to the termination of such retributive enjoyment, 
becomes one with Brahman. If those good and evil works 
are such that their fruits may be fully enjoyed within the 
term of one bodily existence, they come to an end together 
with the current bodily existence ; if they require several 
bodily existences for the full experience of their results, 
they come to an end after several existences only. This 
being so, the deliverance spoken of in the text quoted by 
the Purvapakshin means deliverance from those works 
when completely destroyed by retributive enjoyment, not 
deliverance from bodily existence about which the text 
says nothing. All those works, on the other hand, good 
and evil, which were performed before the rise of know- 
ledge and the results of which have not yet begun to 
operate — works which have gradually accumulated in the 
course of infinite time so as to constitute an infinite quan- 
tity — are at once destroyed by the might of the rising know- 
ledge of Brahman. And works performed subsequently 
to the rise of such knowledge do not ' cling.' And, as 
Scripture teaches, the friends of the man possessing true 
knowledge take over, on his death, his good works, and his 
enemies his evil deeds. Thus there remains no contra- 
diction. — Here terminates the adhikarana of ' the destruc- 
tion of the others.' 
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SECOND PADA. 

1. Speech with mind, on account of this being 
seen and of scriptural statement 

The Sutras now begin an enquiry into the mode of the 
going to Brahman of him who knows. At first the soul's 
departure from the body is considered. On this point we 
have the text, ' When a man departs from hence his speech 
is combined (sampadyate) with his mind, his mind with his 
breath, his breath with fire, fire with the highest deity' 
(Kh. Up. VI, 6, 1). The doubt here arises whether the 
speech's being combined with the mind, referred to in the 
text, means that the function of speech only is merged in 
mind, or the organ of speech itself. — The Purvapakshin 
holds the former view ; for, he says, as mind is not the 
causal substance of speech, the latter cannot be merged in 
it ; while the scriptural statement is not altogether irra- 
tional in so far as the functions of speech and other organs 
are controlled by the mind, and therefore may be conceived 
as being withdrawn into it — This view the Sutra sets aside. 
Speech itself becomes combined with mind ; since that is 
seen. For the activity of mind is observed to go on even 
when the organ of speech has ceased to act — But is this 
not sufficiently accounted for by the assumption of the 
mere function of speech being merged in mind ? — To this 
the Sutra replies ' and on account of the scriptural word.' 
The text says distinctly that speech itself, not merely the 
function of speech, becomes one with the mind. And when 
the function of speech comes to an end, there is no other 
means of knowledge to assure us that the function only has 
come to an end and that the organ itself continues to have 
an independent existence. The objection that speech can- 
not become one with mind because the latter is not the 
causal substance of speech, we meet by pointing out that 
the purport of the text is not that speech is merged in 
mind, but only that it is combined or connected with it 
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2. And for the same reason all follow after. 

Because speech's becoming one with mind means only 
conjunction with the latter, not merging within it ; there 
is also no objection to what Scripture says as to all other 
organs that follow speech being united with mind. — Here 
terminates the adhikara«a of ' speech.' 

3. That mind in breath, owing to the subsequent 
clause. 

That mind, i. e. mind united with all the organs unites 
itself with breath ; not merely the function of mind. This 
appears from the clause following upon the text quoted 
above, ' mind (unites itself) with breath.' Here, however, 
a further doubt suggests itself. The text ' Mind is made of 
earth ' declares earth to be the causal substance of mind, 
and the text 'that (viz. water) sent forth earth' declares 
water to be the causal substance of earth ; while the further 
text 'breath is made of water' shows water to be the 
causal substance of breath. Considering therefore that in 
the text ' mind becomes united with breath' the term breath 
is naturally understood to denote the causal substance of 
breath, i. e. water, the appropriate sense to be given to the 
statement that mind is united with water is that mind is 
completely refunded into its own causal substance — so that 
the 'being united* would throughout be understood 'as 
being completely merged.' — The reply to this, however, is, 
that the clauses ' Mind is made of food, breath is made of 
water,' only mean that mind and breath are nourished 
and sustained by food and water, not that food and water 
are the causal substances of mind and breath. The latter 
indeed is impossible ; for mind consists of aha/wkara, and 
as breath is a modification of ether and other elements, 
the word breath may suggest water. — Here terminates the 
adhikarawa of ' mind.' 

4. That (is united) with the ruler, on account of 
the going to it, and so on. 

As from the statements that speech becomes united with 
mind and mind with breath it follows that speech and 
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mind are united with mind and breath only ; so we con- 
clude from the subsequent clause ' breath with fire ' that 
breath becomes united with fire only. — Against this prima 
facie view the Sutra declares ' that breath becomes united 
with the ruler of the organs, i. e. the individual soul, on 
account of the going to it, and so on.' That breath goes 
to the individual soul, the following text declares, ' At the 
time of death all the prawas go to the Self of a man about 
to expire ' (Br*. Up. IV, 3, 38). Similarly Scripture men- 
tions the departure of prawa together with the soul, 'after 
him thus departing the prawa departs ' ; and again its 
staying together with the soul, ' What is that by whose 
departure I shall depart, and by whose staying I shall 
stay ? ' (Pr. Up. VI, 3). We therefore conclude that the 
text ' breath with fire ' means that breath joined with the 
individual soul becomes united with fire. Analogously we 
may say in ordinary life that the Yamuna is flowing towards 
the sea, while in reality it is the Yamuna joined with the 
Ganga which flows on. — Here terminates the adhikaraoa of 
' the ruler.' 

5. With the elements, this being stated by Scripture 
There arises the further question whether breath joined 

with the soul unites itself with fire only or with all the 
elements combined. — With fire, so much only being 
declared by Scripture! — This view the Sutra sets aside. 
Breath and soul unite themselves with all the elements ; 
for Scripture declares the soul, when moving out, to consist 
of all the elements — 'Consisting of earth, consisting of 
water, consisting of fire.' — But this latter text explains 
itself also on the assumption of breath and soul uniting 
themselves in succession with fire and the rest, one at a 
time ! — This the next Sutra negatives. 

6. Not with one ; for both declare this. 

Not with one ; because each element by itself is incapable 
of producing an effect. Such incapability is declared by 
Scripture and tradition alike. The text ' Having entered 
these beings with this ^iva soul let me reveal names and 
forms — let me make each of these three tripartite ' (Kk. Up. 
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VI, 3) teaches that the elements were rendered tripartite in 
order to be capable of evolving names and forms ; and 
of similar import is the following Smrz'ti text, ' Possessing 
various powers these (elements), being separate from one 
another, were unable to produce creatures without com- 
bining. But having entered into mutual conjunction they, 
from the Mahat down to individual beings, produce the 
Brahma egg.' From this it follows that in the clause 
' breath is united with fire ' the word fire denotes fire 
mixed with the other elements. Breath and soul therefore 
are united with the aggregate of the elements. — Here ter- 
minates the adhikarawa of ' the elements.' 

7. And it is common up to the beginning of the 
way ; and the immortality (is that which is obtained), 
without having burned. 

Is this departure of the soul common to him who knows 
and him who does not know ?— It belongs to him only who 
does not know, the PCirvapakshin holds. For Scripture 
declares that for him who knows there is no departure, 
and that hence he becomes immortal then and there 
(irrespective of any departure of the soul to another 
place), ' when all desires which once dwelt in his heart 
are undone, then the mortal becomes immortal, then 
he obtains Brahman ' (Br*. Up. IV, 4, 7). This view the 
Sutra sets aside. For him also who knows there is the 
same way of passing out up to the beginning of the path, 
i. e. previously to the soul's entering the veins. For another 
text expressly declares that the soul of him also who knows 
passes out by way of a particular vein : 'there are a hundred 
and one veins of the heart ; one of them penetrates the 
crown of the head ; moving upwards by that a man reaches 
immortality, the others serve for departing in different 
directions' (KA. Up. VIII, 6, .5). Scripture thus declaring 
that the soul of him who knows passes out by way of 
a particular vein, it must of course be admitted that it does 
pass out ; and as up to the soul's entering the vein no differ- 
ence is mentioned, we must assume that up to that moment 
the departure of him who knows does not differ from that 
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of him who does not know. A difference however is stated 
with regard to the stage of the soul's entering the vein, 
viz. Br*. Up. IV, 4, a, « By that light the Self departs, 
either through the eye, or through the skull, or through 
other parts of the body.' As this text must be interpreted 
in agreement with the text relative to the hundred and one 
veins, the departure by way of the head must be under- 
stood to belong to him who knows, while the other modes 
of departing belong to other persons. The last clause of 
the Sutra ' and the immortality, without having burned ' 
replies to what the Purvapakshin said as to the soul of him 
who knows being declared by Scripture to attain to immor- 
tality then and there. The immortality referred to in the 
text 'when all desires of his heart are undone' denotes 
that non-clinging and destruction of earlier and later sins 
which comes to him who knows, together with the rise of 
knowledge, without the connexion of the soul with the 
body, and the sense-organs being burned, i. e. dissolved at 
the time. — ' He reaches Brahman ' in the same text means 
that in the act of devout meditation the devotee has an 
intuitive knowledge of Brahman. 

8. Since, up to the union with that (i. e. Brahman) 
the texts describe the Sawsara state. 

The immortality referred to must necessarily be under- 
stood as not implying dissolution of the soul's connexion 
with the body, since up to the soul's attaining to Brahman 
the texts describe the Sawzsara state. That attaining to 
Brahman takes place, as will be shown further on, after the 
soul — moving on the path the first stage of which is light — 
has reached a certain place. Up to that the texts denote 
the Samsara state of which the connexion with a body is 
characteristic. ' For him there is delay so long as he is 
not delivered (from the body) ; then he will be united ' 
(Kh. Up. VI, 14, 2) ; ' Shaking off all evil as a horse shakes 
his hairs, and as the moon frees herself from the mouth of 
Rahu ; having shaken off the body I obtain self, made and 
satisfied, the uncreated world of Brahman ' (VIII, 13). 

9. And the subtle (body persists), on account of 
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a means of knowledge, it being thus observed (in 
Scripture). 

The bondage of him who knows is not, at that stage, 
dissolved, for this reason also that the subtle body con- 
tinues to persist. — How is this known ? — Through a means 
of knowledge, viz. because it is thus seen in Scripture. For 
Scripture states that he who knows, when on the path of the 
gods, enters into a colloquy with the moon and others, ' he is 
to reply,' &c. (Kau. Up. 1, 3 ff.). This implies the existence 
of a body, and thence it follows that, at that stage, the 
subtle body persists. The state of bondage therefore is 
not yet dissolved. 

10. Hence not in the way of destruction of bondage. 
It thus appears that the text 'when all desires which 

once entered his heart are undone, then does the mortal 
become immortal, then he obtains Brahman ' (Bri. Up. IV, 
4, 7), does not mean such immortality as would imply 
complete destruction of the state of bondage. 

1 1. And to that very (subtle body) (there belongs) 
the warmth, this only being reasonable. 

It is observed that when a man is about to die there is 
some warmth left in some part or parts of the gross body. 
Now this warmth cannot really belong to the gross body, 
for it is not observed in other parts of that body (while yet 
there is no reason why it should be limited to some part) ; 
but it may reasonably be attributed to the subtle body 
which may abide in some part of the gross body (and into 
which the warmth of the entire gross body has withdrawn 
itself)' We therefore conclude that this partial perception 
of warmth is due to the departing subtle body. This con- 
firms the view laid down in Sutra 7. — The next Sutra dis- 
poses of a further doubt raised as to the departure of the 
soul of him who knows. 

12. If it be said that on account of the denial (it 
is not so) ; we deny this. From the embodied soul ; 
for (that one is) clear, according to some. 
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The contention that the soul of him who knows departs 
from the body in the same way as other souls do cannot 
be upheld, since Scripture expressly negatives such depar- 
ture. For Bri. Up. IV, 4, at first describes the mode of 
departure on the part of him who does not possess true 
knowledge (' He taking to himself those elements of light 
descends into the heart ' up to ' after him thus departing 
the Prawa departs ') ; then refers to his assuming another 
body ('he makes to himself another, newer and more 
beautiful shape ') ; then concludes the account of him who 
does not possess true knowledge (' having attained the end 
of these works whatever he does here, he again returns 
from that world to this world of action. So much for the 
man who desires ') ; and thereupon proceeds explicitly to 
deny the departure from the body of him who possesses 
true knowledge, ' But he who does not desire, who is without 
desire, free from desire, who has obtained his desire, who 
desires the Self only, of him (tasya) the pra«as do not pass 
forth, — being Brahman only he goes into Brahman.' Simi- 
larly a previous section also, viz. the. one containing the 
questions put by Artabhaga, directly negatives the view 
of the soul of him who knows passing out of the body- 
There the clause ' he again conquers death ' introduces him 
who knows as the subject-matter, and after that the text 
continues : • Ya^wavalkya, he said, when that person dies, do 
the pranas pass out of him (asmat) or not? — No, said 
Ya^wavalkya, they are gathered up in him (atraiva), he 
swells, inflated the dead lies' (Bri. Up. Ill, a, io-n)- 
From these texts it follows that he who knows attains to 
immortality here (without his soul passing out of the body 
and moving to another place). — This view the Sutra rejects. 
' Not so ; from the embodied soul.' What those texts deny 
is the moving away of the praaas from the embodied indi- 
vidual soul, not from the body. * Of him (tasya) the 
pra*as do not pass forth ' — here the ' of him ' refers to the 
subject under discussion, i. e. the embodied soul which is 
introduced by the clause ' he who does not desire,' not to 
the body which the text had not previously mentioned. 
The sixth case (tasya) here denotes the embodied soul as 
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that which is connected with the pra/zas ('the prawas 
belonging to that, i. e. the soul, do not pass out '), not as 
that from which the passing out takes its start. — But why 
should the 'tasya' not denote the body as the point of 
starting (' the pra«as do not pass forth from that (tasya), 
viz. the body')? — Because, we reply, the soul which is 
actually mentioned in its relation of connexion with the 
pra/zas (as indicated by tasya) suggests itself to the mind 
more immediately than the body which is not mentioned 
at all; if therefore the question arises as to the starting- 
point of the passing forth of the pra/zas the soul is (on 
the basis of the text) apprehended as that starting-point 
also (i. e. the clause * the pra/zas of him do not pass 
forth' implies at the same time 'the pra/zas do not pass 
forth from him, i.e. from the soul'). Moreover, as the 
pra/zas are well known to be connected with the soul and 
as hence it would serve no purpose to state that con- 
nexion, we conclude that the sixth case which expresses 
connexion in general is here meant to denote the starting- 
point in particular. And no dispute on this point is really 
possible ; since ' according to some ' it is * clear ' that what 
the text means to express is the embodied soul as the 
starting-point of the pra/zas. The some are the Madhyan- 
dinas, who in their text of the Br/had-ara«yaka read ' na 
t asm at pra/za utkramanti' — ' the pra/zas do not pass forth 
front hint ' (the ' tasya ' thus being the reading of the 
Ka/zva Sakha only). — But, an objection is raised, there is 
no motive for explicitly negativing the passing away of the 
prawas from the soul ; for there is no reason to assume that 
there should be such a passing away (and the general rule 
is that a denial is made of that only for which there is 
a presumption). — Not so, we reply. The A7/andogya-text 
' For him there is delay only as long as he is not delivered 
(from the body) ; then he will be united ' declares that the 
soul becomes united with Brahman at the time of its sepa- 
ration from the body, and this suggests the idea of the soul 
of him who knows separating itself at that very time (i. e. 
the time of death) from the pra/zas also. But this would 
mean that the soul cannot reach union with Brahman by 
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means of proceeding on the path of the gods, and for this 
reason the Brihad-arawyaka (' of htm the prinas do not 
pass forth ') explicitly declares that the prinas do not 
depart from the soul of him who knows, before that soul 
proceeding on the path of the gods attains to union with 
Brahman. 

The same line of refutation would have to be applied to 
the arguments founded by our opponent on the question of 
Artabhaga, if that question be viewed as referring to him 
who possesses true knowledge. The fact however is that 
that passage refers to him who does not possess that know- 
ledge ; for none of the questions and answers of which the 
section consists favours the presumption of the knowledge 
of Brahman being under discussion. The matters touched 
upon in those questions and answers are the nature of the 
senses and sense objects viewed as graha and atigraha ; 
water being the food of fire ; the non-separation of the 
prawas from the soul at the time of death ; the continuance 
of the fame — there called name — of the dead man ; and 
the attainment, on the part of the soul of the departed, to 
conditions of existence corresponding to his good or evil 
deeds. The passage immediately preceding the one re- 
ferring to the non-departure of the pranas merely means 
that death is conquered in so far as it is a fire and fire is 
the food of water ; this has nothing to do with the owner 
of true knowledge. The statement that the pra*as of the 
ordinary man who does not possess true knowledge do not 
depart means that at the time of death the pra«as do not, 
like the gross body, abandon the giva., but cling to it like 
the subtle body and accompany it. 

1 3. Smmi also declares this. 

Smrz'ti also declares that the soul of him who knows 
departs by means of an artery of the head. ' Of those, one 
is situated above which pierces the disc of the sun and 
passes beyond the world of Brahman ; by way of that the 
soul reaches the highest goal' (YSgn. Start. Ill, 167). — Here 
terminates the adhikarawa of ' up to the beginning of the 
road.' 
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14. With the Highest ; for thus it says. 

It has been shown that at the time of departure from the 
body the soul together with the organs and pra«as unites 
itself with the subtle elements, fire and the rest ; and the 
notion that the soul of him who knows forms an exception 
has been disposed of. The further question now arises 
whether those subtle elements move on towards producing 
their appropriate effects, in accordance with the works or 
the nature of meditation (of some other soul with which 
those elements join themselves), or unite themselves with 
the highest Self. — The Pflrvapakshin holds that, as in the 
case of union with the highest Self, they could not give rise 
to their peculiar effects, i. e. the experience of pleasure and 
pain, they move towards some place where they can give 
rise to their appropriate effects. — Of this view the Sfltra dis- 
poses. They unite themselves with the highest Self; for 
Scripture declares ' warmth in the highest Being ' (Kh. 
Up. VI, 8, 6). And the doings of those elements must be 
viewed in such a way as to agree with Scripture. As in 
the states of deep sleep and a pralaya, there is, owing to 
union with the highest Self, a cessation of all experience 
of pain and pleasure ; so it is in the case under question 
also. — Here terminates the adhikarawa of ' union with the 
Highest.' 

15. Non-division, according to statement. 

Is this union with the highest Self to be understood as 
ordinary ' merging/ i. e. a return on the part of the effected 
thing into the condition of the cause (as when the jar is 
reduced to the condition of a lump of clay), or as absolute 
non-division from the highest Self, such as is meant in the 
clauses preceding the text last quoted, ' Speech is merged 
in mind ' ? &c. — The former view is to be adopted ; for as 
the highest Self is the causal substance of all, union with it 
means the return on the part of individual beings into the 
condition of that causal substance. — This view the Sutra re- 
jects. Union here means non-division, i. e. connexion of such 
kind that those subtle elements are altogether incapable 
of being thought and spoken of as separate from Brah- 
[48] 3 b 
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man. This the text itself declares, since the clause ' warmth 
in the highest Being' is connected with and governed by 
the preceding clause ' Speech is merged in mind.' This 
preceding clause intimates a special kind of connexion, viz. 
absolute non-separation, and there is nothing to prove that 
the dependent clause means to express something different ; 
nor is there any reason why at the time of the soul's 
departure those elements should enter into the causal con- 
dition ; nor is there anything said about their again pro- 
ceeding from the causal substance in a new creation- 
Here terminates the adhikara«a of ' non-separation.' 

1 6. A lighting up of the point of the abode of 
that; having the door illuminated by that (the 
soul), owing to the power of its knowledge and the 
application of remembrance of the way which is an 
element of that (viz. of knowledge), being assisted 
by him who abides within the heart, (passes out) by 
way of the hundred and first artery. 

So far it has been shown that, up to the beginning of 
the journey, the souls of them as well who possess true 
knowledge as of those who do not, pass out of the body 
in the same way. Now a difference is stated in the case 
of those who have true knowledge. We have on this 
point the following text : * There are a hundred and one 
arteries of the heart ; one of them penetrates the crown of 
the head ; moving upwards by that a man reaches immor- 
tality ; the others serve for departing in different directions ' 
(Kh. Up. VIII, 6, 5). The doubt here arises whether he 
who knows departs by this hundred and first artery in the 
top of the head, while those who do not know depart by 
way of the other arteries ; or whether there is no definite 
rule on this point. — There is no definite rule, the Purva- 
pakshin holds. For as the arteries are many and exceed- 
ingly minute, they are difficult to distinguish, and the soul 
therefore is not able to follow any particular one. The 
text therefore (is not meant to make an original authorita- 
tive statement as to different arteries being followed by 
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different souls, but) merely refers in an informal way to 
•what is already settled (viz. by the reason of the thing), i.e. 
the casual departure of any soul by any artery. — This view 
the Sutra rejects ' By way of the hundred and first.' The 
soul of him who possesses true knowledge departs only by 
way of the hundred and first artery in the crown of the 
head. Nor is that soul unable to distinguish that particular 
artery. For, through the power of h is supremely clear know? 
ledge which has the effect of pleasing the Supreme Person, 
and through the application of remembrance of the^way — 
which remembrance is a part of that knowledge — the soul of 
him who knows wins the favour of the Supreme Person 
who abides within the heart, and is assisted by him. Owing 
to this the abode of that, i. e. the heart which is the abode of 
the soul, is illuminated, lit up at its tip, and thus, through 
the grace of the Supreme Soul, the individual soul has the 
door (of egress from the body) lit up and is able to recog- 
nise that artery. There is thus no objection to the view 
that the soul of him who knows passes out by way of that 
particular artery only. — Here terminates the adhikarawa 
of the abode of that' 

t 7. Following the rays. • 

Scripture teaches that the soul of him who knows, after 
having passed forth from the heart by way of the hundred 
and first artery, follows the rays of the sun and thus 
reaches the disc of the sun : ' when he departs from this body 
he goes upwards by these rays only' (eva) {Kh. Up. VIII, 
6, 5). The idea here suggests itself that the going of the 
soul cannot be exclusively bound to those rays, since when 
a man dies during the night it cannot follow the rays of 
the sun. Hence the text quoted above can refer only to 
a part of the actual cases. — This view the Sutra rejects. 
The soul moves upwards, following the rays only; the 
text expressly asserting this by means of the ' eva ' — which 
would be out of place were there any alternative. Nor is 
there any strength in the argument that the soul of him 
who dies at night cannot follow the rays as there are none. 
For in summer the experience of heat at night-time shows 

3 B 2 
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that there are present rays then also ; while in winter, as 
generally in bad weather, that heat is overpowered by cold 
rod hence is not perceived (although actually present). 
Scripture moreover states that the arteries and rays are at 
all times mutually connected : ' As a very long highway 
goes to two villages, so the rays of the sun go to both 
worlds, to this one and to the other. They stretch them- 
selves forth from the sun and enter into these arteries; 
they stretch themselves forth from these arteries and enter 
into yonder sun' (Kh, Up. VIII, 6, a). — As thus there are 
rays at night also, the souls of those who know reach 
Brahman by way of the rays only. — Here terminates the 
adhikara«a of ' the following up the rays.' 

1 8. Should it be said, not in the night; we say, 
no ; because the connexion persists as long as the 
body does. Scripture also declares this. 

It is now enquired into whether the soul of him who, 
while having true knowledge, dies at night reaches Brahman 
or not. Although, as solar rays exist at night, the soul 
may move on at night also following those rays ; yet, since 
dying at night is spoken of in the Sutras as highly objec- 
tionable, we conclude that he who dies at night cannot 
accomplish the highest end of man, viz. attainment to 
Brahman. The Sfltras eulogize death occurring in day- 
time and object to death at night-time : ' Day-time, the 
bright half of the month and the northern progress of 
the sun are excellent for those about to die ; the contrary 
times are unfavourable.' According to this, their different 
nature, dying in day-time may be assumed to lead to 
a superior state of existence, and dying at night to an 
inferior state. He who dies at night cannot therefore 
ascend to Brahman. — This view the Sutra refutes: 'Be- 
cause, in the case of him who knows, the connexion with 
works exists as long as the body does.' This is to say 
— since those works which have not yet begun to pro- 
duce their results and which are the cause of future inferior 
states of existence are destroyed by the contact with 
knowledge, while at the same time later works do not 
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' ding ' (also owing to the presence of true knowledge), and 
those works which have begun to act come to an end with 
the existence of the last body ; there is no reason why he 
who knows should remain in bondage, and hence he reaches 
Brahman even if dying at night-time. Scripture also de- 
clares this, ' for him there is delay only as long as he is not 
freed from the body, then he will be united.' The text 
which praises the advantages of night-time, the light half 
of the month, &c, therefore must be understood as refer- 
ring to those who do not possess true knowledge. — Here 
terminates the adhikara«a of ' night.' 

19. For the same reason also during the southern 
progress of the sun. 

The reasoning stated above also proves that the owner 
of true knowledge who may happen to die during the 
southern progress of the sun reaches Brahman. A further 
doubt, however, arises here. The text 'He who dies 
during the sun's southern progress reaches the greatness 
of the Fathers and union with the moon ' (Mahanar. Up. 25) 
declares that he who dies during the southern progress 
reaches the moon ; and the other text ' when this ceases 
they return again the same way ' (Br*. Up. VI, a, 16) states 
that he returns again to the earth. We further know that 
Bhlshma and others, although fully possessing the know- 
ledge of Brahman, put off their death until the beginning 
of the northern progress. All this seems to prove that 
he who dies during the southern progress does not reach 
Brahman. — This doubt we dispose of as follows. Those 
only who do not possess true knowledge return from the 
moon ; while he who has such knowledge does not return 
even after he has gone to the moon. For a complementary 
clause in the Mahanarayana Up., ' from there he reaches 
the greatness of Brahman,' shows that the abode in the 
moon forms for him, who having died during the southern 
progress wishes to reach Brahman, a mere stage of rest. 
And even if there were no such complementary passage, 
it would follow from the previously stated absence of any 
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reason for bondage that the going of the wise man's soul 
to the moon in no way precludes his reaching Brahman. 
Bhishma and others who through the power of Yoga were 
able to choose the time of their death put it off until the 
beginning of the northern progress in order to proclaim 
before the world the excellence of that season and thus 
to promote pious faith and practice. — But we also meet 
with an authoritative statement made with reference to 
wise men about to die, as to difference of time of death 
being the cause of a man either returning or not returning 
to this world, 'I will declare at which time the Yogins 
departing return not, and also the time at which they 
return. The fire, the light, the day, the bright fortnight, 
the six months of the sun's northern progress — the knowers 
of Brahman departing there go to Brahman. The smoke, 
the night, the dark fortnight, the six months of the southern 
progress — the Yogin departing there having reached the 
light of the moon returns again. These are held to be 
the perpetual paths of the world — the white and the black ; 
by the one man goes not to return, by the other he returns 
again' (Bha. Gl. VIII, 23-26). — To this point the next 
Sutra refers. 

20. And those two (paths) are, with a view to the 
Yogins, mentioned as to be remembered. 

The text quoted does not state an injunction for those 
about to die, of a special time of death ; but there are 
rather mentioned in it those two matters belonging to 
Smn'ti and therefore to be remembered, viz. the two paths 
— the path of the Gods and the path of the Fathers— 
with a view to those who know and practise Yoga ; the 
text intimating that Yogins should daily think of those 
paths which are included in Yoga meditation. In agree- 
ment herewith the text concludes, ' Knowing these two 
paths no Yogin is ever deluded. Hence in all times, 
Ar^f una, be engaged in Yoga ' (Bha. Gt. VIII, 27). Through 
the terms 'the fire, the light,' 'the smoke, the night,' &c 
the path of the Gods and the path of the Fathers are 
recognised. Where, in the beginning, the text refers to 
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'the time when,' the word 'time' must be understood 
to denote the divine beings ruling time, since Fire and 
the rest cannot be time. What .the Bha. Gi. aims at 
therefore is to enjoin on men possessing true knowledge 
the remembrance of that path of the Gods originally 
enjoined in the text, ' they go to light ' (Kh. Up. IV, 15, 
10); not to determine the proper time of dying for those 
about to die. — Here terminates the adhikara«a of 'the 
southern progress.' 
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THIRD PADA. 

i. On the path beginning with light, that being 
known. 

The Sutras now go on to determine the road which the 
soul of the wise man follows, after having — assisted by 
the Person within the heart — passed out of the body by 
way of one particular artery. Now of that road various 
accounts are given in Scripture. There is a detailed account 
in the ATAandogya (IV, 15), ' now whether people perform 
obsequies for him or not,' &c. Another account is given 
in the eighth book of the same Upanishad, ' then he moves 
upwards by those very rays ' (VIII, 6, 5). 

The Kaushitakins again give a different account : ' He 
having reached the path of the Gods comes to the world 
of AgnV &c. (Kau. Up. I, 3). Different again in the 
Brthad-arattyaka : ' Those who thus know this and those 
who in the forest meditate on faith and the True,' &c 
(Br;. Up. VI, a, 15). The same Upanishad, in another 
place (V, 10), gives a different account : ' When the person 
goes away from this world he comes to the wind,' &c— 
A doubt here arises whether all these texts mean to give 
instruction as to one and the same road — the first stage 
of which is light — having to be followed by the soul of 
the wise man ; or whether they describe different roads 
on any of which the soul may proceed. — The Purvapakshin 
holds the latter view ; for he says the roads described 
differ in nature and are independent one of the other.— 
This view the Sutra disposes of. All texts mean one and 
the same road only, viz. the one beginning with light, 
and the souls proceed on that road only. For that road 
is known, i. e. is recognised in all the various descriptions, 
although it is, in different texts, described with more or 
less fulness. We therefore have to proceed here as in the 
case of the details (gu«a) which are mentioned in different 
meditations referring to one and the same object, i.e,* e 
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have to combine the details mentioned in different places 
into one whole. The two ATAandogya-texts — the one in 
the Upakoralavidya and the one in the Vidya of the five 
fires — describe exactly the same road. And in the Vidya 
of the five fires as given in the Brthad-ara»yaka the same 
road, beginning with light, is also described, although 
there are differences in minor points ; we therefore recognise 
the road described in the K/ikndogya. And in the other 
texts also we everywhere recognise the divinities of certain 
stages of the road, Agni, Aditya, and so on. — Here termi- 
nates the adhikarawa of ' that which begins with light.' 

2. From the year to Vayu ; on account of non- 
specification and specification. 

In their description of the path beginning with light the 
jOandogas mention the year between the months and 
the sun, ' from the months to the year, from the year to 
the sun ' (Kh. Up. V, 10, 1) ; while the Va^asaneyins 
mention, in that very place, the world of the Gods, ' from 
the months to the world of the Gods, from the world of 
the Gods to the sun ' (Br*. Up. VI, a, 15). Now, as the 
two paths are identical, we have to supplement each by the 
additional item given in the other (and the question then 
arises whether the order of the stages be 1. months, a. year, 
3. world of the Gods, 4. sun ; or 1 . months, a. world of the 
Gods, 3. year, 4. sun). The year and the world of the Gods 
are equally entitled to the place after the months in so far 
as textual declaration goes ; for both texts say 'from the 
months.' But we observe that the advance is throughout 
from the shorter periods of time to the longer ones (' from 
the day to the bright fortnight, from the bright fortnight 
to the six months of the northern progress '), and as there- 
fore the year naturally presents itself to the mind im- 
mediately after the six months, we decide that the order 
is — months, year, world of the Gods, sun. — In another 
place (Bri. Up. V, 10) the Va^asaneyins mention the wind 
as the stage preceding the sun ('the wind makes room 
for him — he mounts upwards ; he comes to the sun '). The 
Kaushltakins, on the other hand, place the world of the 
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wind subsequent to light, referred to by them as the world 
of Agni (' Having entered on the path of the Gods he comes 
to the world of Agni, to the world of the wind,' &c, Kau. 
Up. I, 3). Now in this latter text the fact of the world 
of the wind following upon light is to be inferred only 
from the succession of the clauses (' to the world of Agni ' 
— ' to the world of the wind '), while the * upwards ' ia the 
text of the Va^asaneyins is a direct statement of succession 
given by the text itself; and as this latter order of succes- 
sion has greater force than the former, we have to place, 
in the series of stages, the world of Vayu directly before 
the world of the sun. But above we have determined 
that the same place (after the year and before the sun) 
has to be assigned to the world of the Gods also ; and 
hence a doubt arises whether the world of the Gods and 
Vayu are two different things — the soul of the wise man 
passing by them in optional succession — or one and the 
same thing— the soul coming, after the year, to Vayu who 
is the world of the Gods. — They are different things, the 
Purvapakshin says ; for they are generally known to be 
so. And there are definite indications in the text that 
the world of the Gods as well as Vayu is to be placed 
immediately before the sun — this being indicated for Vayu 
by the ' upwards ' referred to above, and for the world 
of the Gods by the ablative case (devalokat) in the KhkaA. 
text, ' from the world of the Gods he goes to the sun '— 
and as thus there is no difference between the two, we 
conclude that the soul passes by them in either order it 
may choose. — This view the Sutra negatives : ' From the 
year to Vayu.' The soul, having departed from the year, 
comes to Vayu. This is proved ' by non-specification and 
specification.' For the term 'the world of the Gods' is 
a term of general meaning, and hence can denote Vayu 
in so far as being the world of the Gods ; while on the 
other hand the term Vayu specifically denotes that divine 
being only. The Kaushitakins speak of 'the world of 
Vayu ' ; but this only means ' Vayu who at the same time 
is a world.' That Vayu may be viewed as the world of 
the Gods is confirmed by another scriptural passage, viz. 
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' he who blows (Vayu) is the houses of the Qods.' — Here 
terminates the adhikarawa of ' Vayu.' 

3. Beyond lightning there is Varu»a, on account 
of connexion. 

According to the text of the Kaushitakins the soul goes 
on to the world of Vayu, to the world of Varuwa, to the 
world of Indra, to the world of Pra^apati, to the world 
of Brahman. The doubt here arises whether Varuwa and 
the divinities of the following stages are to be inserted 
in the series after Vayu, in agreement with the order of 
enumeration in the text of the Kaushitakins; or at the 
end of the whole series as stated in the isTMndogya Up. 
(IV, 15, 5), Varuwa thus coming after lightning. — The 
decision is in favour of the latter view because Varuwa, 
the god of waters, is naturally connected with lightning 
which dwells within the clouds. — This terminates the adhi- 
kara»a of ' Varu«a.' 

4. Conductors, this being indicated. 

The decision here is that light, Vayu, and the rest 
mentioned in the texts as connected with the soul's pro- 
gress on the path of the Gods are to be interpreted not 
as mere marks indicating the road, nor as places of enjoy- 
ment for the soul, but as divinities appointed by the 
Supreme Person to conduct the soul along the stages of 
the road ; for this is indicated by what the KAkndogya. 
says with regard to the last stage, viz. lightning, 'There 
is a person not human, he leads them to Brahman.' What 
here is said as to that person not human, viz. that he leads 
the soul, is to be extended to the other beings also, light 
and the rest. — But if that not-human person leads the souls 
from lightning to Brahman, what then about Varu«a, Indra, 
and Pra^apati, who, as was decided above, are in charge 
of stages beyond lightning? Do they also lead the soul 
along their stages ? 

5. From thence by him only who belongs to 
lightning, the text stating that. 
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The only leader from lightning up to Brahman is the 
not-human person connected with lightning ; for the text 
states this directly. Varuna, Indra, and Pragapati take 
part in the work in so far only as they may assist the 
person connected with lightning. — Here terminates the 
adhikarana of 'the conductors.' 

6. (Him who meditates on) the effected Brah- 
man, (thus opines) Badari ; because for him going 
is possible. 

The following question now presents itself for con- 
sideration. Does the troop of conducting divinities, Agni 
and the rest, lead on those who meditate on the effected 
Brahman, i. e. Hira«yagarbha ; or those only who meditate 
- on the highest Brahman ; or those who meditate on the 
highest Brahman and those who meditate on the indi- 
vidual Self as having Brahman for its Self? — The teacher 
Badari is of opinion that the divinities lead on those only 
who meditate on the effected Brahman. For he only who 
meditates on Hirawyagarbha can move ; while a person 
meditating on the highest Brahman which is absolutely 
complete, all-knowing, present everywhere, the Self of all, 
cannot possibly be conceived as moving to some other 
place in order to reach Brahman ; for him Brahman rather 
is something already reached. For him the effect of true 
knowledge is only to put an end to that Nescience which 
has for its object Brahman, which, in reality, is eternally 
reached. He, on the other hand, who meditates on Hira/tya- 
garbha may be conceived as moving in order to reach 
his object, which is something abiding within a special 
limited place. It is he therefore who is conducted on by 
Agni and the other escorting deities. 

7. And on account of (Brahman) being specified. 

The text ' a person not human leads them to the worlds 
of Brahman ' (Br*. Up. VI, 3, 15) by using the word ' world,' 
and moreover in the plural, determines the specification that 
the not-human person leads those only who meditate on 
Hirawyagarbha, who dwells within some particular world. 
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Moreover, the text ' I enter the hall of Pra^apati, the 
house' (Kh. Up. VIII, 14) shows that he who goes on the 
path beginning with light aims at approaching Hirawya- 
garbha. But if this is so, there is a want of appropriate 
denotation in the clause, 'There is a person not human, 
he leads them to Brahman ' ; if Hira»yagarbha is meant, 
the text should say * He leads ' them to Brahma (Brah- 
manam).' 

8. But on account of nearness there is that 
designation. 

Hirattyagarbha is the first created being (as declared by 
the text ' he who creates Brahma ') ; he thus stands near to 
Brahman, and therefore may be designated by the > same 
term (viz. Brahman). This explanation is necessitated by 
the reasons set forth in the preceding Sutras (which show 
that the real highest Brahman cannot be meant). — But, 
if the soul advancing on the path of the Gods reaches 
Hirawyagarbha only, texts such as ' This is the path of the 
Gods, the path of Brahman ; those who proceed on that 
path do not return to the life of man ' (Kh. Up. IV, 15, 6), 
and ' moving upwards by that a man reaches immortality ' 
(VIII, 6, 6), are wrong in asserting that that soul attains 
to immortality and does not return ; for the holy books 
teach that Hira«yagarbha, as a created being, passes 
away at the end of a dviparardha-period ; and the text 
'Up to the world of Brahman the worlds return again' 
(Bha. Gl. VIII, 16) shows that those who have gone to 
Hirawyagarbha necessarily return also. 

9. On the passing away of the effected (world of 
Brahma), together with its ruler, (the souls go) to 
what is higher than that; on account of scriptural 
declaration. 

On the passing away of the effected world of Brahma, 
together with its ruler Hirawyagarbha, who then recog- 
nises his qualification for higher knowledge, the soul also 
which had gone to Hirawyagarbha attains to true know- 
ledge and thus reaches Brahman, which is higher than that, 
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i.e. higher than the effected world of Brahma. This is 
known from the texts declaring that he who proceeds 
on the path of light reaches immortality and does not 
return ; and is further confirmed by the text, ' They all, 
reaching the highest immortality, become free in the world 
of Brahman (Brahma) at the time of the great end'(Mu. 
Up. Ill, a, 6). 

10. And on account of Smn'd. 

This follows from Smr/ti also, which declares ' when the 
pralaya has come and the end of the Highest, they all 
together with Brahman enter the highest place.' — For all 
these reasons Badari holds that the troop of the conducting 
deities, beginning with Light, leads the souls of those 
only who meditate on the effected Brahman, i.e. Hira*ya- 
garbha. 

ii. The Highest, Caimini thinks; on account of 
primariness of meaning. 

The teacher (7aimini is of opinion that those deities lead 
on the souls of those only who meditate on the highest 
Brahman. For in the text 'a person not human leads 
them to Brahman ' the word Brahman is naturally taken 
in its primary sense (i.e. the highest Brahman); the 
secondary sense (i.e. the effected Brahman) can be ad- 
mitted only if there are other valid reasons to refer the 
passage to the effected Brahman. And the alleged impos- 
sibility of the soul's going is no such valid reason; fif 
although Brahman no doubt is present everywhere, Scrip- 
ture declares that the soul of the wise frees itself from 
Nescience only on having gone to some particular place. 
That the origination of true knowledge depends on certain 
conditions of caste, ajrama, religious duty, purity of con- 
duct, time, place, and so on, follows from certain scriptural 
texts, as e.g. ' Brahma«as desire to know him through the 
study of the Veda' (Bri. Up. IV, 4, a 2) ; in the same way 
it follows from the text declaring the soul's going to Brah- 
man that the final realisation of that highest knowledge 
which implies the cessation of all Nescience depends on 
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the soul's going to some particular place. The arguments 
founded on texts alleged to declare that the soul of the 
wise does not pass out of the body at all we have refuted 
above. The argument that the specification implied in 
the text which mentions Brahman-worlds clearly points 
to the effected Brahman, i. e. Hirawyagarbha, is equally 
invalid. For the compound ' the Brahman-world ' is to be 
explained as 'the world which is Brahman'; just as according 
to the Purva MJmawsa the compound ' Nishada-sthapati ' 
denotes a sthapati who is a Nishada (not a sthapati of the 
Nishadas). A thing even which is known as one only may 
be designated by a plural form, as in a mantra one girdle 
is spoken of as ' the fetters of Aditi.' And as to the case 
under discussion, we know on the authority of Scripture, 
Smrz'ti, Itihasa, and Pura«a, that the wonderful worlds 
springing from the mere will of a perfect and omnipresent 
being cannot be but infinite. 

1 2. And because Scripture declares it. 

And Scripture moreover directly declares that the soul 
which has departed by way of the artery in the upper part 
of the head and passed along the path of the Gods reaches 
the highest Brahman : ' This serene being having risen 
from the body, having reached the highest light manifests 
itself in its own shape' {Kh. Up. VIII, 13, 3). — Against 
the contention that the text ' I enter the hall of Pra^apati, 
the house' shows that he who proceeds on the path be- 
ginning with light aims at the effected Brahman, the next 
Sutra argues. 

13. And there is no aiming at the effected 
(Brahman). 

The aim of the soul is not at Hirawyagarbha, but at the 
highest Brahman itself. For the complementary sentence 
' I am the glorious among Brahmawas ' shows that what 
the soul aims at is the condition of the universal Self, 
which has for its antecedent the putting off of all Nescience. 
For this appears from the preceding text, ' As a horse 
shakes his hairs and as the moon frees herself from the 
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mouth of Rahu ; having shaken off the body may I obtain 
— the uncreated Brahman-world* declares that the Brah- 
man-world, which is the thing to be reached, is something 
non-created, and explicitly states that reaching that world 
implies freedom from all bondage whatsoever. — It»is for 
these reasons that Caimini holds that the deities speeding 
the soul on its way lead on him only who has the highest 
Brahman for the object of his meditation. 

Now the Reverend Badaraya«a declares his own view, 
which constitutes the final conclusion in this matter. 

14. Those not depending on symbols he leads, 
thus Bidarayaoa thinks ; there being a defect in 
both cases ; and he whose thought is that 

Badarayawa is of opinion that the deities lead those not 
depending on symbols, i.e. all meditating devotees other 
than those depending on symbols. That is to say, the 
view that those are led who meditate on the effected 
Brahman cannot be upheld ; nor is there an exclusive rule 
that those only should be led on who meditate on the 
highest Brahman. The truth is that those are led who 
meditate on the highest Brahman, and also those who medi- 
tate on the Self (soul) as different from matter (Prakrzti) 
and having Brahman for its true Self. Souls of both these 
kinds are led on to Brahman. Those on the other hand 
whose object of meditation is such things as name and so 
on, which fall within what is a mere effect of Brahman — 
such things being viewed either under the aspect of Brah- 
man, just as some valiant man may be viewed under the 
aspect of a lion (which view expresses itself in the judgment 
' Devadatta is a lion ') ; or by themselves (without reference 
to Brahman) — all those are not led on to Brahman. Why 
so? ' Because there is a defect in both cases,' i.e. in both 
the views rejected by Badaraya«a. The view that those 
are led who meditate on the effected Brahman is in conflict 
with texts such as ' having risen from this body and reached 
the highest light* (Kk. Up. VIII, ia, 3)— for the nature 
of the fruit depends on the nature of the meditation ; and 
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the view that those only are led to the highest Brahman 
who meditate on the highest Brahman, would stultify texts 
such as the one which expressly declares Agni and the rest 
of the deities to lead on those who possess the knowledge 
of the five fires (' Those who know this, viz. the Vidya of 
the five fires, and those who in the forest meditate on faith 
and austerity go to light — there is a person not human, he 
leads them to Brahman,' Kh. Up. V, 10). Both these views 
thus being defective, we adhere to the conclusion that the 
deities lead on to Brahman the two classes of souls men- 
tioned above. — This the Sutra further declares in the words 
• he whose thought is that ' (tatkratuA), the sense of which 
is that he whose thought is that reaches that, i.e. that 
the nature of what is reached depends on the nature of 
the meditation. This argument is founded on the text, 
'According to what his thought is (yathi-kratu^) in this 
world, so will he be when he has departed this life ' (Kh. 
Up. Ill, 14), which implies the principle that what a soul 
after death attains is according to its thought and medita- 
tion in this life; and moreover we have direct scriptural 
statements to the effect that those who possess the know- 
ledge of the five fires proceed on the path of the Gods, and 
that those who proceed on that path reach Brahman and 
do not return. Analogous reasoning proves that medita- 
tion on the soul as free from matter and having Brahman 
for its true Self also leads to the highest Brahman. In 
the case of those, on the other hand, who rely on the 
symbols (in which they meditatively contemplate Brah- 
man), beginning with name and terminating with prawa 
(' He who meditates on name as Brahman,' Kh. Up. VII, 
1 ff.), the meditation is not proved by texts of the two 
kinds previously mentioned to lead to Brahman ; it rather 
is contaminated by an element not of the nature of intel- 
ligence, and hence — according to the principle that the 
result of a meditation is the same in nature as the medi- 
tation itself— the soul of the inferior devotee practising 
such meditation does not proceed by the path of light and 
does not reach Brahman. — That this distinction is declared 
by Scripture itself, the next Sutra shows. 
[48] 3 c 
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i 5. And Scripture declares the difference. 

The text, ' He who meditates on name as Brahman, for 
him there is movement as he wishes as far as name ex- 
tends,' &c (Kk. Up. VII, 1 ff.), declares that those who 
meditate on the series of symbols beginning with name 
and ending with pra»a attain to a result of limited nature 
and not depending on any particular path. Those there- 
fore who meditate on the Intelligent either as mixed with 
the Non-intelligent or by itself, viewing it either under the 
aspect of Brahman or as separated from Brahman, are not 
led on by the conducting deities. On the other hand, 
it remains a settled conclusion that the deities speed on 
their way those who meditate on the highest Brahman 
and on the soul as separated from Prakrrti and having 
Brahman for its true Self. — Here terminates the adhikaraaa 
of 'the effected.' 
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FOURTH PADA. 

1. (On the soul's) having approached (the highest 
light) there is manifestation ; (as we infer) from the 
word ' own.' 

The Sutras now proceed to consider the kind of superior 
existence (aLrvarya) which the released souls enjoy. — The 
text says, 'Thus does that serene being, having risen from 
the body and having approached the highest light, manifest 
itself in its own form' {Kh. Up. VIII, ia, 3). Does this 
passage mean that the soul having approached the highest 
light assumes a new body, to be brought about then, as 
e. g. the body of a deva ; or that it only manifests its own 
natural character? — The text must be understood in the 
former sense, the Purvapakshin holds. For otherwise the 
scriptural texts referring to Release would declare what is 
of no advantage to man. We do not observe that its own 
nature is of any advantage to the soul. In the state of 
dreamless sleep the body and the sense-organs cease to act, 
and you may say the pure soul then abides by itself, but in 
what way does this benefit man ? Nor can it be said that 
mere cessation of pain constitutes the well-being of the 
soul which has approached the highest light, and that in 
this sense manifestation of its own nature may be called 
Release; for Scripture clearly teaches that the released 
soul enjoys an infinity of positive bliss, ' One hundred times 
the bliss of Pra^apati is one bliss of Brahman and of a sage 
free from desires ' ; 'for having tasted a flavour he experi- 
ences bliss' (Taitt. Up. II, 7). Nor can it be said that 
the true nature of the soul is consciousness of the nature of 
unlimited bliss which, in the Sawtsara condition, is hidden 
by Nescience and manifests itself only when the soul 
reaches Brahman. For, as explained previously, intelli- 
gence which is of the nature of light cannot be hidden ; 
hiding in that case would be neither more nor less than 
destruction. Nor can that which is mere light be of the 
nature of bliss ; for bliss is pleasure, and to be of the nature 

3 c 2 
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of pleasure is to be such as to agree with the Self. But, if 
the Self is mere light, where is the being by which light 
is to be apprehended as agreeable to its own nature ? (i. e. 
where is the knowing subject conscious of bliss?) He, 
therefore, who holds the Self to be mere light, can in no way 
prove that it is of the nature of bliss. If, moreover, that 
which the soul effects on approaching the highest light is 
merely to attain to its own true nature, we point out that 
that nature is something eternally accomplished, and that 
hence the declaration that 'it manifests (accomplishes) 
itself in its own nature ' would be purportless. We hence 
conclude that on approaching the highest light the soul 
connects itself with a new form only then brought about. 
On this view the term ' accomplishes itself is taken in its 
direct sense, and the expression ' in its own shape ' also is 
suitable in so far as the soul accomplishes itself in a nature 
specially belonging to it and characterised by absolute 
bliss. — This view the Sutra rejects. That special condition 
into which the soul passes on having, on the path of the 
Gods, approached the highest light is a manifestation of 
its own true nature, not an origination of a new character. 
For this is proved by the specification implied in the term 
' own,' in the phrase ' in its own nature.' If the soul as- 
sumed a new body, this specification would be without 
meaning; for, even without that, it would be clear that 
the new body belongs to the soul. — Against the assertion 
that the soul's own true nature is something eternally 
accomplished, and that hence a declaration of that nature 
'accomplishing itself would be unmeaning, the next Sutra 
declares itself. 

2. The released one ; on account of the promise. 

What the text says about the soul accomplishing itself 
in its own form refers to the released soul which, freed 
from its connexion with works and what depends thereon, 
i. e. the body and the rest, abides in its true essential nature. 
— That essential nature no doubt is something eternally 
accomplished, but as in the Sawtsara state it is obscured 
by Nescience in the form of Karman ; the text refers to the 
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cessation of such obscuration as ' accomplishment' — How 
is this known ? — « From the promise,' i. e. from the fact that 
the text promises to set forth such cessation. For Pra^a- 
pati when saying again and again, ' I will explain that 
further to you,' does so with a view to throw light on the 
individual soul — first introduced in the clause ' that Self 
which is free from sin, &c.' (VIII, 7, 1) — in so far as freed 
from all connexion with the three empirical conditions 
of waking, dreaming and dreamless sleep, and released 
from the body which is due to Karman and the cause of 
joy and sorrow. When, therefore, he concludes 'that 
serene being, i. e. the soul, having risen from this body and 
having approached the highest light accomplishes itself in 
its true form,' we understand that such 'accomplishment ' 
means the final release, t. e. the cessation of all bondage, 
which is gained by the soul, previously connected with 
Karman, as soon as it approaches the highest light — The 
Furvapakshin had said that as in the state of deep sleep 
the manifestation of the true nature of the soul is seen in 
no way to benefit man, Scripture, if declaring that Release 
consists in a manifestation of the true nature of the soul, 
would clearly teach something likewise not beneficial to 
man; and that hence the 'accomplishment in its own 
form ' must mean the soul's entering on such a new con- 
dition of existence as would be a cause of pleasure, viz. the 
condition of a deva or the like. To this the next Sutra 
replies. 

3. The Self, on account of subject-matter. 

The subject-matter of the whole section shows that by 
the Self manifesting itself in its own form there is meant 
the Self as possessing the attributes of freedom from all evil 
and sin and so on. For the teaching of Pra^apati begins as 
follows : ' the Self which is free from sin, free from old age, 
from death and grief, from hunger and thirst, whose desires 
and thoughts spontaneously realise themselves.' And that 
this Self which forms the subject-matter of the entire 
section is the individual Self we have shown under I, 3, 1 9. 
The manifestation of the true nature of the soul when 
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reaching the highest light therefore means .the manifesta- 
tion of that Self which has freedom from sin and so on 
for its essential attributes — that nature being in the Sam- 
sara state obscured through Nescience. When therefore 
at the moment of Release those essential qualities assert 
themselves, the case is one of manifestation of what already 
exists, not one of origination. Thus the reverend Saunaka 
says, ' As the lustre of the gem is not created by the act of 
polishing, so the essential intelligence of the Self is not 
created by the putting off of imperfections. As the well is 
not the cause of the production of rain water, but only 
serves to manifest water which already exists — for whence 
should that originate which is not ? — thus knowledge and 
the other attributes of the Self are only manifested through 
the putting off of evil qualities ; they are not produced, for 
they are eternal.' Intelligence, therefore, bliss, and the 
other essential qualities of the soul which were obscured and 
contracted by Karman, expand and thus manifest them- 
selves when the bondage due to Karman passes away and 
the soul approaches the highest light. On this view of 
' manifestation ' there remains no difficulty. — Here termi- 
nates the adhikarawa of ' on approaching manifestation.' 

4. In non-division ; because that is seen. 

Is the soul, when it has reached the highest light and 
freed itself from all bondage, conscious of itself as separate 
from the highest Self or as non-separate in so far as being 
a mere 'mode' (prakara) of that Self? — The former view 
is the right one. For Scriptural and Smriti texts alike 
declare that the released soul stands to the highest Self in 
the relation of fellowship, equality, equality of attributes, 
and all this implies consciousness of separation. Compare 
' He attains all desires together with the all-knowing 
Brahman' (Taitt. Up. II, 1, 1) ; 'When the seer sees the 
shining maker, the Lord, the Person who has his source in 
Brahman ; then, possessing perfect knowledge, and shaking 
off good and evil, free from all passions he reaches the 
highest equality' (Mu. Up. Ill, 1, 3); 'Taking their stand 
upon this knowledge they, attaining to an equality of attri- 
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butes with me, are neither born at the time of a creation 
nor are they agitated when a pralaya takes place ' (Bha. 
Gl. XIV, 2). — Against this view the Sutra declares itself ' in 
non-division.' The released soul is conscious of itself as 
non-divided from the highest Brahman. ' For this is seen,' 
i. e. for the soul having reached Brahman and freed itself 
from the investment of Nescience sees itself in its true 
nature. And this true nature consists herein that the 
souls have for their inner Self the highest Self while they 
constitute the body of that Self and hence are modes (pra- 
kara) of it This is proved by all those texts which 
exhibit the soul and Brahman in co-ordination — 'Thou 
art that,' ' this Self is Brahman ' ; ' In that all this has 
its Self |; 'All thi9 in truth is Brahman'; and by other 
texts, such as ' He who dwells within the Self, whom 
the Self does not know, of whom the Self is the body/ 
&c; and 'He who abides within, the ruler of creatures, 
he is thy Self ; as explained by us under Sutra I, 4, 22. 
The consciousness of the released soul therefore expresses 
itself in the following form : ' I am Brahman, without any 
division.' Where the texts speak of the soul's becoming 
equal to, or having equal attributes with, Brahman, the 
meaning is that the nature of the individual soul — which 
is a mere mode of Brahman — is equal to that of Brah- 
man, i. e. that on putting off its body it becomes equal to 
Brahman in purity. The text declaring that the soul 
' attains all its desires together with Brahman ' intimates 
that the soul, together with Brahman of which it is a mode, 
is conscious of the attributes of Brahman. The different 
texts are thus in no conflict. Nor, on this view of the soul 
being non-divided from Brahman in so far as being its 
mode, is there any difficulty on account of what is said 
about the soul under Su. IV, 4, 8 ; or on account of the doc- 
trines conveyed in II, 1, 22 ; 111,4,8. — Here terminates the 
adhikaraaa of ' non-division, on account of its being seen.' 

5. In (a nature like) that of Brahman, thus 
Gaimini thinks; on account of suggestion and the 
rest. 
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Owing to the fact that different texts give different 
accounts, the question now arises of what character that 
essential nature of the Self is in which it manifests itself on 
reaching Brahman. Is that nature constituted by freedom 
from evil and sin and the rest (i. e. the attributes enume- 
rated Kh. Up. VIII, 7, i); or by mere intelligence (vj£*ana) ; 
or by both, there being no opposition between intelligence 
and those other attributes? — The teacher <7aimini holds 
that the soul manifests itself in its Brahman character, i. e. 
in a character constituted by freedom from sin, and so on. 
These latter attributes are, in the text of the ' small lotus,' 
mentioned as belonging to Brahman {Kk. Up. VIII, 1, 5), 
and may hence be referred to as the ' Brahman ' character. 
And that this Brahman character is the character of the 
released soul also follows from 'suggestion and the rest.' 
For freedom from all evil and the rest are, in the teaching of 
Pra^apati, referred to as attributes of the soul (VIII, 7, 1). 
The ' and the rest ' of the Sutra refers to the activities of 
the released soul — laughing, playing, rejoicing, and so on 
(mentioned in VIII, 12, 3) — which depend on the power 
belonging to the soul in that state to realise all its ideas 
and wishes. It is for these reasons that Caimini holds that 
mere intelligence does not constitute the true nature of the 
released soul. 

6. In the sole nature of intelligence ; as that is 
its Self. Thus Auafalomi thinks. 

Intelligence (consciousness ; £aitanya) alone is the true 
nature of the soul, and hence it is in that character only 
that the released soul manifests itself ; this is the view of 
the teacher Aiu/ulomi. That intelligence only constitutes 
the true being of the soul, we learn from the express state- 
ment ' As a lump of salt has neither inside nor outside, but 
is altogether a mass of taste; so this Self has neither 
inside nor outside, but is altogether a mass of knowledge' 
(Br*. Up. IV, 5, 13). When, therefore, the text attributes 
to the soul freedom from evil and the rest, it does not 
mean to predicate of it further positive qualities, but only 
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to exclude all the qualities depending on avidya — change, 
pleasure, pain, and so on. — For these reasons Awftilomi 
holds that the released soul manifests itself as mere intelli- 
gence. — Next the teacher Badaraya»a determines the ques- 
tion by propounding his own view. 

7. Thus also, on account of existence of the 
former qualities (as proved) by suggestion, Bada- 
raya»a holds absence of contradiction. 

The teacher Badarayawa is of opinion that even thus, 
i. e. although the text declares the soul to have mere intel- 
ligence for its essential nature, all the same the previously 
stated attributes, viz. freedom from all sin, and so on, are 
not to be excluded. For the authority of a definite state- 
ment in the Upanishads proves them to exist (' That Self 
which is free from sin,' &c.) ; and of authorities of equal 
strength one cannot refute the other. Nor must you say 
that the case is one of essential contradiction, and that 
hence we necessarily must conclude that freedom from sin, 
and so on (do not belong to the true nature of the soul, 
but) are the mere figments of Nescience (from which the 
released soul is free). For as there is equal authority for 
both sides, why should the contrary view not be held ? (viz. 
that the soul is essentially free from sin, &c, and that the 
£aitanya is non-essential.) For the principle is that where 
two statements rest on equal authority, that only which 
suffers from an intrinsic impossibility is to be interpreted 
in a different way (i. e. different from what it means on the 
face of it), so as not to conflict with the other. But while 
admitting this we deny that the text which describes the 
Self as a mass of mere knowledge implies that the nature 
of the Self comprises nothing whatever but knowledge. 
— But what then is the purport of that text ? — The mean- 
ing is clear, we reply ; the text teaches that the entire Self, 
different from all that is non-sentient, is self-illummed, i. e. 
not even a small part of it depends for its illumination on 
something else. The fact, vouched for in this text r of the 
soul in its entirety being a mere mass of knowledge in no 
way conflicts with the fact, vouched for by other texts, of its 
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possessing qualities such as freedom from sin and so on, 
which inhere in it as the subject of those qualities ; not 
any more than the fact of the lump of salt being taste 
through and through — which fact is known through the 
sense of taste — conflicts with the fact of its possessing 
such other qualities as colour, hardness, and so on, which 
are known through the eye and the other sense-organs. 
The meaning of the entire text is as follows — just as the 
lump of salt has throughout one and the same taste, while 
other sapid things such as mangoes and other fruit have 
different tastes in their different parts, rind and so on ; so 
the soul is throughout of the nature of knowledge or self- 
illuminedness. — Here terminates the adhikarana of 'that 
which is like Brahman.' 

8. By the mere will ; Scripture stating that 
Concerning the released soul Scripture states, ' He moves 

about there, laughing, playing, rejoicing, be it with women, 
or chariots, or relatives' (Kh. Up. VIII, 12, 3). The 
doubt here arises whether the soul's meeting with relatives 
and the rest presupposes an effort on its part or follows 
on its mere will — as things spring from the mere will of the 
highest Person. — An effort is required ; for we observe in 
ordinary life that even such persons as kings and the like 
who are capable of realising all their wishes do not accom- 
plish the effects desired without some effort — Against this 
view the Sutra says ' by the mere will.' For, in a previous 
passage, Scripture expressly says, ' He who desires the 
world of the Fathers, by his mere will the Fathers rise to 
receive him,' &c. (VIII, 2, 1). And there is no other text 
declaring the need of effort which would oblige us to 
define and limit the meaning of the text last quoted. 

9. And for this very reason without another ruler. 
Since the released soul realises all its wishes, it does not 

stand under another ruler. For to be under a ruler means 
to be subject to injunction and prohibition, and to be such 
is opposed to being free in the realisation of all one's 
wishes. Hence Scripture says, ' he is a Self-ruler ' (Kh. Up 
VII, 25). — Here terminates the adhikarana of ' wishes.' 
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10. The absence, Badari holds ; for thus Scripture 
says. 

A doubt arises whether the Released has a body and 
sense-organs, or not ; or whether he has them or not just 
as he pleases. The teacher Badari holds that body and 
sense-organs are absent ; since the text declares this. The 
text — ' as long as he is embodied there is no freedom from 
pleasure and pain ; but when he is free from the body then 
neither pleasure nor pain touches him* (Kh. Up. VIII, 
1 a, 1) — declares that pleasure and pain are necessarily con- 
nected with embodiedness ; and the text — 'having risen 
from this body and reached the highest light he manifests 
himself in his own shape' (VIII, 1a, 3) — declares that the 
Released one is without a body. 

11. The presence, Gaimini holds; because the 
text declares manifoldness. 

The teacher Caimini holds that the Released one has 
a body and senses ; because the text declares manifold- 
ness — ' He is onefold, he is threefold, he is fivefold, he is 
sevenfold ' (Kh, Up. VII, 26, a). The Self which is one 
and indivisible cannot be manifold, and the various forms 
of manifoldness of which the text speaks therefore must 
depend on the body. The text which speaks of the 
absence of a body refers to the absence of that body only 
which is due to Karman ; for this latter body only is the 
cause of pleasure and pain. Next the Reverend Badara- 
ya«a decides this point by the declaration of his own view. 

12. For this reason Badariyawa (holds him to be) 
of both kinds ; as in the case of the twelve days' 
sacrifice. 

' For this reason,' i. e. for the reason that the text refers 
to the wish of the Released, the Reverend Badarayawa is 
of opinion that the Released may, at his liking, be with or 
without a body. This satisfies both kinds of texts. The 
case is analogous to that of the twelve days' sacrifice which, 
on the basis of twofold texts — ' Those desirous of pros- 
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perity are to celebrate the dvadaiaha,' and « The priest is to 
offer the dv&daraha for him who desires offspring ' — belongs, 
according to difference of wish, either to the sattra or the 
ahtna class of sacrifices. — The next Sutra declares that the 
body and the sense-organs of the Released are not neces- 
sarily created by the Released himself. 

13. In the absence of a body, as in the state of 
dream ; that being possible. 

As in the absence of a body and other instruments of 
enjoyment created by himself, the Released may undergo 
experiences of pleasure by means of instruments created 
by the highest Person, the Released, although capable of 
realising all his wishes, may not himself be creative. As in 
the state of dream the individual soul has experiences 
depending on chariots and other implements created by 
the Lord (' He creates chariots, horses,' &c, Br*. Up. IV, 
3, 10) ; thus the released soul also may have experience 
of different worlds created by the Lord engaged in playful 
sport. 

14. When there is a body, as in the waking state. 

When, on the other hand, the released soul possesses a body 
created by its own will, then it enjoys its various delights 
in the same way as a waking man does. — In the same way 
as the highest Person creates out of himself, for his own 
delight, the world of the Fathers and so on ; so he some- 
times creates such worlds for the enjoyment of the released 
souls. But sometimes, again, the souls using their own 
creative will-power themselves create their own worlds, 
which however are included within the sphere of sport of 
the highest Person (so that the souls in enjoying them do 
not pass beyond the intuition of Brahman). 

But it has been taught that the soul is of atomic size ; 
how then can it connect itself with many bodies ? — To this 
question the next Sutra replies. 

15. The entering is as in the case of a lamp; 
for thus Scripture declares. 
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Just as a lamp, although abiding in one place only, enters 
through the light proceeding from it into connexion with 
many places ; so the soul also, although limited to one place, 
may through its light-like consciousness enter into several 
bodies. It may do this as well as in this life the soul, 
although abiding in one spot of the body only, viz. the 
heart, pervades the whole body by means of its conscious- 
ness and thus makes it its own. There is however the fol- 
lowing difference between the two cases. The non-released 
soul has its intellectual power contracted by the influence 
of Karman, and hence is incapable of that expansive per- 
vasion without which it cannot identify itself with other 
bodies. The released soul, on the other hand, whose intel- 
lectual power is non-contracted is capable of extending as 
far as it likes, and thus to make many bodies its own. For 
Scripture declares, ' That living soul is to be known as part 
of the hundredth part of the point of a hair divided a 
hundred times, and yet it is capable of infinity ' (.SVet. Up. 
V, 9). The non-released soul is ruled ,by Karman, the 
released one only by its will — this is the difference. — But, 
a new difficulty is raised, Scripture declares that when the 
soul reaches Brahman all its inner and outer knowledge is 
stopped : ' Embraced by the highest Self the soul knows 
nothing that is without, nothing that is within ' (Brt. Up. 
IV, 3, 21). How then can it be said to know all things? — . 
To this the next Sutra replies. 

16. It refers either to dreamless sleep or to union 
(sampatti) ; for this is manifested. 

Texts as the one last quoted do not refer to the released 
soul, but either to deep sleep or to * union' (sampatti), i.e. 
the time of dying ; the latter in accordance with the text 
' then his speech is united (sampadyate) with his mind,— 
heat with the highest divinity ' (Kh. Up. VI, 15, 1). In 
both those states the soul attains to the highest Self and is 
unconscious. That in the states of deep sleep and dying 
the soul is unconscious and that the released soul is all- 
knowing, Scripture reveals. The text ' In truth he thus 
does not know himself that he is I, nor does he know any- 
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thing that exists. He is gone to utter annihilation. I see 
no good in this ' (Kh. Up. VIII, n, i) declares that the soul 
is unconscious in the state of deep sleep ; and a subsequent 
text in the same section declares the released soul to be 
all-knowing, ' He seeing these pleasures with the divine 
eye, i. e. the mind, rejoices ' (VIII, ia, 5). The same is 
clearly stated in the text, ' He who sees this sees everything, 
and obtains everything everywhere' (VII, 36, %). That at 
death there is unconsciousness appears from the text, 
'having risen from these elements he vanishes again in 
them. When he has departed there is no more knowledge ' 
(Bri. Up. IV, 5, 13). From all this it follows that the 
text as to the soul being held in embrace by the pra^ia 
Self refers either to deep sleep or death. — Here terminates 
the adhikarawa of * non-being.' 

17. With the exception of world-energy; on 
account of leading subject-matter and of non- 
proximity. 

The doubt here presents itself whether the power of the 
released soul is a universal power such as belongs to the 
Supreme Person, extending to the creation, sustentation, 
and so on, of the worlds ; or is limited to the intuition of 
the Supreme Person. — The Purvapakshin maintains the 
former view. For he says Scripture declares that the 
soul reaches equality with the Supreme Person: 'Free 
from stain he reaches the highest equality' (Mu. Up. Ill, 
1, 3) ; and moreover Scripture ascribes to the released soul 
the power of realising all its thoughts. And these two 
conditions are not fulfilled unless the soul possess the 
special powers of the Lord with regard to the government, 
&c, of the world. — To this the Sutra replies, 'with the 
exception of world-energy.' The released soul, freed 
from all that hides its true nature* possesses the power of 
intuitively beholding the pure Brahman, but does not 
possess the power of ruling and guiding the different forms 
of motion and rest belonging to animate and inanimate 
nature. — How is this known ? — ' From subject-matter.' 
For it is with special reference to the highest Brahman 
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only that the text mentions ruling and controlling power 
over the entire world. * That from whence these beings are 
born, that through which they live when born, that into 
which they enter at death, endeavour to know that ; that is 
Brahman' (Taitt. Up. Ill, 1, 1). If such universal ruling 
and controlling power belonged to the released soul as 
well, it would not be used — as the text actually uses it — 
for denning Brahman ; for all definition rests on special 
individual attributes. Analogously many other texts 
speak of universal ruling and controlling power with ex- 
clusive reference to the Supreme Person — ' Being only this 
was in the beginning, &c. — it thought, may I be many' 
(Kh. Up. VI, a) ; 'In the beginning this was Brahman, 
one only — it created the most excellent Kshattra,' &c. 
(Br*'. Up. I, 4, 11) ; 'In the beginning all this was Self, one 
only — it thought, let me send forth these worlds ' (Ait Ar. 

II, 4, 1, 1); 'There was Narayawa alone, not Brahma, and 
so on.' ' He who dwelling within the earth,' &c. (Br*. Up. 

III, 7, 3). — This also follows ' from non-proximity ' ; for in 
all those places which speak of world-controlling power 
the context in no way suggests the idea of the released 
soul, and hence there is no reason to ascribe such power to 
the latter. 

18. If it be said that this is not so, on account of 
direct teaching ; we reply not so, on account of the 
texts declaring that which abides within the spheres 
of those entrusted with special functions. 

But, an objection is raised, certain texts directly declare 
that the released soul also possesses ' world-energy.' Com- 
pare ' He becomes a self-ruler ; he moves in all worlds 
according to his wishes ' {Kh. Up. VII, 25, a) ; ' He moves 
through these worlds, enjoying any food he wishes, and 
assuming any shape he wishes ' (Taitt. Up. Ill, 10, 5). We 
cannot therefore accept the restriction laid down in the 
last Sutra. — Not so, the latter half of the present Sutra 
declares, ' on account of the texts declaring that which 
abides in the spheres of those entrusted with special func- 
tions.' The meaning of the texts quoted is that the 
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released soul participates in the enjoyments connected 
with the spheres of Hira»yagarbha and other beings 
which are entrusted with special functions. The soul 
whose knowledge is no longer obstructed by Karman freely 
enjoys all the different worlds in which the power of Brah- 
man manifests itself and thus is fully satisfied. — But if the 
released soul, no less than the soul implicated in the Sam- 
sara, experiences enjoyments belonging to the sphere of 
change, it follows that the sum of its enjoyments is finite 
and limited, and that hence the released soul is no better 
off than the soul in the state of bondage ! — Of this doubt 
the next Sutra disposes. 

19. That which is not within change ; for thus 
Scripture declares the abiding (of the soul). 

That which is not within change, i. e. the highest Brah- 
man which is free from all change and of an absolutely 
perfect and blessed nature — this, together with the mani- 
festations of its glory, is what forms the object of conscious- 
ness for the released soul. The worlds which are subject 
to change thus form objects for that soul's experience, in 
so far as they form part of Brahman's manifestation. 
For Scripture declares that the released soul thus abides 
within, i. e. is conscious of the changeless highest Brahman, 
' when he finds freedom from fear and an abode in that 
which is invisible, incorporeal, undefined, unsupported, then 
he obtains the fearless ' (Taitt. Up. II, 7). And that the 
world is contained within Brahman as its manifestation is 
declared in the text, ' In that all the worlds abide, and no 
one goes beyond ' (Ka. Up. II, 5, 8). The meaning of the 
text stating that the Released freely move in all worlds, and 
similar texts, therefore is only that the released soul while 
conscious of Brahman with its manifestations experiences 
also the enjoyments, lying within the sphere of change, 
which abide in the world of Hirawyagarbha and similar 
beings ; not that it possesses the world-energies — creative, 
ruling, and so on — which are the distinctive attribute of the 
highest Lord. 

20. And thus Perception and Inference show. 
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That the energies connected with the rule of the entire 
world are exclusive attributes of the highest Person, Scrip- 
ture and Smriti alike declare. Compare scriptural texts 
such as * From fear of him the wind blows,' &c. (Taitt. Up. 
II, 8, 1) ; ' By the command of that Imperishable one sun 
and moon stand, held apart ' (Br*. Up. Ill, 9) ; ' He is the 
lord of all, the king of all beings, the protector of all 
beings ' (Br*. Up. IV, 4, aa). And Smrs'ti texts such as 
• With me as Supervisor, Prakr/ti brings forth the Universe 
of the movable and the immovable, and for this reason the 
world ever moves round'; 'Pervading this entire Universe 
by a portion of mine I do abide ' (Bha. Gt. IX, 10 ; X, 42). 
Scripture and Smrtti likewise declare that of the bliss 
which is enjoyed by the released soul the highest Person 
alone is the cause — ' For he alone causes blessedness ' 
(Taitt. Up. II, 7) ; 'He who serves me with unswerving 
devotion, surpasses these qualities and is fitted for becom- 
ing one with Brahman. For I am the abode of Brahman, 
of infinite immortality, of everlasting virtue, and of absolute 
bliss ' (Bha. Gl. XIV, 26-27). The exalted qualities of the 
soul — freedom from evil and sin and so on — which mani- 
fest themselves in the state of Release no doubt belong to 
the soul's essential nature ; but that the soul is of such 
a nature fundamentally depends on the Supreme Person, 
and on him also depends the permanency of those qualities; 
they are permanent in so far as the Lord himself on whom 
they depend is permanent It is in the same way that 
all the things which constitute the means of enjoyment 
and sport on the part of the Lord are permaneht in so far 
as the Lord himself is permanent It thus appears that 
the equality to the Lord which the released soul may claim 
does not extend to the world-ruling energies. 

21. And on account of the indication of the 
equality of enjoyment only. 

The previous conclusion is confirmed by the further fact 
that the text directly teaches the released soul to be equal 
to Brahman in so far only as enjoying direct insight into 
the true nature of Brahman. 'He reaches all objects of 

[48] 3 d 
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desire, together with the all-knowing Brahman ' (Taitt. Up. 
II, i, i). — The conclusion thus is that we have to shape our 
ideas as to the powers of the released soul in accordance 
with what the texts say as to the Lord only possessing the 
power of ruling and controlling the entire world, and that 
hence the latter power cannot be attributed to the soul. — 
But if the powers of the released soul altogether depend on 
the Lord, it may happen that He, being independent in all 
his doings, may will the released soul to return into the 
Samsara. — Of this doubt the next Sutra disposes. 

22. Non-return, according to Scripture ; non- 
return, according to Scripture. 

We know from Scripture that there is a Supreme Person 
whose nature is absolute bliss and goodness ; who is funda- 
mentally antagonistic to all evil ; who is the cause of the 
origination, sustentation, and dissolution of the world ; who 
differs in nature from all other beings, who is all-knowing, 
who by his mere thought and will accomplishes all his 
purposes ; who is an ocean of kindness as it were for all 
who depend on him; who is all-merciful; who is im- 
measurably raised above all possibility of any one being 
equal or superior to him ; whose name is the highest 
Brahman. And with equal certainty we know from Scrip- 
ture that this Supreme Lord, when pleased by the faith- 
ful worship of his Devotees — which worship consists in 
daily repeated meditation on Him, assisted by the per- 
formance of all the practices prescribed for each caste and 
anama — frees them from the influence of Nescience which 
consists of karman accumulated in the infinite progress of 
time and hence hard to overcome ; allows them to attain 
to that supreme bliss which consists in the direct intuition 
of His own true nature : and after that does not turn 
them back into the miseries of Samsara. The text dis- 
tinctly teaching this is 'He who behaves thus all his 
life through reaches the world of Brahman and does not 
return * (Kh. Up. VIII, 15). And the Lord himself de- 
clares ' Having obtained me great-souled men do not come 
into rebirth, the fleeting abode of misery ; for they have 
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reached the highest perfection. Up to the world of 
Brahma the worlds return again, O Aig-una; but having 
attained to me, O son of Kunti, there is no rebirth ' 
(Bha. Gi. VIII, 15-16). As, moreover, the released soul 
has freed itself from the bondage of karman, has its powers 
of knowledge fully developed, and has all its being in the 
supremely blissful intuition of the highest Brahman, it 
evidently cannot desire anything else nor enter on any 
other form of activity, and the idea of its returning into the 
Sawsara therefore is altogether excluded. Nor indeed 
need we fear that the Supreme Lord when once having 
taken to himself the Devotee whom he greatly loves will 
turn him back into the Sawsara. For He himself has said, 
' To the wise man I am very dear, and dear he is to me. 
Noble indeed are all these, but the wise man I regard as 
my very Self. For he, with soul devoted, seeks me only 
as his highest goal. At the end of many births the wise 
man goes to me, thinking all is Vasudeva. Such great- 
souled men are rarely met with ' (Bha. Gt. VII, 17-19). — 
The repetition of the words of the Sutra indicates the con- 
clusion of this body of doctrine. Thus everything is settled 
to satisfaction. — Here terminates the adhikarana of ' with 
the exception of the world-energies.' 

Here terminates the fourth pada of the fourth adhyaya 
of the commentary on the 5ariraka MJmarasa, composed 
by the reverend teacher Ramantga. This completes the 
fourth adhyaya, and the whole work ; and the entire body 
of doctrine is thus brought to a conclusion. 
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awa, part, 88, 191, 559, 619 sq. 

akshara, the Imperishable, 135, 387, 
309, 403, 653. 

akhyati, the view that the attribute 
of one thing appears as that of 
another, 118. 

Agnirahasya, chapter in the V%a- 
saneyaka (Sat. Bra. X), 668. 

Agnividyi, knowledge of the Fires 
(i.e. Kb. Up. IV, 11-13), 974 sq. 

agnihotra, 635, 725 sq. 

agh&tikarman, 517. 

anga, subordinate matter, 19. 

angin, principal matter, 19. 

agidz, intelligent, 60, 109. 

a^-a^atva, intelligence, 61. 

agi, 'the unborn' principle, goat, 
365-370. 

ag-ffana, non-knowledge, Nescience, 
107 sq., iio-ua, 114-118, i»6 
sq., 147, 4«8. 

a^-iva, non-soul, 516. 

anu, of atomic size, 546 sq. 

atigraha, 736. 

ativadin, one who makes a final su- 
preme declaration, 301, 303-305. 

Aditi, the individual soul, 268. 

adr/sh/a, supersensuous, transcen- 
dental, the unseen principle, 

345, 496 sq-, 5*3, 55», 5^- 
advitlya, without a second, 399. 
advaita-vadin, 436. 
advaitin, he who holds the view of 

non-duality, 445. 
adharma, demerit, 362, 516. 
adhikarana, chapter, passim, 
adhipati, sense-organ, 504. 
adhyayana, learning, 689. 
adhyavasaya, the deciding, 571. 
adhyasa, superimposition, 451, 49a, 

494- 
anavasada, freedom from dejection, 

17- 
anatmatva, absence of selfhood, 36. 
anlrabdhaklrya, (works) the effects 

of which have not yet begun, 725, 

7*7. 



aniruddha, principle of egoity, 524- 

526. 
anirvajtanfyatS, inezplicability, 106. 
anirvaianiyatva, 433. 
anirvaianiyatva- vidin, 117 sq. 
anui, 299. 

anuVOla, agreeable, 152. 
anuddharsha, absence of exultation, 

17. 
anupalabdhi. non-perception, 52, 107 

**' « 
anubhuti, consciousness, 32, 48, 56. 

anumati, favour, permission, 557. 

anumana, inference, 298. 

anuvada, reference to what is es- 
tablished by other means, explana- 
tory comment, 14, 45, 678, 694, 
696 sq. 

anuraya, remainder, 589. 

anusmr/ti, recognition, 507. 

anr/ta, untrue, 125. 

amaMcarana, internal organ, 447. 

antaram, difference, interval, break, 
85. 

antariksha, ether, atmosphere, 533, 
568. 

antaryamin, the inner Ruler, 226. 

antaryami-brahmana, 214, 319, 356, 

4". 457, 537, 544, 6»7- 

anna, food, 285, 374. 

anvaya, connexion, presence, 483 sq. 

apara, secondary, lowest, 89, 313. 

aparokshatva, being that which does 
not transcend the senses, 656. 

apana, 574 sq. 

apurushirtha,non-ad vantageous, 440. 

apurva, unprecedented, new, the 
supersensuous result of an action 
which later on produces the sen- 
sible result, 153-155, »<4, 33<>» 
626 sq. 

apratisankhyi, 505 sq. 

abhava, absence of something, non- 
existence, 107 sq., 507. 

abhimana, misconception, 571. 

abhivimina, 293. 

abheda, non-distinction, 193. 
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abhyasa, repetition, 17, 680. 

amflrta, undefined, 89. 

amr/'ta, 585. 

amauna, non-mauna (see mauna), 

710. 
arthavada, an additional statement, 

«5>, «55, *74, 3*7-33<>, 67a, 683, 
685-687, 732. 

arthSpatti, 117. 

avagati, consciousness, 56. 

avatara, incarnation, 341. 

avidya, Nescience, 22 sq., 101 
(avidya karmasam.g'fta), 106 sq., 
11} sq., 129, 146 sq., 180, 182 sq., 
aio, aia, 271, 43« sq., 44«~445» 
448-450, 453t 470, 50a sq., 544, 
761. 

avivakya, (day of Soma sacrifice), 
668. 

avyakta, the Unevolved, 125, 403, 

483. 
avyakr/'tam, unevolved matter, 309. 
ajvatva, generic character of horses, 

620. 
asatkarya, 456. 
asatklryavada, the theory that the 

effect does not exist before its 

origination, 431. 
asatkhyati, the view that the non- 
existing appears as existing, 118. 
asatya, untrue, 129. 
astikaya, existing body, 516. 
ahamkartri, organ of Egoity, 182. 
ahamkara, the *I,' egoity, 36-38, 

61-67, 7i sq., 107, 333, 363, 403, 

447, 481, 484, 535, 537 sq., 571, 

7*9- 
aham, 'I,' 71; a secret name of 

Brahman, 642. 
ahar, a secret name of Brahman, 

643. 
ahina, class of sacrifices, 764. 

Sklnkshl, expectancy, 414. 
Skin, ether, 245, 320, 516, 522. 
Siara, conduct, 591. 
atmAhyati, the view that the Self 

appears as a thing, 1 1 8. 
atman, Self, 226, 243, 245, 297, 375 

(from apnoti), 571 (= manas). 
atmabhiva, own being, 98. 
Aditya, Sun, 237 sq., 243, 719 sq. 
adeja, instruction, 398. 
ananda, bliss, a 1 3, 2 36 sq. 
inandamaya, consisting of bliss, 211, 

330 sq., 333, 336 sq. 



anumlna, object of inference, 398. 
anumanika, to be inferred, 336. 
SbhSsa, appearance, 565. 
arambhana, that which is taken or 

touched, 430, 453 sq., 455 note, 

458, 467. 
arambhaoa-adhikarana, 78. 
Arhata, a Caina, 530. 
Ilambhana, 504. 
ajrama, stage of life, 147, 531,702- 

711,735,770. 
asrava, influx, 517. 

itikartavyatS, mode of procedure, 

178. 
indriya, sense-organ, 577. 

iksh, to think, aoi. 
!s vara, the Lord, 630. 

utpatti, being originated, 183. 

udana, 575- 

udg&tri, 635 sq. 

udgltha, 8 sq., 19, 633-636, 664 sq., 

676, 682-685, *9'» 6$ 6 sq., 707 

sq., 713, 719 sq., 736. 
udgitha- vidya, 633, 635. 
unmana, measure, 547. 
upakurvana, a Brahmaiarin who has 

completed his course of study and 

becomes a householder, 707. 
Upakotala-vidyi, 651 sq., 745. 
upalakshana, secondary mark, 157. 
upasad, certain offerings, 653, 654. 
upadana, material cause, 143. 
upadhi, limiting adjunct, 134 sq., 

144, 193, »95 sq., 439, 459, 543, 

559 sq., 566 sq. 
upas, to meditate, 630, 716. 
upasana, meditation, 15, 699, 716, 

720. 
upasana, meditation, 12 sq., 16, 384, 

692. 

Aha, a kind of cognitional activity, 
4«4- 

rita, 134, 367. 

ekavakyatva, syntactical unity, 333. 

auvary a, lordly power, superior ex- 
istence, 306, 755. 

om, omkara, the syllable Om, 311- 
3»3- 
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aupldhika, limiting adjuncts, 191 sq. 

karaaa, instrument, 178 ; activity, 
action, 574 ; the instrumental 
case, 579- 

karmakWa, 3, 144, 151, 409, 411. 

karman, action, works, good and evil 
deeds, 63, 87 sq., 94, 101, 128 sq., 
147, 15a, 171 sq., 193, 909, "5, 
93a, 839 sq, 356, 959, 261, 980, 
993, 306 sq., 313, 391 sq., 334, 
396, 3a8, 350, 367, 378, 380 sq., 
387, 4ao, 424, 498, 459, 478, 589- 
59«, 597 sq., 607, 609-611, 616, 
756-758, 763, 765, 768, 770. 

karma-bhavana, 100. 

karma-mtmaoisa, 355. 

kalpa, world period, 338. 

kalpaka, the shaping agent, 440. 

kalpana, formation, i.e. creation, 368. 

kalyana, virtuous conduct, 17. 

kapila, skull, 591. 
' kama, desired thing, 601. 

karya, thing to be done, 148, 159, 
153; effected, 285, 313. 

kala, time, 516. 

KuWaplyinam ayanam, 635. 

kr/'ti, action, 159. 

kaivalya, isolation, 971. 

kriya, action, works, 17, 574- 

kshetra^a, embodied soul, 63, 88, 
89, 101. 

kha*/a, a piece, 559. 
khylti, 514- 

gatl, the going, 570. 

gu*a, quality, attribute, secondary 
matter, details, 196, 135, 365, 368, 
400, 410, 413, 469, 475, 483-485, 
49>-493, 513, 553 sq-. 63a, 680, 

?**• ., . . , ,„ 

godohana, a sacrificial vessel, 665, 

689 sq., 707- 

graha, 571,736. 

ghant-bhfita, concreted, 31s. 
ghatikarman, 517* 

Aaturmukha, tour-faced, 31a sq. 
*amasa, cup. 366, 665. 
*ara*a, conduct, works, 591 sq. 
iitta, mind, 403, 500, 509, 571. 
(Hd-rflpa, essentially intelligent, 59. 
iinta, thinking, 571. 
iaitanya, intelligence, 59, 108,760 sq. 
iaitta, mental, 500, 503. 



gaJx, non-intelligent, 36 sq, 50, 60, 
63, 109, 437. 553. 

£ati, generic character, 46, 135, 518. 

gin, individual soul, 191, 305, 909 
sq., 313 sq., 334, 313, 394, 457, 
469 sq, 516, 526, 561, 563, 610, 
619, 730, 736. 

jiva itmi, living Self, 336, 457, 578. 

£ivaghana, 313 sq. 

jfoanmukta, released in this life, 186. 

^tvanmukti, release in this life, 186 
sq. 

gdi, knower, 63. 

gUitri, knower, 146. 

jtfina, knowledge, consciousness, 56, 
136, 146, 941 ; pL forms of know- 
ledge, 571. 

taroalan, 959, 360. 

tatkratu£, according to what his 
thought is, 753. 

tattva of the Sinkhyas, 373, 475. 

tat tvam asi, 139-138. 

tanu, body, 88. 

tan-maya, consisting of that, 405. 

tanmatra, the subtle matter, 404, 
481, 535- 

tapas, austerity, 517; denotes Brah- 
man, 659. 

tamas, darkness, ti, 135, 413, 481, 
483-485. 

tarka, ratiocination, 414. 

tuMba, futile, 1 39 ; futile non-entity, 
507. 

te^as, fire or heat, 59, 6ao. 

tai^asa, active, 481. 

tyat, that, 1 35, 336, 405. 

dama, 19. 

dahara-vidyt, 83, 665-667. 
daharaklra, small ether, 333. 
diksha, initiatory ceremony, 531. 
devamiya, 60a. 
d&ra, place, 563. 
dosha, imperfection, 39. 
dravya, substance, 135, 516 sq. 
dvldajaha, the twelve days' sacrifice, 

764. 
dviparirdha, 497, 749. 
dvtpa, island, 477. 
dvaita, duality, 445. 
dvaitavadin, (the Valreshika) who 

holds the view of duality, 445* 

dharma, attribute, 3*; merit, 181, 
363, 516. 
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dharana, 89. 

dhyana, devout meditation, 13,693, 

699, 7«6, 7»o. 
dhyana-vidhi, 184. 
dhyai, to meditate or to know, 716. 

niUi, vein, 604. 

nada, tone, 77. 

namadheya, name, 455, 680. 

nitya, permanent, 530. 

nityanitvavastuviveka, 19. 

nididhyasana, meditation, 10. 

nididhyasitavya, to be meditated 
upon, 716. 

nimitta, cause, 176 sq. 

niyoga, i.e. apfirva, supersensuous 
result of an action which later on 
produces the sensible result, 153, 
178. 

niranvaya, absolute, 505. 

nirupakhya, non-entity, 507. 

nirgara, decay, 517. 

nirvikalpaka, non-determinate, 41. 

Nishada-sthapati, 318. 

nivira, wild rice, 130. 

naimittika, contingent, 333. 

naish/£ika, a perpetual religious stu- 
dent observing the vow of chastity, 
705-707. 

paflfoganaA, 'five-people,' 371-374. 

pa*f>fagni-vidya, 653. 

pada, word, 40. 

padartha, a thing, 518. 

para, highest, 313. 

paramatman, highest Self, 359. 

paramesvara, highest Lord, 359. 

parinama, modification, 403, 404,. 
5«7. 

paryaya, particular states of sub- 
stances, 517 sq., 519. 

piba/itya, learning, 710, 711, 713. 

pariplava, a performance of the 
Ajvamedha sacrifice, 697 sq. 

parivi%aka, an ascetic, 705, 711. 

parivrajya, the wandering about as 
a mendicant, 711. 

putika, a plant, iso. 

pudgala, body, 516. 

purusha, soul, 360, 536, 530. 

purushava4as, to be designated by 
the term ' man,' 585. 

purusha-vidya, 643 sq. 

purushottama, the highest Person, 4. 

pQrvapaksha, prima facie view, 8 and 
passim. 

[48] 3 



pOrvapakshin, he who holds the 
prima facie view, passim. 

prakarana, leading subject-matter, 
667, 688. 

prakira, mode, 138, 337, 400, 458, 
543, 758 sq. 

prakir, to shine forth, 34. 

prakasa, light, 330. 

prakr/ti, primeval matter, originating 
principle, nature, 63, 78, 81, 88 
sq., 135-137, 139, 140, 309, 340, 

94«i *54, *5<5, *6», *99, 359, 3*3~ 
370, 378, 380, 386, 396-398, 4<>5, 
406, 424 sq., 480, 481, 483, 487, 
489-494, 526, 553, 555 sq., 6 12, 

75», 754, 769- 

prakriya, subject-matter, 680. 

pra£i»amatnU>, subjects, 251. 

pranava, the syllable Om, 314, 362, 
634-M. 68 4, 694. 

Pratardana-vidya (i.e. Ka'u.Up. Ill), 
250, 383. 

pratikfila, disagreeable, 152. 

pratieM, initial statement, 201. 

pratibuddha atma, the Self of intelli- 
gence, 547. 

pratisankhya, 504-506. 

pratfka, symbol, 718 sq. 

pratyaksha, perception, presentative 
thought, 41, 699. 

pratyakshata, immediate presenta- 
tion, 15. 

pratyag-ltman, the individual soul, 

312. 

pratyaya, consciousness, 511. 

pratyahara, complete restraining of 
the senses from receiving external 
impressions, 89. 

prathiman, solid extension, 482. 

prade/a, space, 293. 

pradyumna, the internal organ, 534- 
536. 

pradhina, principal matter, non- 
sentient principle, 139, 153, 200- 
305, 207-209, 336 sq., 342, 356 
sq., 381-283, 3 86, 298, 308-310, 
354-4°7i 413 sq-, 417, 424 sq-, 
438, 469, 475, 482-487, 489-492, 
495, 5" sq., 530, 533, 554 sq. 

pradhina, a superior, 610. 

prabbl, light, 59, 513. 

prayo^ana, final cause, 136, 153 sq. 

pralaya, destruction of the world, 
205, 3t8, 333 sq., 368, 376, 400, 
406, 460, 486, 491, 543, 569, 57a, 
«°3, 737, 750. 
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pritkn'tika, elemental, 333. 

p(%8a, knowing, conscious, intelli- 
gent, the personal Self, the highest 
Self, 384, 469, 547, 549, 766. 

pribia, breath, 212, 213, 350-254, 
373; breathing out, 23a, 467; 
soul, 379, 382-384,616; Breath, 
a name of Brahman, 206, 301, 
303 sq., 5", 633 sq., 636 sq., 640 
sq.. 679. 70i» 753 sq- 

prina, pi. organs and vital breath, 
60, 206, 554 sq., 568-578, 585 sq., 

73o» 734-73*- 
pribiamaya, consisting of breath, 92, 

211-213, 231 sq. 
prlalgnihotra, 295. 
pradejamitra, 293. 
prlpti, the being obtained, 182. 
prayajiitta, expiatory rite, 706 sq. 
prerakatva, prompting quality, 152. 

phala, result, 176, 177. 

pbalavidhi, injunction of results, 274. 

badha, sublation, 102. 

badhita, sublated, 32, 33. 

balya, childlike state, 711 sq. 

buddhi, internal organ, intellect, 210, 
313, 267 sq, 356 sq., 403, 555. 
570 sq. 

br/'mh, root from which ' Brahman ' 
is derived, 158. 

brrTnhana, growth, 158. 

br/hat, great, 375. 

bnhattva, greatness, 158 sq., 259. 

brahmaiarya, chastity, 695. 

brahmaji^dasi, enquiry into Brah- 
man, 4. 

brahmatva, Brahma-hood, 620. 

brahman, 4 ; from brchat, 375. 

brahma-bhivani, 100. 

brahmavidya,knowledgeof Brahman, 
275. 

brahmasamstha, founded on Brah- 
man, 695. 

bhakti, devotion, devout meditation, 

16, 284, 286, 363. 
bhagavat, the Lord, then a holy 

person, 4 ; a name of Vasudeva, 87. 
bhagasana, 520. 

bhakta, secondary or figurative, 540. 
bhava, entity, 107. 
bhinna, separate, 444. 
bhinnatva, difference, 518. 
bhQta, beings, 279. 



bhfita, element, 500. 

bhfttamatrai>, objects, 251. 

bhfitadi, originator of the elements, 
481. 

bhflman, « muchness,' fulness of bliss, 
299-308, 678 sq. 

bhfima-vidya (- JC6.Up.VI 1, 2), 527. 

bheda, difference, 31, 46, 193. 

bhedibheda, view that there is dif- 
ference and absence of difference 
at the same time, 42 sq., 134 sq., 
189-193, 195, 518. 

bhautika, elemental, 500. 

bhrama, erroneous cognition, error, 
102, 560. 

bhranti, illusion, 515. 

madhu, 'honey,' the sun, 335. 
madhuvidya*, 335-337, 369. 
manana, reflection, 10, 305, 709 sq. 
manas, internal organ, mind, 162, 
169, 188, 210, 356 sq., 481, 497, 

57o-57a, 577. 
mantavya, to be reflected on, 415. 
mantra, 233-236, 327-330, 562. 
-may a, consisting of, made of, 92, 

213, 230-232. 
Mahat, the Great Principle (of the 

Sankhya), 382, 287, 334, 357, 

359, 37i, 480 sq., 483 sq., 535- 

538,73i- 

mahavrata-brahraawa, 644. 

matra, mora (metrical unit), 31 1 sq. 

manasa, mental (offering of a Soma 
cup), 668 sq. 

miya, 125, 126, 138 sq., 241 (know- 
ledge), 441 sq., 602. 

raayin, possessing miya, 125 sq. 

mithya, false, 125, 139. 

mithyatva, falsehood, 22. 

mukta, released, 516. 

mukhya prina, chief vital air, 572. 

mudra, a badge, 520 sq. 

muni, 709-71 1. 

mflrta, defined, 89; solid, 165. 

mauna, Muni-hood, state of a Muni, 
708-712. 

yathikratuii, according as his thought 

>s, 753- 

yushmad-artha, the objective ele- 
ment, 57. 

yoga, mystic concentration of mind, 
89, 162,273, 284,412, 413. 

yogayu^-, practitioner of Toga, 89. 

yogasiddha, perfected by Yoga, 516. 
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yogyatl, compatibility, 414. 

yoni, female organ of generation, 600. 

ravas, passion, 11, 413,481,483-485. 
ranasya-brahmana, 644. 
raga, passion, 598. 
ruiaka — nishka, 434 note, 
rfipa, form, character, 88, 630. 

lakshana, implied meaning, implica- 
tion, 39, 79, 130, a 1 8, 381, 46a. 

linga, inferential mark, 19, 51, 165, 
*45» 667, 671, 683. 

vastu, substance, 336. 

vakya, syntactical connexion, 645, 

667, 670. 
vikyabheda, split of a sentence, 333 

note, 
vlyu, wind, 533, 745-747- 
vasana, a flow of ideas, states of 

consciousness, 511, 513. 
viklra, effected thing, effect, 364,455. 
vikriti, being modified, 18a. 
vigHina., understanding, knowledge, 

idea, aio, 313, 314, 336, 336, 379, 

500, 50a, 760. 
vfcfllnamaya, consisting of under- 
standing, 313, 330, 336, 384 (the 

soul in deep sleep), 
vid, to know or to meditate, 630, 

633, 716. 
vidyi,formof meditation onBrahman, 

99, 374 sq., 639-636, 647, 651 sq., 

655. 657-661, 666, 680, 693, 745. 
viniyoga, application, 19. 
vipar*it, intelligent, 334. 
vipa/Jittva, intelligence, 334. 
vibhava, manifestation, 535. 
vibhflti, manifestation of power, 88, 

306. 
vimoka, freeness of mind, 17. 
vivrrt, to manifest itself, 38, 445. 
viveka, abstention, 17. 
vueshana, determining attribute, 135, 

563. 
vishaya, object, 177. 
vtrya, strength, 517. 
vn'tta, conduct, 591. 
vedana, knowledge, 15, 716. 
vedana, sensation, 503. 
veda-vrata, 63 x. 
vaikarika, modified, 481, 571. 
vaikhanasa, hermit, 695, 705. 
vauvarflpya, many-natured universe, 

483. 

3 



vauvanara-vidyj, 390. 

vyavahara, speech, 161. 

vyash/i, discrete aspect (of the 

world), 578. 
vySna, 575. 

vyavaharika, conventional, 450. 
vyavrftti, individual difference, 33. 
vyflha, division, 535. 

jakti, power, potentiality, 88 sq., 459, 

461 sq., 564. 
.sabda, sound, 40, 77. 
jama, 19. 
jarira, body, 88. 

jSkha, 639 sq., 635, 647, 675-677. 
SaWilya-vidya, 64 1 sq. 
/Irira, joined to a body, 309, 339. 
jlrlraka (doctrine) of the embodied 

(self), 330. 
jastra, science, scriptural injunction, 

5*5, 554. 

jirovrata, vow of (carrying fire on 
the) head, 631. 

j-tla, conduct, 591. 

subhibraya, perfect object, 89. 

jQdra (etymology), 339. 

jesha, supplementary, 153 ; exclu- 
sive subservient relation, 431. 

jeshin, principal matter to be sub- 
served by other things, 153. 

.rraddhl, faith, belief, 585, 587, 596 ; 
water, 587 sq. 

jravana, hearing, 10. 

jruti, scriptural statement, 19, 645, 
688. 

samyamana, 593. 
saaiyoga, conjunction, 513. 
samvara, a kind of deep meditation, 

517. 
samvargavidyi (Le. Kb.Up. IV, 3, 8), 

348, 338 sq., 34 1 sq. 
samvid, consciousness, 56. 
samsara, 71, 90, lai, 181, 397 sq., 

3», 355. 395. 55», 554, 56>, 602, 

66s, 713, 73», 755 sq., 758,768, 

770 sq. 
samskira, impression, 6 503 sq. 
samskriti, the being made ready, 182. 
samkarshana, the individual soul, 

534-536. 
samkhya, number, 680. 
samgfti, consciousness, 551. 
sat, Being, 135, 303-306, 336, 405, 

463. 
satkarya, 456. 

E 2 
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satti, Being, 32. 

sattra class of sacrifices, 764. 

sattva, goodness, 11, 171 sq., 481, 

483-485 ; existence, 508. 
satya, true, 199, 383, 455. 
satyaktma, realising its desire, 663. 
satyakamatva, power of realising 

one's desire, 661, 664. 
sad-vidyi, meditation on that which 

truly is (Kb. Up. VI, 1 ff.), 658. 
sannidhi, proximity, 414. 
sapta-bhangt-nyaya, the system of 

the seven paralogisms, 517. 
samanantara, 504. 
samanvaya, connexion, 174. 
samavaya, intimate relation, recipro- 
cal inherence, 163, 319, 498 sq. 
samavayi-kSrana, intimate cause, 464. 
samash/i, collective aspect (of the 

world), 578. 
samashri-purusha, the aggregate soul, 

624. 
samaiara,abook of the Atharvanikas, 

6x1. 
samidhi, meditation, 517, 556. 
samllna, 575, 
sampatti, union, 765. 
sampad, to be combined, 728, 765. 
sampata, yavat samp&tam, 589 sq. 
samprasida, serenity, 303, 320. 
sambhflta, 533. 
sayuktvln, 340. 
sarva^flla, all-knowing, 462. 



savikalpaka, determinate, 41. 
sahakarin, 504. 
sikshat, manifest, 69, 656. 
sikshitkira, immediate presentation , 

16. 
sakshin, the witnessing principle, 66, 

69. 
sidhya, effected, 182. 
samanadhikaraaya, co-ordination, 79, 

130, 223. 
sayupya, equality, 99. 
siddhi, proof, definite well-established 

knowledge, 56, 449. 
suiarita, good conduct, 591. 
sushira, a hollow place, 661. 
sflkshma, the Subtle, 525. 
setu, bank or bridge, 296 sq., 621 sq. 
somara^an, 588. 
spana, touch, 502. 
smrrti, representation, 716. 
svayamprakaja, self-proved, 3 3. 
svayamprakajatva,self-luminousness, 

47- 
svayamprakfbata, 449. 
svarga, heaven, 313. 
svastika, 434, 447. 
svidhyiya, one's own text, 5. 
svabhavika, essential, 191. 

Hara, 139. 
hita, arteries 

604. 
hetu, reason, aoa 



so called, 379, 384, 
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Abhipratirin Aaitraratha, 341 sq. 
Adityas and Vasus, $35-357. 
Ayatajatru and Biliki, 378-380, 383. 
Agni, etymology of, 292. 

— world of, 746, 748. 
Agnihotra offering to Priura, 294 sq. 
Agnirahasya, a book of the Vajjasa- 

neyaka, 641. 
Akshaplda, 415 sq. 
Altars of mind, speech, Ac, 668- 

673. 
Angiras and .Saunaka, 284. 
Animal killed at sacrifice goes to 

heaven, 599. 
Aparantatamas, the teacher of the 

Vedas, 529. 
Apastamba quoted, 187, 410. 
Aranyakas and Vedas, their teach- 
ing, 530 sq. 
Arhat (Ginaj, the teaching of the, 

5i7, Sjo. 
Ajmarathya, a teacher, 293, 391. 
Asuras, their weapons real, 125. 
Ajvapati Kaikeya, 677 sq., 688. 
Atharvan, eldest son of Brahml, 

284. 
Atoms, theory of, refuted, 495-500. 

— Bauddha theory of, 501. 

— Gaina theory of, 516-520. 
Atreya quoted, 707. 

AWulomi quoted, 392, 394, 708, 

760 sq. 
Avantaratamas, 650 sq. 

Badarayana quoted, 326, 336, 529, 
626, 686, 689, 694, 752, 761, 

7«3- 
BSdari, opinion of, 293, 592, 748, 

750. 7«3- 

Balaki and Ajataratru, 378-380, 383. 

Bauddhas, their views of the origi- 
nation of the world refuted, 500- 
516. 

— take shelter under a pretended 
Vedic theory, 513. 

Being, pure, alone is real, 32 sq. 

— and Consciousness, 33, 47. 



Bhlgavatas, theory of the, 524- 

53«- 

Bharata-sawhita, i.e. the Maha- 
bblrata, 528. 

Bhashyakara quoted, 17, 100. 

Bhiskara quoted, 459. 

Bhfshma had knowledge of Brah- 
man, 704. 

— put off bis death, 741 sq. 
Bodhiyana, his explanation of the 

Brahma-stitras abridged, 3. 
Body, definitions of, 420-424. 
Brahman, masc (Norn. Brahml), 

the god, 90, 236, 23«, 284, 31a 

s*. 1*8> JJ«- 
Brahman, neut the highest, revealed 
in the Upanishads,. 3. 

— the abode of Lakshnrf, 3. 

— enquiry into, 3-156. 

— is that from which the origin, 
&c, of this world proceed, 3, 156- 
161 ; creation and reabsorption ot 
the world its sport, 405 sq. ; is 
the only cause of the world, 354- 
4<>7, 4 « 3-4795 it creates, 471 sq., 
532-540, 767; it modifies itself 
into the world, 402-406 ; it is the 
world, 88, 430-467 ; the world 
its body, 93-95, 4«9"4»4; B.and 
the world related as the snake 
and its coils, 618-631. 

— fruit of its knowledge, 5, 7, 9, 83. 

— only is real, 20 sq., 127. 

— is non-differenced intelligence, 
23, 81, 84 ; not non-differenced 
intelligence, but highest Person, 
207 sq. 

— devoid of qualities, 26 sq. ; de- 
void of form, 610 sq. 

— oneness of, 39, 73, 80. 

— highest, is pure Being, 71. 

— the subject of Scripture, 74 sq., 
161-200. 

— not taught by Scripture to be de- 
void of all difference, 78-86. 

— free from all imperfections, &c, 
88, 124,607-618. 
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Brahman, release sot due to know- 
ledge of the unqualified, 129-138. 

— souls and matter, 138-145. 

— etymology of, 158. 

— and soul, relation of, 309-237, 
*57-353> 467-471, 558-567; the 
soul's aim, 748-754. 

— not connected with Prakr/ti, nor 
with Karman, 240. 

— is the True, 302-305, 6r6. 

— the Imperishable is, 308-311. 

— is the' object of seeing,' 311-314. 

— small ether in the heart is, 314- 

3*5- 

— Person of the size of a thumb, 

3*5 sq, 347-349- 

— gods capable of knowledge of, 
326-335. 

— used in a double sense, 533 sq. 

— is of the nature of slaves, fisher- 
men, &c, 559 sq. 

— light the essential nature of, 61 1 

sq- 

— is 'not so, not so,' 611 sq., 615- 
617, 618. 

— compared to reflected image of 
the sun, 613 sq. 

— light and bliss constitute its na- 
ture. 618. 

— is absolutely supreme, 621-625. 

— its omnipresence, 624 sq. 

— meditations on, 637-685, 718- 
720. 

— the Imperishable and bliss, 653 
sq. 

— as the Self of the devotee, 716- 
718. 

Brahman-egg, 127, 334. 73»« 
Brahman-world, 312 sq., 317 sq., 

747. 751 sq. 

Brahmasfikta quoted, 191. 
Brahma-sutras, their explanation by 

Bodhlyana, 3. 
Brahma-upanishad, 336, 525. 
Breath is Brahman, 246. 

— created, 57a sq. 

— what it is, 573-575. 

— five forms of, 574 sq. 

— is minute, 575. 

— not an ' organ,' 577 sq. 

— water a dress for, 640 sq. 
Brthad-aranyaka, in the Kanva and 

Midhyandina texts, 403, 422 sq., 

544. 735- 
BWhaspati, Smr/'ti- writer, 409, 412. 
Buddha, 425 sq., 500, 515. 



Castes, difference of, 564 sq. 
Cause and effect, 4 15-4 19, 430- 

434. 445 sq., 453-455. 459. 463- 

466, 471, 482 sq., 503 sq., 541. 
Chariot, simile of the, 355 sq., 370, 

638 sq. 
Consciousness itself is ' Being,' 33 ; 

is not ' Being,' 47. 

— is eternal and incapable of change, 
35 sq. ; not eternal, 50-53 ; capa- 
ble of change, 54 sq. 

— and conscious subject are not 
different, 36-38. 

— its self-luminousness, 47-50. 

— not without object, 52-54. 

— the attribute of a permanent con- 
scious self, 56 sqq. 

Creation, 119, 206, 333-334, 374- 
377, 399. 40», 4«5, 4»o, 460 sq., 
465 sq, 471 sq., 474 sq, 53*-54°. 
568-570, 573, 578-583. 

— a mere sport of Brahman, 405 sq, 
476 sq. 

— from Prakrfti and soul, 490-493. 

Death is Nescience, 23. 

— of him who knows Brahman, 

7 » 8-74 3. 

— favourable times of, 740 sq. 

— soul in, 765 sq. 

Demons possessing men's bodies, 
driven out, 168. 

Devas, 238. See also Gods. 

Dhrxsh/adyumna, 595. 

Difference cannot be logically de- 
fined, 31-33. 

— can be proved, 39-46. 
DraniWa-bhashya quoted, 99, 428. 
DramUaMirya, 487. 

Draupadt, 595. 

Dreams, unreal, yet portending real 
things, 75- 

— things seen in, are Mlyi, 86. 

— the creation of the Lord, 130 sq., 
601-604. 

— foreshadow good and evil fortune, 
604. 

DvaipSyana, 406. 

Earth from water, 536. 
Elements, tripartition of, 119 sq, 
578-583, 586. 

— breath and soul combined with 
the, 730 sq. 

Ether is Brahman, 242-246,349-353. 

— the small, in the heart, 
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Ether not a mere non-entity, 506 sq. 
— created, 532-535. 
Expiatory rites, 706 sq. 
Eye, Person within the, 237-243, 
272-278. 



Fata Morgana, 449. 

Fathers, path of the, 594, 742. 

Fire from air, 535 sq. 

— rite of carrying it on the head, 
629, 631. 

Fires, knowledge of the five, 273- 

*77, 753- 
'Five-people/ the five senses, 371- 

374« 
Food is earth, 536. 

— unlawful, when permitted, 701 sq. 



Cabala taught by Gautama, 343. 

Gaimini, 5, 292, 294, 335, 382 sq., 
626, 686 sq., 694, 705 sq, 75°, 
75», 759 sq, 763. 

Cainas, their theory of the origina- 
tion of the world, refuted, 516- 
520. 

Ganaka offered sacrifices, 688. 

Canajruti and Raikva, 338-342. 

Gandharvas, 238. 

— town of, 449. 

Gautama teaches Cabala, 343. 
Gayatri metre, 248 sq. 
Gina, 425 sq, 531. 
God (Lord of all), denoted by 
'Brahman,' 4. 

— is intelligence and everlastingly 
one, 23. 

— knowledge of, 116. 

— the highest Self designated as, 

35*. 

— and Pradhtna, 396 sq, 522 sq. 

— not partial, nor cruel, 477 sq. 

— Cainashold that there is no, 516. 
Gods capable of knowledge of Brah- 
man, 326-335. 

— possess bodies and sense-organs, 

3 2 8-3 3°. 

— have several bodies, 330 sq. 

— create each in his own world, 
47a. 

— path of the, 594, 651 sq., 74*- 

744, 747, 749, 75», 753, 75?- 

— the cause of rewards of sacrifices, 
626 sq. 

Grammarians quoted, 60, 79. 



Hari, a form of Vishnu, the Lord 
and Creator, 87, 93, 527. 

— all beings a play of, 406. 
Heavenly world non-permanent, 177. 
Hells, seven, 593. 
Hiranyagarbha, a form of Vishnu, 93. 

— created and creator, 334. 

— proclaims the Yoga-smr/'ti, 413, 

5*9- 

— and Brahman, 578-583, 748-750. 

— world of, 768. 

' I,' unreality of the, 36-38. 

— in sleep, 53, 67-69. 

— and the Self, 57 sq, 61. 

— persists in the state of release, 
69-72. 

Immortal, the, i.e. Brahman, 18. 
Immortality, Brahman the only 
cause of, 296 sq., 690. 

— according to Sankhya system, 
386. 

— means of, 387. 

— of him who knows, 731 sq. 
Indra, a divine being, 238. 

— is Prana and Brahman, 350-254. 

— a term referring to the highest 
Reality, 522. 

— world of, 747 sq. 
Intelligence only is true, 33. 
Itihasa and Purana, 91, 126, 338 sq., 

75i. 

Kahola and Ya^tfavalkya, 657. 

ITaitraratha, 341 sq. 

Kalamukhas, a class of adherents of 

Parapati, 520 sq. 
Kanada, 425 sq, 430, 454, 500, 530, 

Kapalas, a class of adherents of 

Paiupati, 52a 
Kapeya, 342. 
Kapila, 201, 354 sq-, 357, 3«3, 3«5, 

37i, 374. 385, 4*5, 480, 48*, 5<x>, 

5»°, 5*4, 5*9, 544- 

— Smr/'ti of, 408, 410-412. 

— the great Rish\, referred to in 
Scripture &c, 409. 

Karsh/ia^ini quoted, 591 sq. 
Xarvaka view, 196. 
Kajakr/tsna, a teacher, 393, 394 sq. 
JTaturmukha, 90. 
Kaushitaki-brahmana, 250. 
Kavasha, Rishis descended from, 690. 
Knowledge and works, 9-11,18 sq. 
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686-696, 698-700, 70 j, 713 sq., 

7*4-7*7. 
Knowledge is meditation, 15. 

— all, is of the Real, 119-124. 

— defined, 699. 

— auxiliaries to, 708-71*. 

— sins destroyed by, 7*1-7*4. 
Krishxa, 535. 

Lakshmi, the highest Brahman the 

abode of, 3. 
Light is Brahman, 247-249. 
Lightning, on the soul's road, 747 sq. 
Lord. See God. 

Madhyamika doctrine of a general 

void, 106, $14. 
Magician produces illusive states of 

consciousness, 75. 
Mahabh&rata quoted, 241, 400, 410, 

5*8. 

— philosophical systems in the, 5*9 
sq. 

Maitreya questions Paribara, 93. 
Maitrey! and YlgSavalkya, 387, 

395 sq. 
Maitreyi-brihmana of the Brihad- 

Iraoyaka, 385 sq., 388, 395 sq. 
Mann, 410-413, 414. 
Maya, diversity in Brahman through, 

33. 

— things seen in dreams are, 86. 

— Lord of, 397, 406. 
Meditation on Brahman, 13-15, 17, 

83 sq., 637-685. 

— threefoldedness of, 353. 

— different forms of, 639-636. 

— must be repeated, 715 sq. 

— to be carried on sitting, 730 sq. 

— to be carried on up to death, 
7*i sq. 

Mimamsa, the earlier and the latter 
part of the, 5. 

— what it aims at, 6 sq. 

— an antecedent to enquiry into 
Brahman, 19. 

— opposed to the Vedantin view, 
148-153. 

Mirror does not manifest the face, 

67. 
Moon, double, 133. 

— soul's passage to the, 741 sq. 
Muift&ka-upanishad explained, 282- 

287. 

NSiiksta rite, 269. 



Naiiketas, story of, 269-371, 361 sq. 
Nirayaoa, the one God, 337, 339, 

*39 sq., 342, 256, 280, 359, 461, 

469. 47*, 5*»- 

— the highest Self or Brahman, 279, 

*8», 335, 5*»>53°sq., * 6 7- 

— creator, 410, 5*1 sq., 767. 

— promulgator of Pa&taratra, 539- 

53»- 

— pervades the whole world, 625. 

Nescience put an end to by know- 
ledge of Brahman, 9 sq., 23 sq., 
66, i45-»47. 

— appearance of plurality due to it, 
9, 22 sq. 

— is wrong imagination of differ- 
ence, 25. 

— does not originate, 54. 

— final release opposed to, 71. 

— its essential nature, 7a. 

— or Karman, 88, 101. 

— theory of, cannot be proved, 10a- 
119. 

— the root of all error, 161. 

— all effects based on, 439, 433. 
Nirvana, Kapala theory of, 5*0. 
Nothingness, Buddhist theory of, re- 
futed, 514-516. 

Om, the sacred syllable, 36a. 
Optical delusions, 121 sq., 123. 
Organs and vital breath, their origi- 
nation, 568-570. 

— their number, 570-572. 

— their minuteness, 572 sq. 

— ruled by the soul and the divini- 
ties, 575-577- 

— vital breath not one of the, 577 sq. 

Pauini, 69. 

PaStoratra doctrine, 529-531. 

Paftiaratra-jastra, the work of Vasu- 

deva himself, 528. 
Pa»*aratra~taotra is authoritative, 

5*4-531. 
Parama-samhita quoted, 536, 527. 
Paribara quoted, 72, 90, 284, 406, 

4i«, 474, 478, 564, 593- 

— questioned by Maitreya, 92. 
Plrupata doctrine, 529 ; not to be 

rejected absolutely, 531. 
Pajupatas, adherents of Pasupati, 

530, 533. 
Parupati, doctrine of, 520-533, 529. 
Pataa^li, 435. 
Paushkara-samhiti quoted, 535. 
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Perception versus Scripture, 34- 
36, 30 sq., 73-78. 

— non-determinate and determi- 
nate, 41. 

— does- not reveal mere Being, 44- 
46. 

Person, highest, release and rewards 

of works from the, 635-638. 
Pleasure and pain, 153-155. 
Plurality not unreal, 46 sq. 
Pradhana. SeeSanskritIndex,p.785. 
Pra^-apati, a being of great merit, 337. 

— the Creator, 333 sq. 

— the highest Reality, 533. 

— teaching of, 673, 675, 757, 760. 

— world of, 747 sq. 
Prahlada, saying of, 353. 
Prakriti. See Sanskrit Index, p. 785. 
Prina, offering to, 394 sq. See 

Sanskrit Index, p. 786. 
Pratardana and Indra, 350-354. 
Pravahana, 585. 
Pravargya ceremony, 644 sq. 
Pulastya, teacher of Parirara, 93. 
Purina. See ItiMsa. 

— does not teach a Brahman devoid 
of all difference, 86-103. 

Putika plant, 130. 

Raikvaand Gan&rruti, 338-343. 

— possessed knowledge of Brah- 
man, 704. 

Rakshasas, their weapons real, 135. 
Rama, 535. 

Ramanui?a, p. ix sq., 771. 
Ranayamyas, Khilas of the, 643. 
Raurava, name of a hell, 593. 
Release, desire of, 4. 

— how to be obtained, 9, 58, 83, 
139-138, 181, 635-638. 

— state of, 69-73, 551, 755-77L 

— in this life impossible, 186. 

— what it is, 303 sq., 370 sq., 392. 

— according to Buddha, 514. 

— Gaina theory of, 517. 

— its time not fixed, 7 1 3 sq. 
JUshis make or see the hymns, 3 3 3 sq. 

— are the prinas, 568 sq. 

Sacrifice, the a/vamedha, 697 sq. ■ 

— meditations on elements of the, 
707 sq. 

— twelve days', 763 sq. 
Sacrifices, five great, 1 7. 

— please the highest Person, 155. 

— gods come to the, 330 sq. 



Sacrifices, imply injury to living 
beings, 598 sq. 

— are means to propitiate deities, 
636. 

Saivas, a class of adherents of Paju- 

pati, 520 sq., 523. 
Sakhas, the same doctrine conveyed 

by all, 80. 
Samhitopanishad of the Atharvanas, 

191. 
Santsara. See Sanskrit Index, p. 787. 
Samvarta, 704. 
Sanaka, 90. 

Sanatsu^ata quoted, 33. 
5aWilya, 536 sq. 
Sankara and Ramanu^a, p. ix sq. 
£ankara, a form of Vishnu, 93. 
Sankarshana, Mldhava proclaimed 

by, 538 sq. 
Sankarshana quoted, 666. 
Sankhya system refuted, 383, 354- 

407, 4*4-4*7. 48o-495- 

— twenty-fivecategoriesof,37i-374. 

— the atheistic and the theistic, 396. 

— the Smrfti of Kapila, 408. 

— outline of, 480-483. 

— in Mahabharata, 539-531. 

— not to be rejected absolutely, 531. 
Sinkhya-Smr/ti, 409, 414. 
Sariraka-Mimamsk, its aim, 7, 8 sq. 
Sariraka-jastra, its relation to other 

philosophical systems, 531. 
Sastra constituted by the words of 

the Veda, 487. 
Satvata doctrine, 539. 
Satvata-samhita quoted, 535. 
Satyayanins quoted, 736. 
Saubhari, a being of special powers, 

JJi» 447. 
Saunaka quoted, 101, 758. 

— and Angiras, 384. 

— KSpeya, 342. 

Sautrantikas, a school of Bauddhas, 
510. 

Scripture of greater force than per- 
ception, 24-36, 30. 

— not stronger than perception, 73- 
78. 

— texts, how to be reconciled, 138- 

M5. 

— the source of knowledge of Brah- 
man, 161-300. 

— and Smriti, 408-413. 

— alone authoritative, 436, 473 sq. 

— of tender regard to man's wel- 
fare, 663. 
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Self, its unity with Brahman, 33, 
too sq. 

— and I, how related, 37 sq., 57 sq, 
61,7a. 

— and Nescience one, 54. 

— the abode of knowledge, 63. 

— is eternal, 63. 

— defined, 7 a. 

— consisting of Miss is the highest 
Self, 209-337. 

— See also Soul. 
Siddhas, 238. 

Sins destroyed by knowledge, 722- 

7*4- 
Siva, a term referring to the highest 

Reality, 522. 
Sky-flower, 50, 55, 77, 53». 
Sleep, soul in deep, 37 sq., 40, 5* 

sq., 67-69, 205 sq., 352, 379, 383 

sq., 550 sq., 604-606, 765 sq. 
Smn'ti does not teach a Brahman 

devoid of all difference, 86-102. 

— and Scripture, 119, 408-412. 

— of Kapila, 408. 

Snake and its coils, 618-621. 

Snake-rope, 66, 73, 75, 148 sq., 433. 

Soma, substitute for, 1 20. 

Soul, its relation to Brahman, 88, 98, 
133 sq- IJ8-M5, 191, ao9-»J7» 
*57-353. 39i sq-. 394, 467~47«, 
556-567. 

— released, its state, 100 sq., 755- 

77i. 

— enters a body other than its own, 
4>o. 

— is not produced, 478 sq., 540- 
544. 

— its size, 5»o, 54<5-548, 55'» 7*4- 

— is a knower, 544-553. 

— abides in the heart, 548 sq., 765. 

— is an agent, 553-556. 

— its imperfections are not Brah- 
man's, 563 sq. 

— enveloped by the subtle rudi- 
ments of the elements, 584-589. 

— followed by the prioas, 586. 

— its journey to the world of the 
fathers, 589-592 ; of evil-doer does 
not ascend to the moon, 592-596; 
its descent from the moon, 596- 
600. 

— in state of dream, 601-604. 

— in state of swoon, 606 sq., 

— its journey to the world of 
Brahman, 648-651, 728-745. 

— in deep sleep. See Sleep. 



Souls of gods, Asuras, &c, men, 

beasts, trees, &c, 198. 
Space. -See Ether. 
Sruti, 119 sq. See Scripture. 
Stage curtain, 234. 
Stages of life (Irramas), the three, 

693-696, 698-700, 702-712. 
Stories, their purpose in Vedanta- 

texts, 697 sq. 
Sfidras excluded from knowledge of 

Brahman, 337-347. 
Sugata, i.e. Buddha, 520, 544. 

— his doctrine of Nothingness, 514. 

— his teaching to be rejected, 531. 
Sun, Person within the, 237-242. 

— as honey, 368 sq. 

— at night, 739 sq. 

— knowers of Brahman go to the, 

7 39-74 «• 
Svetaketu, 583, 585. 
Swoon, soul in state of, 606 sq. 

Thou art that, 129-138, 759. 

Uddalaka and YigSavalkya, 280. 
Udgitha. See Sanskrit Index, p. 783. 
Unevolved, the, 354 sq, 357, 358. 
Upakosala taught by the Fires, 273- 

275. *76 sq. 
Upanishad, PaMarltra a great, 538. 
Upanishads, doctrine of all, 135. 

— the way of him who has heard 
the, 277. 

— mantras and sacrificial injunc- 
tions in the, 644 sq. 

— See also Scripture. 

Ushasta and Y%*avalkya, 656-658, 
701. 

Va^asaneyins quoted, 363. 

— of the Kanva and Madhyandma 
branch, 378 sq,, 381. 

Vaibhashikas, a school of Bauddhas, 

510. 
Valreshikas refuted, 430-467, 495- 

500, 517, 55*. 
Vauvanara is the highest Self, 287- 

295. 

— meditations on, 677-679. 

Vakyakara, 15-18, 24, 99. «38, 3«7- 
Vimadeva, Afshi, 71, 352 sq., 618. 
Varuita, world of, 747 sq. 
Vasish/Aa, 332, 650 sq. 

— teacher of Parirara, 92. 
Vasudeva, the highest Brahman, 23, 

87, 1*7. 
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V£sudeva,the world the body of, 139. 

— the highest cause, 524 sq., 5*7, 
5*9- 

— See also Vishnu. 

Vasus and Adityas, 335-357. 
Veda, its study enjoined, 5 sq. 

— supplemented by Itih&sa and 
Purina, 91. 

— creation by means of the, 331 sq. 

— is eternal, 332 sq. 

— systems contrary to the, to be 
rejected, 533. 

Vedanta and Sankhya, 409. 
Vedantin view different from Mt- 

mamsl theory, 148-156. 
Vedartha-samgraha, 78, 138. 
Vedas taught to Hiranyagarbha, 334. 

— Aparantatamas their teacher, 529. 

— and Aranyakas, 530 sq. 
Vidura, a Sudra, 338 sq. 

Vira^st river in the world of Brah- 
man, 648. 

Vishnu, the highest abode, 87 sq., 
313, 355. 358, 608. 

— the highest Brahman, 89, 93, 
266, 359. 

— the stars are, 126 sq. 

— creator, 410, 461. 

— See also Vasudeva, and Hari. 
VWttiklra quoted, 206, »6i, 302, 337. 
VySsa, 3, 709. 

Water from fire, 536. 

Widowers do not belong to an 

Irrama, 705. 
Words denote something to be done, 

148 sq. 

— and meanings, 150 sq. 



Works (karman), their fruit limited, 

4. 5, 7- 

— and knowledge, relation of, 9- 
1 r, 18 sq., 686-696, 698-700, 703, 
712 sq., 724-7*7. 

— to precede enquiry into Brahman, 

147. 

— have a permanent result, 149 sq. 

— inequality and suffering due to, 
478 sq. 

— souls return with a remainder of, 
589-592. 

— rewards of, 625-628. 

— good and evil, shaken off by him 
who knows, 646-651. 

— good, perish on death of Devotee, 
724. 

World and Brahman, 89, 413 sq., 
417, 430-467. 618-621. 

— its creation, subsistence and re- 
absorption, from Brahman, 156- 
161, 266 sq., 333-335. 477- 

Yldavaprakita, 459. 

Yajnavalkya, 280, 387, 393. «55 sq. 

Yama and Na*iketas, 270 sq. 

— evil-doers under the power of, 

593- 
Yoga, practitioner of, 89. 

— system refuted, 412 sq. 

— in Mahabharata, 529-531. 

— not to be rejected absolutely, 

53i. 

— power of, 742. 

YogSiaras, a school of Buddhists, 

510-513- 
Yoga-smr»ti, 412 sq. 
Yogins, knowledge of, 51, 116. 
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Sacred Books of the East 

TRANSLATED BY VARIOUS ORIENTAL SCHOLARS 
AND EDITED BY 

THE RIGHT HON. F. MAX MttLLER. 

This Series is published with the sanction and co-operation of the Secretary of 
State for India in Council. 

BBPOBT presented to the AOABBKXB BBS INSCRIPTIONS, Ka? 11, 
1883, By K. BBBBST BBVAB. 

< M. Renan presente trois nouveaux une fcconde, dont 1'interSt historiqne et 
volumes de la grande collection des religieux ne sera pas moindre. M. Max 
"Livres sacres de 1' Orient" (Sacred Miiller a su se procurer la collaboration 
Books of the East), que dirige a Oxford, des savans les pins Iminens d'Europe et 
avec une si Taste erudition et une critique d'Asie. L'UniversW d'Oxford, one cette 
si sure, le savant associe" de l'Academie grande publication bonore au plus haut 
des Inscriptions, M. Max Miiller. ... La degre> doit tenir a continuer dans les plus 
premiere s^rie de ce beau recueil, com- Urges proportions une ceuvre aussi philo- 
posee de 24 volumes, est presque achevee. sophiquement concue que savamment 
M. Max Miiller se propose d'en publier executee.' 

BXTKACT from the QUABTBBLY BBVXBW. 

' We rejoice to notice that a second great edition of the Rig-Veda, can corn- 
series of these translations has been an- pare in importance or in usefulness with 
nounced and has actually begun to appear, this English translation of the Sacred 
Hie stones, at least, out of which a stately Books of the East, which has been devised 
edifice may hereafter arise, are here being by his foresight, successfully brought so 
brought together. Prof. Max Miiller has far by his persuasive and organising 
deserved well of scientific history. Not power, and will, we trust, by the assist- 
a few minds owe to his enticing words ance of the distinguished scholars he has 
their first attraction to this branch of gathered round him, be carried in due 
study. But no work of his, not even the time to a happy completion.' 

Professor B.HABDY, Inaugural lecture In the University of rretburf, 1887. 
' Die allgemeine vergleichende Reli- internationalen Orientalistencongress in 
gionswissenschaft datirt von jenem gross- London der Grundstein gelegt worden 
artigen, in seiner Art einzig dastehenden war, die Ubersetzung der heiligen Biicher 
Untemehmen, zu welchem auf Anregung des Ostens ' {the Sacred Books of the 
Max Miillers im Jahre 1874 auf dem East). 

The Hon. JkXBBBT 8. O. OABBXVO, ' Words on Existing- Religions.' 
' The recent publication of the " Sacred a great event in the annals of theological 
Books of the East" in English is surely literature.' 



OXFORD 
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OXFORD UNIVERSITY PRESS WAREHOUSE, AHEM CORNER, E.C. 
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SACRED BOOKS OF THE EAST: 



FIRST SERIES. 

Vol. I. The Upanishads. 

Translated by F. Max MUller. Part I. The JKKndogya- 
upanishad, The Talavakara-upanishad, The Aitareya-iranyaka, 
The Kaushftaki-brahma»a-upanishad, and The Va^asaneyi- 
samhila-upanishad. Second Edition. 8vo, cloth, 10s. 6d. 

The Upanishads contain the philosophy of the Veda. They have 
become the foundation of the later Veddnta doctrines, and indirectly 
of Buddhism. Schopenhauer, speaking of the Upanishads, says : 
' In the whole world there is no study so beneficial and so elevating 
as that of the Upanishads. It has been the solace of my life, it will 
be the solace of my death? 

[See also Vol. XV.] 

Vol. II. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, Vasish/fta, 
and Baudhayana. Translated by Georg BOhlkr. Fart I. 
Apastamba and Gautama. Second Edition. 8vo, cloth, ioj. 6d. 

The Sacred Laws of the Aryas contain the original treatises on 
which the Laws of Manu and other lawgivers were founded. 

[See also Vol. XIV.] 

Vol. ill. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Legge. 
Part I. The Shu King, The Religious Portions of the Shih 
King, and The Hsiao King. Second Edition. 8vo, doth, i zs. 6d. 

Confucius was a collector of ancient traditions, not the founder of 
a new religion. As he lived in the sixth and fifth centuries B. C. 
his works are of unique interest for the study of Ethology. 
[See also Vols. XVI, XXVII, XXVIII, XXXIX, and XL.] 

vol. IV. The Zend-Avesta. 

Translated by James Darmesteter. Part I. The Vendtdfid. 
Second Edition. 8vo, cloth, 14*. 

7Xi? Zend-Avesta contains the relics of what was the religion of 
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Cyrus, Darius, and Xerxes. It forms to the present day the sacred 
book of the Par sis, the so-catted fire-worshippers. 
[See also Vols. XXIII and XXXL] 

Vol. V. Pahlavi Texts. 

Translated by E. W. West. Part I. The Bundahu, Bahman 
Yaxt, and Shayast li-shayast. 8vo, cloth, 12s. 6d. 

The Pahlavi Texts comprise the theological literature of the revival 
of Zoroaster 's religion, beginning with the Sassanian dynasty. They 
are important for a study of Gnosticism. 

[See also Vols. XVIII, XXIV, XXXVII, and XLVIL] 

Vols. VI and IX. <~ The Qur'fin. 

Parts I and II. Translated by E. H. Palmer. Second Edition. 
8vo, cloth, 2\s. 

This translation, carried out according to his own peculiar views 
of the origin of the Qur'dn, was the last great work ofE. H. Palmer, 
before he was murdered in Egypt. 

Vol. VII. The Institutes of Vishwu. 

Translated by Julius Jolly. 8vo, cloth, 10s. 6d. 

A collection of legal aphorisms, closely connected with one of the 
oldest Vedic schools, the KaMas, but considerably added to in later 
time. Of importance for a critical study of the Laws ofManu. 

Vol. vin. The Bhagavadgita,with The Sanatsu^atlya, 
and The Anuglta. 

Translated by Kashinath Trimbak Telang. Second Edition. 
8vo, cloth, 1 of. 6d. 

• The earliest philosophical and religious poem of India. It has been 
paraphrased in Arnold's 'Song Celestial.' 

Vol. x. The Dhammapada, 

Translated from Pali by F. Max Muller ; and 

The Sutta-Nipata, 
Translated from Pali by V. FausbOll ; being Canonical Books 
of the Buddhists. Second Edition. 8vo, cloth, 10s. 6d. 

The Dhammapada contains the quintessence of Buddhist morality. 
The Sutta-Nipdta gives the authentic teaching of Buddha on some 
of the fundamental principles of religion. 
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Vol. XI. Buddhist Suttas. 

Translated from P&K by T. W. Rhys Davids, i. The Mabl- 
parinibb&na Suttanta; a. The Dhamma-£akka-ppavattana 
Sutta. 3. The Tevtjya Suttanta; 4. The Akankheyya Sutta ; 
5. The .ffetokhila Sutta; 6. The Mabi-sudassana Suttanta; 
7. The Sabbisava Sutta. 8vo, cloth, 10s. 6d. 

A collection of the most important religious, moral, and philosophical 
discourses taken from the sacred canon of the Buddhists. 

Vol. xn. The .Satapatha-Brahma»a, according to the 
Text of the Madhyandina School. 

Translated by Julius Eggkling. Part I. Books I and II. 
8vo, cloth, 12*. 6d. 

A minute account of the sacrificial ceremonies of the Vedic age. 
It contains the earliest account of the Deluge in India. 
[See also Vols. XXVI. XLI, XL1II, and XLIV.] 

Vol. XIII. Vinaya Texts. 

Translated from the Pali by T. W. Rhys Davids and Hermann 

Oldenbxrg. Parti. The Patimokkha. The Mahivagga, I-IV. 

8vo, cloth, 1 Of. 6d. 

The Vinaya Texts give for the first time a translation of the moral 

code of the Buddhist religion as settled in the third century B. C. 

[See also Vols. XVII and XX.] 

Vol. XIV. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, V&sish/fa, 
and BaudhSyana. Translated by Gkorg Buhler. Part U. 
V£sish/fta and Baudhayana. 8vo, cloth, ror. 6d. 

vol. XV. The Upanishads. 

Translated by F. Max Muller. Part II. The Ka/Aa-upanishad, 
The Muwrfaka-upanishad, The Taittirfyaka-upanishad, The 
Bnhadiranyaka-upanishad, The Svetiuvatara-upanishad, The 
Prajfla-upanishad, and The Maitiiyaffa-brihmana-upanishad. 
Second Edition. 8vo, cloth, 10s. 6d. 

vol. xvi. The Sacred Books of China. 

The Texts of Confucianism. Translated by Jahks Lxggx. 
•Part II. The Y! King. 8vo, cloth, 10s. 6d. 
[See also Vols. XXVII, XXVUL] 

Vol. XVII. Vinaya Texts. 

Translated from the P£li by T. W. Rhys Davids and Hermann 
Oldenberg. Part II. The Mahivagga, V-X. The ^ullavagga, 
I— III. 8vo, cloth, iox. 6d. 
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Vol. xviii. Pahlavi Texts. 

Translated by E. W. West. Part II. The DS<fist4n-f Dmik 
and The Epistles of Minuftfhar. 8vo, cloth, 12s. 6d. 

Vol. XIX. The Fo-sho-hing-tsan-king. 

A Life of Buddha by Arvaghosha Bodhisattva, translated from 
Sanskrit into Chinese by Dhannaraksha, a.d. 420, and from 
Chinese into English by Samuel Beal. 8vo, cloth, 10s. 6d. 

This life of Buddha was translated from Sanskrit into Chinese, 
A.D. 420. // contains many legends, some of which show a certain 
similarity to the Evangelium infantiae, ifc. 

Vol. XX. Vinaya Texts. 

Translated'from the Pali by T. W. Rhys Davids and Hermann 
Oldenburg. Part III. The JSTullavagga, IV-XII. 8vo, cloth, 
1 of. 6<& 

Vol. XXI. The Saddharma-puwdarlka ; or, The Lotus 
of the True Law. 

Translated by H. Kern. 8vo, cloth, 12s. 6d. 

' The Lotus of the True Law' a canonical book of the Northern 
Buddhists, translated from Sanskrit. There is a Chinese transla- 
tion of this book which was finished as early as the year 286 A.D. 

Vol. XXII. Gaina-Sutras. 

Translated from PrSkrit by Hermann Jacobi. Part I. The 
AiSranga-Sutra and The Kalpa-Sutra. 8vo, cloth, 10*. 6d. 

The religion of the Gainas was founded by a contemporary of Buddha. 
It still counts numerous adherents in India, while there are no 
Buddhists left in India proper. 

[See Vol. XLV.] 

Vol. XXIII. The Zend-Avesta. 

Translated by James Darmesteter. Part II. The Strdzahs, 
Yarts, and Nyayu. 8vo, cloth, 10s. 6d. 

Vol. XXIV. Pahlavi Texts. 

Translated by E. W. West. Part III. Dtnft-t Matndg- 
Khirarf, -Slkand-gumSntk Yigii, and Sad Dar. 8vo, cloth, 
10s. 6d. 
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SECOND SERIES. 

Vol. XXV. Manu. 

Translated by Georg Buhler. 8vo, cloth, 2 is. 
This translation is founded on that of Sir William fonts, which 
has been carefully revised and corrected with the help of seven native 
Commentaries. An Appendix contains all the quotations from Manu 
which are found in the Hindu Law-books, translated for the use of 
the Law Courts in India. Another Appendix gives a synopsis of 
parallel passages from the six Dharma-sHtras, the other Smiitis, 
the Upanishads, the Mahdbhdrata, Ifc. 

Vol. xxvi. The tSatapatha-Brahmaoa. 

Translated by Julius Eggeling. Part II. Books III and IV. 
8vo, cloth, us. 6d. 

vols, xxvil ajstd xxvni. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Leggr. Parts 
III and IV. The Lf K\, or Collection of Treatises on the Rules 
of Propriety, or Ceremonial Usages. 8vo, cloth, 25*. 

Vol. xxix. The Grzhya-Sutras, Rules of Vedic 
Domestic Ceremonies. 

Part I. .Sankhiyana, Asvalayana, Paraskara, Khadira. Trans- 
lated by Hermann Oldenberg. 8vo, cloth, 12s. 6d. 

vol. XXX. The Grshya-Sutras, Rules of Vedic 
Domestic Ceremonies. 

Part II. Gobhila, Hira«yakerin, Apastamba. Translated by 
Hermann Oldenberg. Apastamba, Yagtfa-paribhasha-sutras. 
Translated by F. Max MOller. 8vo, cloth, 12s. 6d. 
These rules of Domestic Ceremonies describe the home life of the 
ancient Aryas with a completeness and accuracy unmatched in any 
other literature. Some of these rules have been incorporated in the 
ancient Law-books. 

Vol. XXXI. The Zend-Avesta. 

Part III. The Yasna, Visparad, Afrtnagan, Gibs, and 
Miscellaneous Fragments. Translated by L. H. Mills. 8vo, 
cloth, 12s. 6d. 

Vol. XXXII. Vedic Hymns. 

Translated by F. Max Muller. Part I. 8vo, cloth, i&r. 6d. 
[See also Vol. XLVL] 

vol. xxxill. The Minor Law-books. 

Translated by Julius Jolly. Part I. Narada, Bnhaspati. 
8vo, cloth, 10s. 6d. 
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Vol. xxxiv. The Vedanta-Sutras, with the Com- 
mentary by 6ankara^arya. Part I. 

Translated by G. Thibaut. 8vo, cloth, 1 2s. 6d. 
[See also Vols. XXXVIII and XLVIII.] 

Vols, xxxv and xxxvi. The Questions of King 
Milinda. 

Translated from the Pali by T. W. Rhys Davids. 
Part I. 8vo, cloth, ioj. 6d. Part II. 8vo, cloth, 12s. 6d. 

Vol. XXXVII. Pahlavi Texts. 

Translated by E. W. West. Part IV. The Contents of the 
Nasks, as stated in the Eighth and Ninth Books of the 
Dtnkard. 15s. 

vol. xxxviii. The Vedanta T Sutras. Part II. 8vo, 
cloth, with full Index to both Parts, 1 2s. 6d. 

Vols, xxxix and xl. The Sacred Books of China. 

The Texts of Taoism. Translated by James Legge. 8vo, 
cloth, 2 1 s. 

Vol. XIiI. The .Satapatha-Brahmawa. Part III. 
Translated by Julius Eggeling. 8vo, cloth, 12s. 6d. 

Vol. xlii. Hymns of the Atharva-veda. 
Translated by M. Bloomfield. 8vo, cloth, 21s. 

VOL. XLIII. The 6atapatha-Brahma«a. 

Translated by Julius Eggeling. Part IV. Books VIII, 
IX, and X. 12s. 6d. 

Vol. XIiIV. The .Satapatha-Brahmawa. 

Translated by Julius Eggeling. Part V. Books XI, XII, 
XIII, and XIV. 18s. 6d. 

Vol. XLV. The Gaina-Sutras. 

Translated from Prak/n, by Hermann Jacobi. Part II. The 
Uttaradhyayana Sutra, The Sutrakrrtanga Sutra. 8vo, cloth, 
• t2s. 6d. 

vol. XL VI. Vedic Hymns. Part II. 8vo, cloth, 14*. 

Vol. xlvii. Pahlavi Texts. 

Translated by E. W. West. Part V. Marvels of Zoroas- 
trianism. 8s. 6d. 

Vol. XLVIII. The Vedanta-Sutras, Part III, with 
Rimanu^a's .Srtbhashya. 

Translated by G. Thibaut. [In the Press.] 

Vol. XLIX. Buddhist Mahayina Texts. Buddha- 
Aarita, translated by E. B. Cowell. Sukh&vatf-vyuha.Va^ra^Ae- 
dika, &c, translated by F. Max Muller. Amitiyur-Dhyana- 
Sutra, translated by J. Takakusu. 8vo, cloth, 12s. 6d. 
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ANECDOTA OXONIENSIA 

ARYAN SERIES. 

Buddhist Texts from Japan. I. VagraiiAedika ; The 
Diamond-Cutter. 

Edited by F. Max Muller, M.A. Small 4to, 3s. 6d. 
One of the most famous metaphysical treatises of the Mahayina Buddhists. 

Buddhist Texts from Japan. II. Sukhavati-Vyuha : 
Description of Sukhdvatt, the Land of Bliss. 

Edited by F. Max Muller, M.A., and Bunyiu Nanjio. With 

two Appendices : (1) Text and Translation of Sanghavarman's 

Chinese Version of the Poetical Portions of the Sukhavatt- 

Vyuha ; (2) Sanskrit Text of the Smaller Sukhavati-Vyuha. 

Small 4to, ys. 6d. 

The tdilio princeps of the Sacred Book of one of the largest and most 

influential sects of Buddhism, numbering more than ten millions of followers 

in Japan alone. 

Buddhist Texts from Japan. III. The A ncient Palm- 
Leaves containing the Pra/»a-Paramita-Hr*daya- 
Sutra and the Ush»lsha-Vi/aya-Dhara»L 

Edited by F. Max Muller, M.A., and Bunyiu Nanjio, M.A. 
With an Appendix by G. Buhler, CLE. With many Plates. 
Small 4 to, 1 of. 
Contains facsimiles of the oldest Sanskrit MS. at present known. 

Dharma-Sawgraha, an Ancient Collection of Buddhist 
Technical Terms. 

Prepared for publication by Kknjiu Kasawara, a Buddhist 
Priest from Japan, and, after his death, edited by F. Max 
Muller and H. Wenzel. Small 4to, 7;. 6d. 

Katyiyana's Sarvanukramawl of the i?%veda. 

With Extracts from Shadgurimshya's Commentary entitled 
Vedarthadlpika. Edited by A. A. Macdonell, M.A., PhD. 16*. 

The Buddha- ATarita of A^vaghosha. 

Edited, from three MSS., by E B. Cowell, M.A. 12s. 6d. 

The Mantrapatha, or the Prayer Book of the Apa- 
stambins. 

Edited, together with the Commentary of Haradatta, and 
translated by M. Winternitz, Ph.D. First Part. Introduc- 
tion, Sanskrit Text, Varietas Lectionis, and Appendices. 
Small quarto, iar. 6d. 
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